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1. Background and Problem Statement

Background

Having previously studied Genesis 6:1-8 and its relation to 1 Peter 3:18-22 in the Free Church of
Scotland College, Edinburgh, this interest was reawakened after being seconded to the Free Church in
Southern Africa to minister among the amaXhosa in the Eastern Cape. Coming to a society where the
spiritual realm with its ancestors, angels and spirits, both good and bad, plays a significant part in
everyday life, the cultural shock was striking. This interest in the realm of the spiritual and the role and
workings of the ancestors and the spirits in the prevailing culture raised interesting questions with regard
to 1 Peter 3:18-22. How should this passage be understood in a culture where the spirits and ancestors
are so prominent? This immediately raises the question of how 1 Peter 3:18-22 was understood when
first read in 1% Century AD Asia Minor? What did Peter’s original audience believe about spirits, demons
and angels?

Problem Statement

The interpretation of 1 Peter 3:18-22 has generated considerable research and deliberation down the
centuries (see Elliott, 2000:693-710 and Dalton, 1989:27-50). Scholars have spent considerable time in
trying to solve the perennial problems of the passage. These attempts have sought to identify the
‘spirits’ (3:19) and discover the possible location of their ‘prison’ (3:19). Furthermore, scholars have
endeavoured to pinpoint the period when this preaching to the ‘spirits’ may have occurred and have
speculated as to the actual content of the sermon proclaimed.

Recently a number of studies from evangelical scholars (Feinberg (1986), Grudem (1988) and Skilton
(1996)) have appeared reasserting the traditional Augustinian position which views 3:19-20 as referring
to the Spirit of Christ preaching through the Patriarch Noah to the people of his own day. This modern
presentation of the Augustinian view has proved popular and placed 1 Peter 3:18-22 back into the
scholarly domain. In the light of the socio-religious data of first century Asia Minor, do all the traditional
interpretations of 1 Peter 3:18-22 pay suitable attention to the significant interest among Peter’s original
audience in the everyday involvement of supernatural beings.

Arnold (1992:19) states that ‘the belief in spirits crossed all religious, ethnic and geographical
boundaries. The Jews, Greeks, Romans, Asians and Egyptians all believed in spirits who populated the
heavens, the underworld and the earth.” The people of Peter’'s day would have believed in the presence
and existence of spirits both good and evil. Could this worldview have influenced their hearing and
understanding of Peter's comments in 3:18-22?

If Arnold is correct about the prominence of the spiritual aspect in 1% Century society, how could such
information affect any exegesis of 1 Peter 3:18-227

Furthermore, any insight into the possible spiritual background of the readers of 1 Peter and the
subsequent exegesis may also help in how this passage should be interpreted for modern day Xhosa
society with its spiritual laden worldview.

The questions which arise from this problem are: -

1. What was the general understanding of spirits and the spiritual realm in 1% Century AD Asia Minor?
1



2. How has 1 Peter 3:18-22 been interpreted down through history and have these interpretations taken
suitable cognizance of the socio-historic data?
3. What is a valid interpretation of 1 Peter 3:18-22 in the light of the socio-religious data?
¢ Who are the spirits?
¢ Where is the prison?
¢ When did the preaching take place?
¢ What was the possible content of the sermon?
4. How does 1 Peter 3:18-22 fit in with the wider context of 1 Peter?
5. How should any interpretation be used pastorally in a culture that believes in the everyday
involvement of supernatural beings?

2. Aim and Objectives

Aim

The main aim of this study is to exegete 1 Peter 3:18-22, evaluate the various interpretations and
consider the passage with regard to the general religious and spiritual background of the Epistle’s
original recipients.

Objectives
The specific objectives of the study are :

1. To construct the general understanding and religious view of spirits and the spiritual realm in 1%
century Asia Minor.

To study and evaluate the history of interpretation of 1 Peter 3:18-22.

To establish the identity of the spirits.

To establish the location of the prison.

To establish the time of the preaching.

To establish the content of the preaching.

To establish the place of this passage in the wider context of 1 Peter.

To see how 1 Peter 3:18-22 be used in pasturing those whose culture believes in the involvement of
supernatural beings.
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3. Central Theoretical Argument

The central theological argument of this study is that the historic interpretations of 1 Peter 3:18-22 do not
take fully into account the spiritual background and context of the original recipients of 1 Peter. A proper
understanding of the socio-religious context of Peter’s original readers will help in interpreting the main
points of 1 Peter 3:18-22 and cast light on the author’s inclusion of this particular periscope.

4. Method of Research
This study is undertaken from within the Reformed tradition.

In the answering of the different research questions, the following methods will be used.

1 The study of the general understanding and religious view of spirits and the spiritual realm in 1%
Century Asia Minor will be done employing the socio-historic method (Garrett, 1992:89-99).

2 The review and classification of the various major interpretations of 1 Peter 3:18-22 will be done by
consulting the different commentaries and theological dictionaries.

3 A valid interpretation of 1 Peter 3:18-22 will be made the following way:

a) In the light of the socio-historic data, an exegesis and history of interpretation of mvedpaotv
will be undertaken according to the grammatical-historical method (Poythress, 1988:98-99)
utilising lexicons and consulting the different commentaries and theological dictionaries.

b) In the light of the socio-historic data, an exegesis and history of interpretation of v ¢uAaxq
will be undertaken according to the grammatical-historical method (Poythress, 1988:98-99)
utilising lexicons and consulting the different commentaries and theological dictionaries.



c) In the light of the socio-historic data, an exegesis and history of interpretation of mopeubeig will
be undertaken according to the grammatical-historical method (Poythress, 1988:98-99) utilising
lexicons and consulting the different commentaries and theological dictionaries.

d) In the light of the socio-historic data, an exegesis and history of interpretation of éxrjpuEev will
be undertaken according to the grammatical-historical method (Poythress, 1988:98-99) utilising
lexicons and consulting the different commentaries and theological dictionaries.

4 The resulting interpretation of 1 Peter 3:18-22 will be considered in the wider context, general purpose
and overall message of the Epistle according to the grammatical-historical method (Poythress, 1988:98-
99) utilising lexicons and consulting the different commentaries and theological dictionaries.

5 The resulting conclusions will be evaluated and be examined for their usefulness in addressing those
who belong to cultures whose worldview concerning supernatural spiritual beings is similar to that as
found in first century AD Asia Minor.

5. Classification of Chapters

1 Introduction

2 The Religious and Spiritual Worldview of 1% Century AD Asia Minor.
3 The History of the Interpretation of 1 Peter 3:18-22

4 An Exegesis of 1 Peter 3:18-22

5 Conclusion



6. Schematic Representation of the Dissertation

Problem Statement

Aim and Objectives

Methodology
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understanding of spirits and
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understanding and religious
view of spirits and the
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AD Asia Minor.
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method (Garrett, 1992:89-
99).
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To study and evaluate the
history of interpretation of 1
Peter 3:18-22.

The review and
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interpretation of 1 Peter
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socio-religious data?
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the content of the sermon.
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method (Poythress,
1988:98-99) utilising
lexicons and consulting the
different commentaries and
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The resulting conclusions
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1. Introduction

In this chapter, the religious and spiritual milieu of first century Asia Minor are examined. In doing so
some of the theological and religious worldviews which were prevalent at the time of Peter’s first epistle
to the believers scattered throughout Asia Minor are appraised. By examining the religious and spiritual
setting it may prove valuable in seeing 1 Peter 3:18-22 against a real life Sitz im Leben. How could
these recipients of 1 Peter generally have reacted to and understood a phrase like é&v ¢vAaxfy mvedpaoty
(the spirits in prison)? How could their understanding of mveduactv and similar other terms (like &yyeAog,
Saipwv and daipdviov) have affected their understanding of 1 Peter 3:18-227

After stating some preliminary presuppositions, the attention turns towards the possible religious make
up of the groups of believers to which Peter wrote and then look at the religious milieu of first century AD
Asia Minor.

This analysis considers some of the major religions found in Asia Minor at the time of 1 Peter and then
examines the widespread popularity in Asia Minor of magic and divination as practised by those from
both Hellenistic religions and Judaism. The evidence of the New Testament pertaining to magic and
divination as encountered by the early Church and recorded in the Acts of the Apostles is also
scrutinised.

The study then examines the widespread belief in demons and spirits observed in Hellenistic religions
before noting the rise in popularity of demons and other spiritual beings (spirits and angels) in the Jewish
Intertestamental literature. This survey shows the development of belief among the Jews concerning
spiritual beings and their involvement with individuals and societies.

Finally the study examines the New Testament evidence, from the ministry of Jesus to the early church,
for the belief in the existence and activity of angels, demons and spirits upon people and communities.

2. Presuppositions on Authorship and Date

At the outset the underlying working presuppositions of this study must be stated. Matters pertaining to
the authorship and date of 1 Peter will naturally affect the thoughts regarding the purpose of the author
and the situation of his audience. s

2.1 Author

For the purpose of this dissertation the claims of the letter to be written by ITétpog dméaTodog *Inood
Xp1aTo0 (1:1, Peter, an apostle of Jesus Christ) who states to have been xal pdpTug T@v T0D XpioTod
nadnudTwy (5:1, a witness of the sufferings of Christ) shall be accepted and presupposed.’ Naturally

: Early Church tradition almost unanimously regarded 1 Peter as having been comrposed by the Apostle

Peter. These include Papias of Hierapolis (mid 2™ Century AD), Irenaeus (late 2 : Century AD), Tertullian,
5



this means that rather than being the work of a later Petrine group dealing with the issues and interests
of their own time, the letter is from the hand of the stated author who is dealing with the issues he
deemed relevant and important for these believers in Asia Minor.?

2.2 Date

Furthermore, those who prefer to see the Epistle as a product of a Petrine group argue that the letter
reflects a time after Peter has died. This argument is naturally very important when it comes to dating
the letter and understanding its overall purpose. These scholars argue that the passages that refer to
persecution in 1 Peter (1:6; 3:13-17; 4:12-19 and 5:9) demand a widespread persecution like that of
Domitian (S5AD) or Trajan (110AD). These persecutions took place many years after the death of Peter
who is believed to have been martyred during the localised persecution of Christians in Rome under
Emperor Nero between 64-68AD. This supposed evidence pointing to a later date is said to rule out
Peter as the author of the Epistle. However, does the Epistle actually reflect a later ‘widespread’
persecution? As Marshall (1991:23) points out, ‘the evidence from the letter points to widespread hostile
reactions to Christians but not to organized state-inspired persecution. The attitudes reflect a period
before the rise of state persecution.’ Although the letter may reflect a time before state sponsored
terrorism and persecution of Christians, this does not mean that Christians did not suffer for their faith at
a local level. While 1 Peter may view the local authorities favourably (see 2:14-17), making composition
during widespread persecution unlikely, there is enough evidence to suggest the existence of local
opposition and sporadic outbreaks of violence towards Christians and churches throughout the Empire.®

For the purpose of this dissertation, the assumption is that the Epistle was composed either directly by
or under the supervision of the apostle Peter. Peter may well have made use of an amanuensis which
might explain the Greek style and the linguistic veneer, but the contents and concerns of the Epistle
reflect the interests of the author.* Accepting that Peter was indeed the author and dating his death to
being around 64AD during the persecution of Christians in Rome under Nero, the date of composition of
the Epistle could have been between 60—64AD. For the purposes of this dissertation 1 Peter will be
examined in the light of these presuppositions.

3. Recipients of 1 Peter

The letter is addressed to éxAexToig mapemdripoig Siaomopdg IMévtou, Fadatiag, Kammadokiac,
"Aciag xal BiBuviag (1 Peter 1:1, to God's elect, strangers in the world, scattered throughout Pontus,
Galatia, Cappadocia, Asia and Bithynia, RSV). This opening greeting is believed to indicate both the
places where the believers to whom Peter is writing are situated and also the proposed route to be taken
by the letter bearer, probably Silvanus.® The letter is addressed to believers in Pontus, Galatia,
Cappadocia, Asia and Bithynia which were all located in what was commonly known as Asia Minor.
These names may either refer to the traditional ancient districts or to the administrative provinces into
which the Romans organised this part of their Empire.® However, the evidence is not sufficient to
ascertain the precise geographical and administrative boundaries. Nor can one reconstruct the precise
itinerary and route of the letter bearer.

Origen and Clement of Alexandria. Among modern scholars holding Peter as the author see Selwyn
(1947), Stibbs (1959), Guthrie (1970), France (1977), Clowney (1988), Grudem (1988) and Dalton (1989).
See Selwyn (1947:27-33) who noted that 1 Peter exhibited such marks that are taken as evidence of
coming from an actual eyewitness of Jesus: The epistle is also said to exhibit some ‘noteworthy
resemblances’ (Carson et al 1992:422) between this letter and the words of Peter as reported by Luke in
the book of Acts. While Carson et al admit that these allusions do not prove Petrine authorship, they do
display a consistency and a compatibility between the Peter of Acts and the author of 1 Peter. The letter
was certainly received into the canon with no real doubt about its provenance.

. For the most complete modern presentation that 1 Peter is the work of a Petrine group in Rome see Elliott
(2000:127-30).
g Best (1982:39), who supports a late pseudonymous composition of 1 Peter, agrees that violence directed

towards Christians was a real and daily danger at any time.

While Silvanus may have been Peter's amanuensis this conclusion should not be based on Aid ZiAovavod

(by Silvanus) in 5:12. See Richards (2000:417-432).

? See Hemer (1978:239-43) and Elliott (2000:90-91).

. Those scholars who prefer a later dating of the epistle by the hand of a Petrine School (Best 1971:15 and
Elliott 2000:84), prefer to see these names as referring to the Roman Provinces.



While the evidence does not allow one to be specific and to identify the precise geographical
boundaries, it is almost certain that the letter was to be taken throughout the northern and central part of
Asia Minor through to the West of the territory. Elliott (2000:84) summarises the general geographical
area to consist of the Roman Provinces located mainly west of the Halys River and north of the Taurus
Mountains covering a territory of approximately 129,000 square miles.

These 5 geographical regions or 4 Roman Provinces (Bithynia and Pontus were united into a single
province in 65/63 BC) contained an estimated population of 8,500,000 people.” After a succession of
Persian, Greek and Roman rule, the region as a whole was culturally very diverse. Furthermore, the
area was also far from being a united political entity or a religious or spiritually homogenous unity. This
was due in no small part to the many natural geographical boundaries like rivers and mountains.
However, the trade routes and other roads did allow for some degree of movement and travel even into
the mountainous interior of the region (for example Galatia and Cappadocia). This naturally gave rise to
movement of goods, people and ideas both political and religious.

But what is actually known about the groups of believers in those regions? To whom was Peter writing?
The possible congregations, or perhaps more recognisably groups of believers, in these regions shall
now be examined in turn.

3.1 Bithynia — The region was situated in the north-eastern corner of Asia Minor. Although Paul, Silas
and Timothy had hoped to enter into Bithynia, they were forbidden by the Holy Spirit to travel there with
the Gospel (Acts 16:7). However, by the time of 1 Peter a congregation or number of congregations had
been established in the region of Bithynia. This reference to Bithynia is the earliest attestation that
Christians were present in the region. By 111AD, Pliny the Younger (Epistulae Epistle 10.96-97)
mentions a well established Church in Bithynia which had experienced a good deal of local opposition
(See Judge (1982b:143) and Elliott (2000:316)).

3.2 Pontus — The region was situated along the coastal strip of North Asia Minor and would have
proved fairly accessible. Although this is the first reference to believers in the region, it is recorded in
Acts that Israelite pilgrims from Pontus were present in Jerusalem and heard Peter’s Pentecost sermon
(Acts 2:9). Perhaps these pilgrims returned to Pontus with the Gospel of Jesus Christ. Furthermore, in
Acts 18:2 Aquila is described as a ‘native of Pontus’. It is difficult to pinpoint precisely when and how
Aquila and Priscilla heard the Gospel and became Christians as the nature of their work and then their
labour for the gospel allowed them to travel throughout the Roman Empire. However, as they were both
believers before the arrival of Paul in Corinth, perhaps they were among the first believers from Pontus
in the north of Asia Minor. Similarly, in 111 AD Pliny the Younger (Epistulae Epistle 10.96-97) noted in
correspondence to Emperor Trajan that Christians had spread their message successfully throughout
the towns and countryside of Pontus.®

3.3 Galatia — The reference here to Galatia is almost certainly to the Roman province in the northern
part of Asia Minor. While the southern part of Galatia benefited directly from the missionary activities of
Paul and his colleagues (Acts 13-14), it is likely that the north Galatia region was not evangelised by
Paul and his associates.® This reference to believers in north Galatia is the earliest indication of the
establishment of a congregation or assembly of Christians in this predominantly rural part of Asia Minor.
The scarcity of urban centres may have leaned against Paul’s direct missionary activity in the region.
Elliott (2000:90) is probably correct when he notes that ‘the predominantly rural feature of the provinces
other than Asia and the absence of any mention of cities point to the rural location of the letter’s
addressees, who formed pockets of households dispersed across the landscape of Asia Minor. This is
consistent with the absence of the term ekklesia, so basic a concept in Paul’'s urban mission, and with
the prominence given the image of the household in this letter. This marks 1 Peter as a notable
exception to the generalization that early Christianity everywhere constituted an urban phenomenon.’

£ Elliott (2000:85) demurs from Reicke'’s (1968:302-312) estimate of the total population as being around
4.25 million.

. See Elliott (2000:316) who notes the letter of Pliny the Younger in highlighting the Christian community in
Pontus.

' For further discussion see Marshall (1980:262).



3.4 Cappadocia — The region was situated in the eastern most part of the Anatolian highlands and was
generally an inaccessible plateau and mountainous area of great strategic importance to Rome as it
formed a barrier against the Parthians to the east. The trade route between the Black Sea ports and
Central Asia passed through the area and it was also easily accessible from Tarsus in the south. In Acts
2:9 one reads that Jews from Cappadocia were among the audience of Peter’'s sermon in Jerusalem
during Pentecost. As with the situation in Pontus it is quite possible that these Jewish converts were the
first to bring the Christian message to Cappadocia.

3.5 Asia — While Silas’ exact itinerary is unknown, it may be a fair assumption that this letter was taken
around the congregations in the main centres of Asia like Ephesus, Colossae, Iconium, Pisidia, Antioch
and Laodicea. Churches seem to have been first established in the administrative heart of the region.
All three metropolitan centres, Pergamum, Smyrna and Ephesus, had congregations while others were
established in Sardis in the Hermus Valley and Laodicea on the River Lycus Jewish pilgrims from Asia
were present in Jerusalem during Pentecost and heard Peter's sermon (Acts 2:9). Perhaps these
returning pilgrims first brought the Gospel of Jesus Christ to the region of Asia and established
congregations there.

But perhaps more 5|gn|flcantly is the detail of the importance of Asia to Paul and his colleagues in their
missionary work.'® The region of Asia was the primary site of the Pauline mission to western Asia Minor.
Indeed Paul in tells the church in Ephesus that he had spent three years with them Acts 20:31). While
this could be a rounding up of the two years and 3 months specified in Acts 19:8,10, it is clear that his
ministry had a considerable impact on the city of Ephesus (Acts 19:17) and in the surrounding region of
Asia. If Peter’s letter was intended to go as far west as Ephesus and its neighbouring cities it would
have been received by some of the strongest churches in Asia Minor as a whole.

In contrast to the other regions and provinces in Asia Minor, Asia was the most Hellenized'' and
urbanised of all. Many cities were established and this urbanisation was in part fuelled by its own rich
natural resources, trade and commerce and various industries. Having become a Roman province in
133BC, Asia became very important in the Roman Empire because of its power and influence over the
rest of Asia Minor.

4. Purpose of the Letter

Why should Peter write to these believers in Asia Minor? While Paul evangelised in some of the towns
in south Galatia and Asia there is no evidence of Peter having undertaken church planting or
evangelisation in the northern and central parts of Asia Minor. Some have interpreted §i1& Tov
ebayyeAoapévwy Opdg (1 Peter 1:12, by those who preached the good news to you, RSV) as a
deliberate attempt by Peter to distance himself from those who had evangelised the areas of Asia Minor
in question since the author does not identify himself among the edayyeAioapévwv.'?

This letter, written b1y probably the foremost apostle in the early Church from perhaps the very heart of
the Roman Empire, ™ may well have been a circular epistle designed to be taken around the
congregations throughout Asia Minor. Nevertheless, this does not mean that it was not a ‘genuine letter’
(Best 1981:13) addressmg real people with real situations rather than simply a copy of a baptismal
liturgy or a sermon.™ Clowney (1988:15) is probably correct to assert that this is ‘a model of a pastoral
letter’ as ‘the apostle seeks to encourage and reassure Christian Churches in Asia Minor as stormy
seasons of persecution begin.’

i See Acts 19 for a description of Paul's time in Ephesus and his words to the elders of Ephesus in Miletus
(Acts 20:17-38; compare 2 Corinthians 1:8).

5 Judge (1982a:96) comments that Asia ‘recovered in the NT period to become the most brilliant centres of
Hellenism in the world.’

> See Carson et al (1992:425) for this view.

i ‘H &v BaBuAdvt (5:13, She who is in Babylon,) may be a symbolic way of referring to Rome as the place of

origin of the letter. See Carson (1992:424) and Michaels (1988:311).

For those advancing the theory that 1 Peter is an expanded baptismal liturgy or sermon see Cross (1954)

and Preisker (1951:1562-162). For those opposing this proposed understanding see Guthrie (1970:789-

90), Michaels (1988:73), Martin (1978:340-341) and Kelly (1969:18).



While this letter is addressed to a variety of groups of believers in a vast area of Asia Minor made up of
people from different social, religious and economic backgrounds, it would be wrong to dismiss the
teaching contained within it as merely expressing general Christian truth and baptismal teachings (see
Davids 1990:9). The overall impression from the letter itself is that the churches of Asia Minor are facing
more than localised displeasure from neighbours and those in authority. The language of the letter
presupposes knowledge of serious hostility towards Christians and the problem, or threat, of persecution
where martyrdom was a real possibility. Peter, aware of the general situation, deals not only with the
problem of suffering, but also reveals his pastoral concern in presenting how persecuted Christians
should respond in the face of such antagonism, hostility and evil actions directed against the people of
God. It would be unfair to suggest, as Michaels (1997:917) does, that 'the readers’ life situation is not a
local or specific one but rests on the author’s generalisation about the situation of Christians in Roman
society at the time the letter was written. In the author’s mind his readers represent all Christian
believers everywhere.’

The nature of a circular letter, especially one covering such a wide geographical distance as found in
Asia Minor, means that Peter, wishing to be accessible, was indeed limited in the topics and subjects
about which he could write. However, the letter does give the impression that Peter has someone, or
more likely some churches, in his mind as he writes. He begins by referring to the experiences of the
recipients (1:6-9) which shows that he is aware of the situation of at least some of his audience.
Similarly, his use of &yammToi (2:11 and 4:12)" and the notes to the elders and his final greetings (5:1ff)
reveal a sense of familiarity. Peter seems to confine himself to a letter that touches the pulse of events
of Asia Minor and is accessible and applicable to the people of Asia Minor whether in urbanised and
sophisticated Ephesus or the backwaters of Cappadocia. Peter’s letter may have been written before the
imperially sanctioned persecutions and general oppression of Christians, but he seems aware that the
threats against and opposition towards Christians in Asia Minor were a real and present danger. The
tone of the letter seems even to suggest that martyrdom was a real possibility.

5. Religious Make up of the Congregations

Due to the emphasis of Galatians 2:9 where Paul notes the commitment of Peter to work among the
Jewish people, it was generally thought by the earliest commentators that this epistle was written to
congregations predominantly made up of Jewish converts.”® However, this theory has fallen out of
favour as Galatians 2:9 cannot be used to argue that Peter's ministry was directed exclusively towards
members of the Jewish Diaspora."’

From the internal evidence of 1 Peter there is little indication that the letter was directed to churches
made up of predominately Jewish converts. In 1 Peter 1:18 éAuTtpuwBnTe &x Tfig pataiog OpdV
dvaoTtpodfic matpomapadétou (you were redeemed from your vain way of life inherited from your
forefathers) seems to indicate that Peter is addressing a mainly non-Jewish audience as it would be
unlikely that any Jew could describe their forefathers in such a way. Similarly in 2:10, Peter writes that
of moTe o0 Aadg vOv 8¢ Aadg =00 (Once you were no people but now you are God's people, RSV). It
is very unlikely that any Jew could ever describe himself or herself as not belonging to the people of
God. Furthermore, Peter, talking about their former lives being filled with sins, lists a number of sins
which would have been uncharacteristic of any Jew generally following the strict moral standards of the
Jewish people whether in 1% Century Palestine or throughout the Diaspora (1 Peter 4:3-4)."®

Peter does feel free to employ Jewish terminology in such a way as to describe the Gentile Christians as
being the new covenant people of God. We see this clearly in 1.1 (¢xAexTolg mapemdrijpoig draomopdg
[TévTou, xTA; to the exiles of the Dispersion in Pontus, etc, RSV) and in 2:10 (o1 moTte 00 Aadg vOv 8¢

Peter’s use of dyamnToi suggests acquaintanceship or a degree of friendship.
Elliott (2000:96) notes that Eusebius writing in the 4™ Century AD and following the work of Origen claimed
that Peter was writing to ‘those of the Hebrew in the Dispersion’ (Historia Ecclesiastica 3.4.2-3 and 3.1.2).
This view was later adopted by the other scholars including Erasmus and Calvin.
See Bruce (1982:124) for his comments on Galatians 2:9 and the scope of Peter’s future work. 1 Peter
does not mention this commitment to work solely the Jews and we cannot argue from this epistle that Peter
never worked among Gentiles.
See Meeks (1986:66-96), for an analysis of the status, tensions and aspirations of the Jewish people of the
1% Century AD in Palestine and throughout the Roman Empire.
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Aadg Be0D, ol olk fAenuévor viv 8¢ EAenbévTeg; once you were no people but now you are God's
people; once you had not received mercy but now you have received mercy, RSV). For Peter, the
Gentiles, now part of the Church of Jesus Christ throughout Asia Minor, stood in the line of believers in
the Lord God and were truly part of the people of God, the true and new Israel. Elliott (1981) has taken
the references to Peter’s audience as ‘strangers’, ‘aliens’ and ‘scattered’ literally and suggests that the
recipients were actual religious and economic refugees in the first century world. However, given
Peter’s propensity in this epistle for redefining standard Jewish terminology in ‘spiritualized’ Christian
language and given the broad semantic range of the terms themselves, it is doubtful whether these
words can be limited to their purely literal interpretations.'® As Achtemeier et al (2001:518) comment,
'Most importantly, 1 Peter employs as a central motif the identification of Israel and the church, with the
result that normal usage of such terms as "Jewish" and "Gentile" cannot be assumed. The new people
of God envisioned in this letter is none other than the people of Israel — so this document's "Jewishness"
insinuates less a description of the ethnic origins of its implied audience than a clarification of its readers'
status before God. This means that Peter's 'exiles' and 'aliens' are foreigners in an important and
metaphorical sense. They are not 'Jews' living among 'Gentiles' in the expected sense of these terms,
as though the author were concerned with their ethnic or political status. Attempts to find in Peter's
descriptive terms a reference to his reader's economic status founders similarly on a problem of
category.'

While the original converts in the Churches of Asia Minor may well have come from a Jewish
background, the racial make up of the congregations would have soon shown greater diversity until the
majority of Christians in each congregation would have come from a non-Jewish background. Elliott
(2000:89), who argues for a late date of composition for the letter, postulates that ‘by the time of 1 Peter,
however, recruits from among the Gentiles probably had begun to outnumber their Israelite
counterparts.” While Peter is probably addressing congregations made up predominantly from Gentiles,
this shift in ethnic balance could well have been reached far earlier than Elliott envisages. In Galatians
and the Colossians, both written circa 48-65 AD,?' Paul seems to be addressing congregations in Asia
Minor where Gentiles make up a significant part if not even the majority of members. Furthermore,
Paul's arguments appear to be made from a position of strength. Elliott (2000:89), following the figures
of Broughton (1938:499-918), reckons the population of Asia Minor as being approximately 8.5 Million of
which he believes that the ‘Diaspora Israelites were particularly numerous (ca 1 Million) and evidence of
their presence in both urban and rural areas is abundant’.?> On the other hand, Reicke (1968:302-4),
assuming that the total population of Asia Minor numbered 4.5 million, conservatively estimates the
number of Christians within Asia Minor as growing from ca 40,000 before 67AD to more than 80,000 in
100AD.

Whatever the actual figures of Jews in Asia Minor it is possibly safe to conclude that they proved to be
the initial mission field in the early days of the Christian faith in this part of the Empire. However, the
universal and inclusive nature of the Gospel took Christianity beyond the nationalistic and ethnic
boundaries of Israel and the people of the Diaspora. The growth in the church in Asia Minor over the
years cannot be satisfactorily explained by seeing this as coming almost exclusively from one sizeable
yet still minority ethnic group. The records in Acts of Paul's work in Galatia, Macedonia and Asia show
that the gospel impacted people across ethnic, social and economic backgrounds. In 1 Peter it is
interesting that servants are addressed which suggests that at this stage the gospel was attracting more
people from the lowest classes of society rather than the small elite.?> This attraction of Jews and non-

Could Peter’s use of this incorporating language have been his way in presenting the inclusive nature of
the Gospel in response to some eternal problems in the churches by those who stressed the intrinsic
Jewishness of the Christian faith?

w See also Carson et al (1992:425) who note the wholesale application in 1 Peter of Old Testament (Jewish)
categories to the church.

I For the dating of Galatians and Colossians see Carson et al (1992:293-4,335).

= Elliott (2000:89) notes the evidence of Jews in the Diaspora both in rural and urban settings in the

following writings, Philo, De Legatation ad Gaium, 245, 280-82, 314-15; Josephus Antiquities of the Jews
12.119, 125, 129, 147-53; 14.213-64; 1 Maccabees 15:22-23 and Sibylline Oracles 3.271. See also the
book of Acts, the Epistles of Paul and the book of Revelation in their presentation of Diaspora Jews.

2 For a helpful analysis of the role of household servants in society and the church, see Van Wyk and Van
Rensburg (1997).
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Jews into the church was one which seems to have started almost immediately in the history of
Christendom.

It is feasible, therefore, that the congregations to which Peter wrote were made up predominantly of
converts from the various non-Jewish cults and folk religions of Asia Minor. Furthermore, there probably
would still have been a Jewish presence in the various congregations. Naturally the numbers of actual
Christians from a Jewish background would have differed from place to place due to a number of factors
— for example remoteness. However, it is conceivable that at this stage some of the actual eye-
witnesses of the events in Jerusalem at Pentecost were still active along with their family members and
friends to whom the accounts had been recounted.

Though coming from diverse people groups the letter is addressed to all in the Church in the areas
indicated in 1 Peter 1:1-2 and not merely to one special interest group.?* They may have had different
origins, ethnic roots, languages, customs, religions and social histories, but they were now together
united in the Church of Jesus Christ.

6. The Religious Milieu of Asia Minor

An Introduction

Having concluded that it is probable that the majority of the members of the congregations in Asia Minor
to which Peter wrote came from non-Jewish background, it is important to address the question of the
spiritual milieu of this part of the Roman Empire in the first century AD. While it is not possible to state
definitely the exact ethnic make-up of the churches, so also neither is it possible to state with
preciseness the personal religious and spiritual histories and influences of these converts. These
people would have been drawn from a variety of religious backgrounds all embracing different
emphases and beliefs especially about the spiritual realm and the supernatural. Most probably these
spiritual emphases did not cease to entice and prove alluring to some of those new converts to
Christianity.

In other words, it is necessary to ask what kind of religious and spiritual practices were operating in first
century Asia Minor. What likely histories did these converts have? And how could their thinking have
been influenced especially with regard to their understanding of the supernatural and the place of
demons and spirits?

Geographically the topography of Asia Minor could well lend itself to the remote areas perpetuating their
own local religious variations and worshipping their own local deities. However, Asia Minor did not live
in a spiritual vacuum where the local religious practices and worship remained untouched by the new
ideas and philosophies from outside. New religious movements, like Christianity, took root in these
areas and flourished alongside the local religions, sects and cults. Trade routes travelled even through
the centre of one of the most rural and inaccessible parts of Asia Minor (Cappadocia) and those
travellers brought more than goods. They brought the new ideas, philosophies and religious movements
and missionaries both Christian and non-Christian.

The attention will now turn to examine and attempt to portray a picture, more sketch than fine detail, of
some of the major spiritual and religious trends and movements which seem to have played an
important part in the everyday life of people in Asia Minor. Looking at these religious movements may
prove beneficial in gaining an insight into the religious and spiritual understanding and thinking of Peter’s
audience. How could these people have been influenced by the surrounding religious and spiritual
worldviews? What may they have believed about the role of the supernatural in their society with regard
to good and evil?

Survey of Religious Milieu

The goal in this part of the study is to try and uncover the worldviews of the populace of Asia Minor, the
very people who were responding to the gospel and becoming Christians. What could the average
person have thought when he or she heard mention of ‘angel’ (&yyeAog), ‘spirit’ (mvedua) or ‘demon’
(dcpdviov or daipwv)?

" Davids (1990) correctly notes, unlike the letters of Paul, there are no indications in 1 Peter of any apparent

tension between believers from a Jewish and a Gentile background.
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This task is not an easy one. As Arnold (1992:19) notes: ‘Most of the Greek and Roman literature that
we have comes from the educated elite and, with the finest rhetorical craftsmanship, presents
philosophical understandings of existence that are often quite removed from what common folk
believed'. The belief in spirits and other spiritual beings crossed all religious, ethnic and geographical
boundaries. The Jews, Greeks, Romans, Asians and Egyptians all believed in spirits who populated the
heavens, the underworld and the earth (Arnold 1992:19). This general worldview seems to have
pervaded all of society. As these spiritual entities could be either good or evil they were deemed to be
the bringers of both blessing and curse. Everyone, however, agreed on one thing: the supernatural
realm exercises control over everyday life and eternal destiny (Arnold 1992:19).

The people of Peter’s day would have believed in the presence and existence of spirits both good and
evil. And this pervading worldview could have influenced their hearing and understanding of 3:18-22,
and could also have motivated Peter to include these statements in his letter.

The attention now turns to some of the more prevalent religious and spiritual movements and influences
in Asia Minor.

6.1 Graeco-Roman Religions

Many religions existed and flourished in Graeco-Roman society and especially in that religious and
spiritual smorgasbord called Asia Minor. One of the most famous was the cult of Artemis whose
sanctuary in Ephesus was regarded as one of the Seven Wonders of the World. This temple appears in
the account of Paul's ministry in Ephesus (Acts 19:23-41). During his time there, Paul was confronted
by the silversmiths of the city whose livelihoods were threatened by the success of his mission which
accentuated the exclusive nature and claims of the Gospel. However, as Gill (1992:92-3) notes the cult
of Artemis was practiced throughout Asia Minor as various artefacts bearing the image of her statue in
Ephesus have been found around the entire region. The popularity of this cult may well have even gone
beyond the urbanised centres as this deity was believed to have been a fertility goddess.

Gill (1992) also notes that Asia Minor played host to the popular cult of Cybele. Cybele was regarded as
mother goddess of all the earth and involved growth, prosperity and fertility. She and Attis her youthful
consort were greatly venerated by the people. Gill (1992:100) concludes that these local cults of the
Roman Empire, especially in what is now Anatolian Turkey, show the religious background for the
gospel. The early church was addressing people who worshipped rocks, believed plants could be
deities, had sacred animals, and accepted ritual castration and prostitution. The Christian missionary to
Asia Minor thus faced considerable hurdles.

6.2 Magic and Divination

As magical beliefs and practice played a major part in many religious traditions of the 1% Century AD this
may provide a useful vantage point to see how people employed magic in an attempt to manipulate
good and evil spirits for help or to bring harm to others. Aune's (1986:218) analysis of magic in the
Graeco-Roman world has been generally accepted as a fair categorisation.? He notes four major ways
in which magic was used in the Graeco-Roman world. (1) there was protective or apotropaic magic
(particularly against dreaded illnesses), (2) aggressive or malevolent magic, (3) love magic and magic
aimed at the acquisition of power over others, and (4) magical divination to bring about revelation. Along
with erotic magic, magical revelation was one of the more popular and widespread types of magical
practice. It is most probable that Elymas (mentioned in Acts 13:6) was a practitioner of this fourth type
of magic being regarded as both a magician and a false prophet.

It is possible to differentiate between two types of magic in the Hellenistic world. The first is a natural
magic, with no explicit connection to spirits, ghosts, demons, and gods, and the second is a spiritistic
type of magic which calls on the spirits of the dead (referred to as Saipwv, daimon) to come to the
supplicant's assistance. Although regarded suspiciously at official levels, such magic was widespread in
the ancient world at more private- or even underground — levels of society. It could be innocuous, or
positive (as in desperate attempts to ward off disease), but it could be malevolent (as epitomised by the
curse tablets) (Bolt 1996:87).

i Arnold (1992:27) is one who adopts Aune's (1986:218) classification.
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The focus now shifts to look at how spirits/demons were used in the realm of magic. This will be done in
order to attempt to identify these malevolent forces (Saipwv, daimon) and how they were thought to
work. Their identity and their realms of activity may reveal just how popular they were among the people
of the Graeco-Roman world.

6.2.1 Magical Sources

The extant magical sources from the Hellenistic Graeco-Roman world illustrate the spiritistic magic at
work. Although the magical papyri are mostly later than the New Testament period, they are
nevertheless useful for comparative purposes, since it is highly probable that they represent collections
of much earlier material, and magical practices were conservative, or even reactionary (see Bolt
1996:87).

Over the years many fragments of papyri containing spells and the attempt to manipulate the
spirits/demons of the dead on behalf of the invoker have been found. While many of the papyri have
been found in Egypt, dating from after the close of the New Testament period, it does not mean that this
particular religious phenomenon was located to only this part of the Empire®® or was a recent event.”
There is enough evidence to suggest that spiritistic magic and calling upon the dead was practiced
throughout the Mediterranean. Magic and divination had been practiced in many, if not all, of the
cultures of the Ancient Near East from well before the New Testament period.

A compelling case can be made in showing how many of these magical papyri involve the manipulation
of daimons by human magicians and that these daimons were generally identified with spirits of human
beings who had died. This calling upon the spirits of the dead was done to undertake and perform a
series of tasks either for revenge, for love or for much needed assistance in times of difficulty (see Bolt
1996:89-91).

Although the term daimon in the magical papyri is in itself quite neutral and did not necessarily signify an
evil or malevolent spirit, the context clearly refers to these spirits who could and would inflict harm and
bring about evil. By the time of the New Testament the term daimon had shifted from denoting the gods
(Apollo, Dionysus and Hermes), to refer to divine powers and also other supernatural beings. Over time
popular religion introduced daimons as personal intermediary beings who were involved as ‘controlling
and disposing forces’ (Foerster 1962:3) and so provided a basic theodicy. In popular Greek belief the
daimons are regarded as fundamentally the spirits of the departed endowed with supernatural powers
and able to perform capricious acts, but who could also be placated or manipulated by the use of
magical incantations or amulets.

In many of these spells found in the magical papyri the popular belief that the daimons were connected
to the spirits of the dead is reflected. Often these spells were to be affixed or deliberately placed in
graves or in other places that the dead were thought to use as a portal from this world to the next. Bolt
(1996:88) argues that the corpse was being used as a letter-box in an attempt to gain the power of the
underworld god or ‘to enlist the ghost itself’. Indeed Bolt (1996: 91) continues to argue that the use of
magic to address the ghost of a corpse became a standard practice that in turn coined a special word —
vexkGdaupov. For love or revenge, protection or harm, magic spells as found in the papyri show the
popular belief in the existence of daimons as the spirits of departed people very often after violent death.
These daimons were in turn called upon and manipulated to bring about a change in a person’s
circumstances by the offering up of a suitable and particular incantation.

% The suitability of the climate and conditions of Egypt may well explain the preservation of these fragments

of papyri containing magical invocations (see Arnold (1992:22). Compare also Bruce (1991:6) looking at
the preservation of the papyri of the New Testament.

See Genesis 41 for an account of magicians during the time of Joseph and Exodus 7-9 for the
confrontation between Moses and the court magicians of Pharaoh. In Daniel 1-5 the presence and
influence of magicians, enchanters, astrologers and diviners (5:11) in the court of the Babylonian Kings
can be observed.

27
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These texts show how a fear of the spirit realm and the daivmwn/daimon gripped the consciousness of
people especially those at a popular level in Hellenistic society. These evil and good powers were
thought to populate all creation including the air, the world and the underworld. There was no escape
from their influence and power thus leading to an even greater fear of them. Magic, therefore, provided
many people with a way of dealing with their fears of the spirit realm and the malevolent influence of the
daimons over them and their lives.

6.2.2 Curse Tablets

In addition to the magical papyri, over 1100 curse tablets (defixiones), dating from ¢ 330 BC to the 6"
Century AD, have been found by archaeologists throughout the Mediterranean lands. These tablets
witness to the fact that the widespread use of magic was conducted throughout most of the Roman
Empire and that this was a continuous and sustained religious phenomenon throughout the Hellenistic
period. The curse tablets consisted of a magical formula generally written on a piece of lead and then
attached to the name of the victim to be cursed or positioned in a place with easy access to the
underworld and the place of the dead, like a tomb or a grave. The victim would then be affected by the
curse by the supernatural spirits or daimons which had been invoked. Those tablets especially from
around the 4" century BC seem to be directly invoking those who are dead and the term daimon began
to be assigned to the spirit concerned. Furthermore, the term vexd8aipov comes into usage to describe
the spirit of the dead being invoked.

6.2.3 The View of Bolt Assessed

Bolt (1996:75-96) is correct in noting those occasions in the Graeco-Roman literature and in the magical
practices of the time, where daimons seem to be identified as the souls/spirits of recently departed
human beings. There is little doubt that at a popular level, the people did indeed believe in the existence
and involvement of ghosts in their everyday lives. The amount and nature of the papyri and defixiones is
clear of the burgeoning interest in the spirit world and the desire of individuals to find help or relief from
these daimons. However, Bolt overstates his case when he applies his findings to the Jewish
Intertestamental Literature and especially the New Testament (1996:96-102).%°

As will soon be observed, the existence and role of evil angels, demons and spirits are readily accepted
in the Old Testament, the Jewish Intertestamental Literature and even in the Septuagint. However,
there appears to be a reticence in this Jewish literature, even in the Septuagint itself, to follow the
Hellenistic tendency in identifying these supernatural spiritual beings as simply the ghosts of dead
human beings. Furthermore, and perhaps most critical for Bolt's theory, the New Testament authors
never categorically identify the demons/spirits as ghosts of the dead, nor do they regularly employ the
term Safpwv (daimon) preferring instead Saipoviov.”® The writers of the New Testament, therefore,
seem to be influenced more by the Old Testament and even Jewish Intertestamental literature
understanding of angels, spirits and demons. While not entering into speculation concerning these
spiritual supernatural beings like the Jewish Intertestamental literature, they accept without reservation
the existence of these evil angels, spirits and demons. However, no explicit (or implicit) link is made
between these angels, spirits or demons with the departed spirits of dead humans.

Nevertheless, it is entirely possible that some Hellenistic hearers of the Gospel narratives and perhaps
even the readers of Peter's letter (and 1 Peter 3:19-22 in particular) did indeed understand the Christian
message and Jesus' ministry against this background. Perhaps they did equate the unclean spirits (ta
nvelpata Td dxdBapTa), spirits in prison (&v ¢uAaxf mvedpaoiv), demons (Saipoviov) and angels
(&yyeAor) in the New Testament as simply ghosts or spirits of deceased humans still involved in the
world. Perhaps they interpreted Jesus' exorcisms as an assault upon the world of the dead and even of
death itself.** However, this would probably have been a misunderstanding of the texts as it does not
seem to be warranted by the actual evidence in the New Testament. Nor would it adequately explain

: - Bolt attempts to see Jesus' miracles in Mark 1:20-21; 5:1-20; 7:24-30 and 9:14-29 against the background
of the Hellenistic usage and understanding of 8afuwv. Bolt's (1996:98-99) attempt to identify the demons
possessing the Gerasene man as the ghosts or spirits of recently deceased humans lacks any real support
or evidence from the actual text.

i Aaipwv appears only in Matthew 8:31 and also in some manuscripts of Mark 5:12, Luke 8:29 and
Revelation 16:14; 18:12.

e See Bolt (1996:101).
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the intent of the authors of the Gospels and the New Testament literature. The New Testament is
consistent in its presentation that Jesus, the Son of God/Messiah, was during his earthly ministry locked
in mortal conflict with Satan and his evil angels, spirits and demons. Moreover, the New Testament
presents Jesus finally gaining the ultimate victory over Satan, the powers of evil and even death itself by
his death and resurrection. Nowhere is Jesus presented as being in conflict with ghosts and the New
Testament is consistent in its portrayal of these spiritual adversaries of Jesus as being unclean/evil
demons or spirits.

The main value of Bolt's work, therefore, is in its examination of the extant Hellenistic evidence of the
use of the term daipwy/daimon especially in the Magical sources and the literature of the day. Bolt does
indeed cast light upon the worldview of the Graeco-Roman audience and their understanding of daimon.
Bolt is correct in noting how the widespread evidence, as found in the defixiones and magical papyri,
indicates how these daimons or ghosts were indeed greatly feared by people in society. These
desperate people therefore felt it necessary to make every effort to find relief from these evil daimons
and their evil intentions. Nevertheless, while his theory that this is a key in understanding evil spirits in
Mark requires greater substantive evidence, Bolt's work sheds considerable light on the understanding
and common fears of many people in the Hellenistic world concerning daimons. Bolt provides enough
evidence to show conclusively that many in the Graeco-Roman world during the time that Peter writes
were obsessed with these spiritual beings and their ongoing earthly activities.

6.3 Magic in the New Testament

Any brief excursus of the probable import of magic in the life of first century people in the Roman Empire
would not be complete without looking at the portrayal of magic in the New Testament. In Acts, Luke
records four separate incidents involving the use of magic.

6.3.1 Simon the Magician, Acts 8:4-13

In Samaria Luke's report notes that Simon had managed to achieve many amazing things by the use of
magic in the city and the country of Samaria (mpounfipxev &v Tfj méAer payedwv kal EE1oTdvwv T EBvog
Tiic Tapapeiac 8:9).>" His fame and success led Simon to be known by the people as ‘The Great Power’
whose power was attributed to come from God (00716g &oTiv ) 8Gvapig T00 800 1) kaAoLpévn peydAn
Acts 8:10).*2 However, Simon’s miraculous signs were to be overshadowed by the works of Philip who
could make evil spirits (mvedpata dxdbapTa) come from people and heal folk of their diseases (Acts 8:7).
This led to great joy in that city of Samaria and some degree of professional rivalry on the part of Simon.

It is interesting and worth noting, that Simon exercised his ministry successfully among the Samaritans
during the 1 Century AD.*®

6.3.2 Bar-Jesus/Elymas, The Jewish Magician, Acts 13:4-12

As will be noted later, the influence of popular folk religion regarding spirits and demons eventually
infiltrated the worldview of even Jewish people. While the more theologically conservative among the
Jewish people may have viewed the practice of these magical acts as contrary to believing in a
sovereign and omnipotent God, at the popular level many of the Jews of the Diaspora saw nothing
intrinsically wrong in combining to their faith a trust in and use of magic. Arnold (1992:74) is probably
correct in this analysis of the influence of magic upon 1% century Judaism and is supported by Aune
(1986:216-17) who notes that by the " century some proponents of Rabbinic Judaism were able to
harmonise the clear biblical prohibitions against magic with the magic practices by redefining both.

Paul encounters a particular magician called Bar-Jesus on the island of Cyprus at the beginning of his
first missionary journey (Acts 13). Bar-Jesus, also known as Elymas, is described by Luke as &vépa
TIVa pdyov Yevdompodritny “loudaiov ¢ Svopa Bapinoob (a certain magician, a Jewish false prophet,

" Luke does not call Simon a magician (udyog), but does refer to him practicing magic (payebw) and

performing magical acts (payeia).

Witherington Il (1998:284) notes that this designation seems close to the inscriptional evidence about a
god who is less than the supreme god but nonetheless very powerful (cf PGM 4.1225-29) and called the
"Great Power".

See Witherington I1I (1998:283f) for a brief summary of the opinions of Justin Martyr and Irenaeus
concerning Simon and his popularity in Samaria.
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named Bar-Jesus, Acts 13:6, RSV). Here is evidence of one working as a magician and also claiming
some kind of inside track with God. This description of the alleged powers of Elymas seems to satisfy
the fourth classification of magic as offered by Aune (1986:218). While the term pdyog could simply
denote a priest, the fact that it appears alongside 'false prophet' shows that the title is being used
pejoratively. A pdyog was a diviner who through various rituals claimed to be able to evoke the dead,
including the shades or spirits of one's ancestors; and coupled with the word 'prophet' Luke suggests
that Bar-Jesus claimed to be able to tell the future, perhaps through necromancy, perhaps through
astrology or magical spells and rituals involving both (Witherington 111 1998:396).

Furthermore, Bar-Jesus seems to have been successful in becoming a part of the retinue of Sergius
Paulus the Roman Governor of the island. Luke records the inevitable confrontation between Bar-Jesus
and the followers of Jesus. Luke portrays the events as being more than just examples of professional
jealousy or the clash of personalities, but the clash between two opposing and irreconcilable worldviews.
It may be deduced that Luke viewed magic and magicians as an ongoing threat to Christianity. For Luke
only Christianity could truly be described as a legitimate religion and a true and lasting help to people.

This passage again shows the widespread nature of magic and that proponents of these black arts could
often be found in the company of the powerful movers and shakers of society. The subsequent miracle
by Paul in blinding the haranguing Bar-Jesus is probably deliberately included by Luke to demonstrate
the overall supreme power of Jesus over the magician, the evil spirits and the Devil himself. The
account also shows Paul’'s estimation of Bar-Jesus and the source of his gifts -

@ mAfjpng mavTdg 8éAou xal mdong Padrovpyiag, viz StaBbrov, ExBpi mdong
Sixatoalvng, o mavoy SiaoTpédwy Tag 6800g [Tod] xupiov Tdg evBeiag;

"You son of the devil, you enemy of all righteousness, full of all deceit and villainy, will you
not stop making crooked the straight paths of the Lord?" (Acts 13:10, RSV.)

Paul deliberately reveals to all that Elymas' parentage is not as worthy as he claimed for himself.

6.3.3 Slave girl with a Spirit of Divination — Acts 16:16ff

In Philippi Paul encounters a slave girl with a spirit of divination who it seems was able to predict the
future.** This girl is described as having a python-spirit (mvedpa mi8wva) which was associated with the
Dragon that was supposed to guard the oracle at Delphi in Greece and was slain by Apollo. The mvebua
miBwva later came to designate a spirit of divination and then later was associated with ventriloquism
whose practitioners were believed to have a spirit in one’s stomach.

After several days of being followed around by the girl proclaiming exactly who they were and why they
had come to Philippi, Paul, clearly believing that a demon controlled this slave girl, addressed the spirit
directly (T mvedpaTt €lmev, 16:18) and commanded it to leave her and at once she was delivered. The
terminology employed by Paul in confronting the spirit expresses the reality of the clash is actually
between Jesus and the powers of evil (mapayyéAdw oot &v dvépatt *Incod Xpi1oTod EEeAOeiv &’
a0Thc" kai EERABev adTij TH dpa ; "l charge you in the name of Jesus Christ to come out of her." And it
came out that very hour, 16:18, RSV). This is not simply a clash between Paul and the evil spirit, but
rather is actually a confrontation between the Lord and evil.

This expulsion of the spirit of divination from the girl caused a great deal of anger on the part of her
owners who had seen the lucrative source of their livelihood come to an abrupt end. The owners of this
slave girl were probably people of considerable social status with considerable financial wherewithal who
could risk taking Paul and Silas to court for compensation for loss of earnings (Witherington 111
1998:496).

It is interesting that in this more Hellenistic scenario the encounter is with a Gentile slave girl who is
possessed by some evil spirit and is being exploited by her owners. The displeasure of the crowd and

o MavTtebopat is translated as ‘fortune-telling’ NKJV, NRSV, NASB and NIV and as ‘soothsaying’ — RSV and

ASV.
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the magistrates (ol otparnyoi, 16:22) towards Paul and Silas on having lost this means of
communication with the spirit world, suggests that the girl's clients came from a cross section of society.

6.3.4 The Burning of the Magical Books — Acts 19:13-20

Acts 19 is very important in revealing the popular belief in the role of magic in 1% Century AD Asia Minor
and grants particular insight into popular Jewish and non-Jewish magical practice. In the immediate
context Luke recalls the arrival of a group of travelling Jewish exorcists in Ephesus (Asia) who attempt to
perform the exorcism of a group of individuals each one troubled by evil spirits (&mi Tovg Exovtag TG
mvedpaTa T& movnpd). These Jewish exorcists shall be examined in more detail later. However, this
passage reveals several things about magic in Ephesus.

6.3.4.1 The passage reinforces the impression that Ephesus was a centre of magical practices during
the first century (Arnold 1992:33).%° From the scale of events in Acts 19 and the religious history of the
city, with the city being home to a temple to Artemis, it is clear that Ephesus was indeed a centre of
magic and divination. Furthermore, it is likely that not only would the city be engrossed in the cult of
Artemis but also that the influence of these practices would easily radiate out from the city throughout
the region of Asia and then beyond into Asia Minor. Ephesus it seems was a cosmopolitan city
attracting both Greeks and Jews and that any proponents could easily have taken their magical
practices beyond the city boundaries. Furthermore, if there were itinerant Jewish exorcists selling their
abilities, it is even more than likely that Hellenistic non-Jewish travelling magicians would have also been
travelling throughout the region making a living.

6.3.4.2 Acts 19:18-19 indicates that those people converted by Paul were either users of, or
practitioners of, magic and divination-

IMoAXol Te Tdv memoTevkdTwY fpxovto éEoporoyolpevol kai dvayyéAAovTeg Tag
nmpdEeig adTdv ixavol 8¢ Tdv TG mepiepya mpakdvTwy KTA,

Many also of those who were now believers came, confessing and divulging their
practices. And a number of those who practiced magic arts brought their books
together, etc, Acts 19:18-19, RSV.

The cost of the books burnt, 50,000 pieces of silver (dGpyupiouv pupiddag mévTe), shows how much
money this line of business could generate.*

6.3.4.3 The passage in Acts 19 also shows that this new religion called Christianity stood apart from
the syncretistic and competing truth claims of the day. Any Christianity worth its salt will be a challenge
to the pocketbook, the flag and the shrine (Larkin 1995:283). Those who became Christians were
expected to make a decisive break from their past and their former religious and spiritual practices. The
burning of the books was a public display to all in the city (cuvevéykavTeg Tdg BipAoug xaréxaiov
¢vmov mdvtwy, 19:18) that these people had turned their back on these magic practices and this
particular lifestyle. This attitude to competing religions would eventually lead to opposition. Any group
that maintained an exclusive gospel, an unwillingness to compromise with those they regarded as evil
and idolatrous and a refusal to even countenance the validity of another person's religion or their
religious practices would eventually be the focus of opposition and persecution at the hand of these non-
Christian neighbours.

6.3.4.4 This passage also shows that a group of Diaspora Jews (foav 8¢ Tivog Zkevd loudaiou
dpyiepéwg EmTd viol ToOTO MOlo0VTEG; seven sons of a Jewish high priest named Sceva were doing

i Because Ephesus was the home of all sorts of magic the phrase, 'Ephesian writings' (¢¢eoia ypdppara)

came to be used for documents containing spells and magical formulas. See Witherington Il (1998:582-3).
Marshall (1980:312) argues that this figure of the worth of the books may not be too much of an
exaggeration. Witherington |1l (1998:582) notes that 50,000 silver coins (probably drachmas) would be the
equivalent of 50,000 day's pay for a labourer The value of the books burned shows the kinds of money that
could be accrued by practitioners of the magic arts in the city. Furthermore, it may also give an insight into
their personal wealth and social standing within the community at Ephesus.
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this, 19:14, RSV)* were involved in the practice of magic and divination in some kind of itinerant ministry
to those who had evil spirits (& Tveduata T& movnpd, 19:13).

Having been confronted by the extraordinary miracles of God by the hand of Paul by which evil spirits
had been cast out (t¢ Te mvedpara T& movnpd éxmopeteabat, 19:11-12), these itinerant exorcists had
adopted the name of Jesus and had simply added it to their book of spells and repertoire. Marshall
(1980:311) is right in pointing out that even pagans used the various Jewish names of God. These
Jewish exorcists (cf Luke 11:19) now proceeded to use the name of Jesus in an endeavour to rival
Paul's powers opxiCw Opdg Tov ’Ingodv dv IMablog knploaet. ("l adjure you by the Jesus whom Paul
preaches." 19:13, RSV). It is worth noting that a maguca[ formula preserved in the Paris magical papyrus
reads, ‘I adjure thee by the God of the Hebrews, Jesus.”

The existence of these itinerant Jewish exorcists in Ephesus shows clearly that magic and exorcism
were not simply the preserve of the non-Jewish inhabitants of Asia Minor. The attraction of magic
extended throughout the general populace to draw followers from a syncretistic Hellenistic background
and also those brought up in monotheistic Judaism. Magic's universal appeal may very well have been
due to a general belief that it met some perceived need among the people.

6.3.5 Other New Testament Passages

In Revelation (9:21; 21:8; 22:15) and Paul's letter to the Galatians (5:20) there are references to those
who practice witchcraft. The term ¢dppaxog occurs in Revelation (21:8: 22:15) both times in the plural
and both times in the context of a vice list. On both occasions the sorcerers belong to a group that is to
be excluded. There are naturally echoes here with the lists of those to be excluded from Israel in
Deuteronomy 18:9-14 (see also 11QTemple 61:16-19). In Revelation 22:15 sorcery is one of the
practices that will lead to one being excluded from the Holy City.** Similarly in Galatians 5:20 the noun
dappaxeia (sorcery) is found in the list of the 'Works of the Flesh' practitioners of which are warned that
they shall not inherit the Kingdom of God (xaBuwg mpogimov 871 ol T& ToradTa mpdocovTeg PaciAeiav
8e00 00 xAnpovourioouat, 5:21).

As both Revelation and Galatians were written to communities in Asia Minor, we see that the Christian
believers continued to be faced with the problem of magicians and the magic arts and that this difficulty
persisted for quite some time. If we see Galatians as being penned circa 48AD (Carson et al 1992:294)
and Revelation in the final years of the reign of Domitian circa 94-96AD (Carson et al 1992:473-76), then
it is conceivable that Peter, writing to other parts of Asia Minor, addressed people facing (inter alia) the
same dilemma over magic and sorcery.

6.4 Jewish Magic

The references in Acts to the Bar-Jesus the Jewish magician (Acts 13) and to the Seven sons of Sceva
the High priest (Acts 19) show clearly that at a popular level magic played a part in the life of some
Jews. The clientele of these Jewish magicians and exorcists may well have crossed religious and ethnic
boundaries. Non-Jews could well have used these Jewish magicians in order to cover all their religious
and spiritual bases in order to find relief from their particular ailment or predicament. However, it is
extremely likely that these Jewish magicians found work from people from their own religious and ethnic
background.

The use of magic and divination were forbidden in the Old Testament (Leviticus 19:26; Deuteronomy
18:9-12). Furthermore, the Old Testament record states clearly that those who disobeyed God’s Law
and practiced or consulted with evil powers were to be dealt with severely. These practices were
regarded as evil and detestable in the eyes of the Lord.

£ The reference to the High Priest (Gpxiepéwg) need not refer to the actual official bearer of the position but
an assumed title (see Marshall (1980:311)).

% See Marshall (1980:311).

# Aune (1998:1132) notes how one particular religious association in Philadelphia from the 1* Century BC
had a written list of exclusion which included those who practised malevolent magic or used malevolent
charms.
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Deuteronomy 18:9-12 (BHS)

"When you come into the land which the LORD your God gives you, you shall not learn to
follow the abominable practices of those nations. '° There shall not be found among you
any one who burns his son or his daughter as an offering, any one who practices
divination, a soothsayer, or an augur, or a sorcerer, " or a charmer, or a medium, or a
wizard, or a necromancer. > For whoever does these things is an abomination to the
LORD: and because of these abominable practices the LORD your God is driving them
out before you." (RSV)

Contrary to the Old Testament and official Jewish regulations against the use of magic and involvement
with the spirits of the dead, both good and evil, many Jewish people, especially those of the Diaspora,
felt free to adopt these practices from their non-Jewish neighbours. Not only did they adopt these
practices from their neighbours but they also went further and developed a particularly Jewish form of
magic and divination. The New Testament evidence confirms this Jewish interest in magic and
divination by identifying, Simon, Bar Jesus/ Elymas and the Seven sons of Sceva.

Arnold (1992:72) notes the work of the Jewish scholar Goodenough (1953) who has reproduced
photographs of various magical charms and amulets which contain some kind of Jewish symbol (for
example a menorah or a depiction of Solomon*®) or have Hebrew/Aramaic written on them. These
magical charms may have been used for a variety of purposes but they do seem to be utilised commonly
for protection from evil spirits. Similarly, the influence of Judaism on magic of surrounding cultures and
religious groups can also be seen in the use of Jewish religious names and features that could be
invoked by magicians. These magical papyri with spells containing Jewish names and Hellenised
names of God to be invoked show how magic was influenced by religions and faiths.

It seems, therefore, that many Jews in the Diaspora were open and receptive to the practices of magic in
their desire for protection from evil spirits, and that names of Jews and religious features of Judaism
were readily added to the Gentile pantheon of gods, spirits who could be invoked for help.

Arnold (1992:74) is convinced that there is a strong belief among the Jewish people in the powers of
darkness throughout their history. This belief intensified before the time of Christ probably due to the
perceived continuous silence of God and his prophets, due to the ever deteriorating political status of the
Jews in Palestine, and due to an increase in the influence of Hellenism and other religions and
philosophies. This would in turn, at a popular level, lead to ignoring those parts of the Old Testament
which clearly forbade any participation in magic, spirits and divination.

7. Astrology

In discussing the religious milieu of 1% centur}/ AD Asia Minor the influence of astrology on the psyche of
people at a popular level cannot be ignored.*’ The common belief existed that the planets and stars
truly represented, or were in reality, spirits, gods and supernatural beings. As these astral bodies were
believed to be the continuing ethereal presence of the heroes and gods they were consulted,
worshipped and invoked to help the worshipper in his or her daily earthly existence. Over time astrology
became closely connected with the various mystery cults, magic and religions so that the zodiac and its
various constituent signs were incorporated into the statues and monuments of non-Jewish worship.

i The Old Testament account shows Solomon receiving wisdom from God. Later Judaism understood this

gift to include the ability to deal with the spiritual realm (Arnold 1992:72-74).
7 See Arnold’s (1992:48-54) brief introduction of Astrology in First Century AD life.
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This interest in Astrology was not confined to those from a Hellenistic background. Astrology also
played a part in the lives of common Jews in the first century (see Arnold 1992:73-74). This interest is
confirmed by evidence gathered from Qumran. Although one scroll containing a zodiac is believed to
exist (4Q Zodiac) it has yet to be published (Wise 1992:144). Two fragments have been found, one in
Aramaic and the other in Hebrew probably dating from the end of the first century BC, which contain
astrological physiognomies and seem to resemble 'horoscopes'.*> Vermes (1990:305) is unsure
whether these 'horoscope-like' fragments are actual attempts to forecast the future or simply being used
as a literary device. Nevertheless, Vermes (1990:305) correctly notes, 'That such texts are found among
the Scrolls should not, however, surprise anyone. For if many Jews frowned on astrology, others, such
as the Hellenistic Jewish writer Eupolemus, credited its invention to Abraham!'

The evidence from Qumran and the Testament of Solomon indicates just how far astrological
terminology and ideas had been assimilated into popular Jewish thinking and had become well
entrenched by the time of Jesus. This development arose in spite of the clear connection Astrology had
with idolatry in the eyes of the writers of the Hebrew Bible.*®

8. Demons in Hellenistic Judaism

8.1 The Septuagint

In the Septuagint there appears a close connection between daimons and the dead (Bolt 1996:94-96).
Bolt (1996:94) looks at the Septuagint and notes that the Saip- word group associates idolatry with the
worship of demons and is closely linked with the dead and magic.

In the Septuagint the translation of Isaiah 65:3 and 11 seem to interpret the Hebrew as referring to the
practice of necromancy in an attempt to bring about change and influence events in the physical world.
Those who are invoked by incense and sacrifice are called daimons.

:03%07%Y DMEpmY N33 DM TR 7YY niN 00woRT oYy
Isaiah 65:3 (BHS)

a people who continually provoke me to my very face, offering sacrifices in gardens and
burning incense on altars of brick; (NIV)

& Aadg o0Tog 6 mapoElvwy pe EvavTtiov &uod Sid mavtée adTol Buaidlovaty &v ToiC
krmolg xai Bupidoly éml Tolig mAlvOoig Toig Saupoviolg & ovx EoTiv (LXX)

This people who continually provoke me in my presence by sacrificing in gardens and
burning incense on bricks to the demons who do not exist. (My translation)

09W 732 00907 WP WTNY DY 1T MY onk
Isaiah 65:11 (BHS)  :7omn *1n° D'Ronnm
But you who forsake the LORD, who forget my holy mountain, who set a table for
Fortune and fill cups of mixed wine for Destiny; (NIV)

Opeilg 8¢ ol éykataMimévTeg pe kai émAavBavéuevor 16 8pog Td &yiév pou kai
gTopdbovteg T® daipovi Tpdmebav kal mAnpodvTeg TH TUXN képaopa (LXX)

But you, who forsake me and forget my holy mountain, who prepare a table to the demon
and fill the mixture to be poured out to Fortune. (My translation)

The authors of the Septuagint seem to interpret these passages from Isaiah in a way that reflects more
closely their own time with its belief in and common practice of invoking and calling upon demons to
come to one's assistance. These passages exhibit the belief that the demons were being invoked by a

- 4Q186 and 4QMessAr. For this possible dating and the English translations of these alleged horoscopes
from Qumran, see Vermes (1990:305-307).
o See Isaiah 47:13-14 and Jeremiah 10:1-3 for examples of the Old Testament's denunciation of astrology

and the practitioners of these arts.
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series of rituals in order to influence events. The Septuagint certainly seems to read more into the
Hebrew than is actually present, but while this interpretation may be open to debate it does reveal or
reflect the prevailing interest in the spiritual realm and in the existence and actions of demons.

8.2 Tobit

In the book of Tobit* all the occurences of daimon refer to Asmodeus ( Aouodaiog) (3:8,17; 6:7,13-17;
8:3) a demon whose sole function it seems is to kill. This is seen in Tobit 3:8 which reads *Aopodadg 16
movnpdv Saipdviov dméxtervev adTodg.*® It is interesting that Asmodeus can only be removed after a
proper exorcism is performed which involves the use of magic and various acts. In the narrative
Raphael, God's messenger, reveals how by burning the heart and liver of a fish in the presence of one
afflicted one could remove the evil demon.

kol elmev adT® f xapdia xal 16 fmap &dv Tiva dxAf Saupdviov A mvedua movnpdv
TabTa 81 xamvioal évdmov &vBpuwmou 1 yuvaikdg kal ovkéTt ob ur dxAn6d.
(Tobit 6:8)

The removal of this particular evil spirit or demon could only be brought about by an exorcism achieved
by magical means. It is interesting that the same magical practice was suitable to exorcise either an evil
spirit or a demon. It could be, therefore, that these spiritual beings are treated together as there exists
some kind of semantic overlap between the terms daipéviov and nvedua movnpdyv.

8.3 Philo

Philo adopts the Greek terminology and view of demon/daimon. Foerster (1962:9) is correct when he
comments: ‘Philo stands in the Hellenistic tradition, sharing its terminology as opposed to the biblical
and equating angels and demons’.*® Furthermore, Bolt (1996:95), following the hypothesis of Foerster,
sees Philo equating ‘the angelic beings of Jewish literature with daimons (as intermediate beings) of the
Greek literature, the very fact that daimons are also placed upon his continuum of souls indicates that
they are related (Somn. 1.135-141; Gig. 6-12) if not explicitly equated (Gig. 16) to souls’.

Furthermore, Philo (Legat 65, c39-40 AD) connects daimons and the dead. In the passage Philo writes
that Gaius had killed his father in law after dismissing the demons of his late wife who had been
murdered. Obviously, this connection between the demons and the spirits of those recently departed
was one that the Graeco-Roman audience of Philo would have understood without need of explanation.

8.4 Josephus

Foerster (1962:10) argues that in his use of daimon Josephus also moves in the world of Hellenistic
usage and conception. Josephus uses daimon to refer to the spirits of the dead both of the blessed
(Jewish War 6,47) and of the ghosts of the dead who seek vengeance (Yuxrv dpeidopénv &deAdpod xal
unTPOG....8aipoaryv. Antiquities 13,317).

Josephus also uses daimon to refer to the ‘spirits of wicked men’. Jewish War 7,185 reads,
T& yap xaAolpeva daipdvia, Tadta 8¢ movnpwy EoTiv dvBpdinwy mvedpata Toig {daiv
elgdudpeva kal xTeivovra Todg BonBeiag pr TuyxdvovTag, abtn Taxéwg EEedaldvel, kév

nmpooevexdf pdvov Toig voooldot.

As for the so-called demons, these spirits of evil men which enter into the living and kill
them unless aid is attained, are quickly expelled if only it is applied to those who are ill.

While Tobit may have originated as early as the 4" Century BC, Bruce (1991:157) dates the book from
circa 200BC.

The Revised Standard Version translates Tobit 3:8 as, 'and the evil demon Asmodeus had slain each of
them'.

Foerster (1962:9) recognises that Philo belonged to a small intellectual elite and that he does not seem to
refer to popular belief concerning daimon.
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Here the demons are clearly defined as the ghosts or spirits of wicked men who have died but who still
come and inflict harm on those still alive. What is also interesting in this passage is that the evil spirits
can be expelled by the use of the root of the rue plant.*’

In Antiquities. 8.45-49 Josephus shows that the destructive work of demons among human beings was
combated by the ongoing actions of Solomon and the actions of Eleazer the exorcist.

TNapéoxe 8" abT® pabelv 6 Bedg kal THv katd TGV Saupdvwv Téxvny eic doéAeiav kal
Bepameiav Tolg dvBpumolg “empdds Te ouvTatduevog alg mapnyopeiTan TG voorpaTa kai
TpdéMoug EEopkuigewv katéAmev, olg ol EvSolpevol Td Saipdvia ¢ punkét’ EmaveABely
Exdidgouat.

‘And God granted him [Solomon] knowledge of the art used against demons for the benefit
and healing of men. He also composed incantations by which illnesses are relieved, and left
behind forms of exorcisms with which those possessed by demons drive them out, never to
return.’

Josephus thus echoes the calling upon the name of the heroes of the Jewish faith by those Jewish
magicians as was indicated earlier (see section 6.4).

Foerster (1962:10) concludes that Josephus is ‘strikingly consistent in calling evil spirits Scipévia, even
though he uses daipwv in the Hellenistic sense’. As Bolt (1999:95) notes for Josephus these daemonic
powers could work on the side of justice (Jewish War 1.82, 84; Antiquities 13.314, 317, 415-16)); as
vengeful ghosts seeking to inflict harm on people (Jewish War 1.599, 607) or the spirits of the blessed
dead (Jewish War 6.47). The connection between those demons and their connection with those who
are dead is impossible to deny. Furthermore, Josephus provides more evidence to establish a link
between magic and the manipulation of the spirit realm.

8.5 Qumran

It is interesting in 1QapGen col. 20, which corresponds to Genesis 12-15, that the Patriarch Abraham
prays and lays hands on Pharaoh in order to remove an evil spirit sent from God to scourge the ruler of
Egypt and his house.

‘And now pray for me and my house that this evil spirit may be expelled from it. So |
prayed [for him]...and | laid my hands on his [head]; and the scourge departed from him
and the evil [spirit] was expelled [from him], and he lived' (Vermes 1990:255).

This narrative is striking as it is the earliest known Jewish account of a healing being carried about with
the laying on of hands. There are no extant examples in Jewish and Rabbinic sources, or even in the
New Testament, of such a phenomenon.

In the Prayer of Nabonidus (4QPrNab) the account notes the involvement of the exorcist attempting to
remove the evil ulcer afflicting Nabunai, King of Babylon.

' was afflicted [with an evil ulcer] for seven years . . . and an exorcist pardoned my sins.
He was a Jew from among the [children of the exile of Judah, and he said], 'Recount this
in writing to [glorify and exalt] the name of the [Most High God' . . .]' (Vermes 1990:274).

-This account contains similar threads including the appearance of a Jewish exorcist and the use of the
name of the God of the Jews in order to expel a demon afflicting a non-Jew. While the dating of the
Prayer of Nabonidus is disputed from the 2™ and 1% Century BC, the light it casts is clear.

8.6 Summary
What can be detected in Judaism at this time, and which probably stems from a popular level, is a
growth in interest and involvement with spirits and demons. This interest mirrored in some way the

% The very action of picking rue was believed to cause harm and danger and so spells existed to be recited

by those undertaking such a task to ensure safety. See Bolt (1996:95).
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surrounding Hellenistic culture in which these Diaspora Jews were immersed. Perhaps desperate to find
something relevant and contemporary in their religious lives they adopted this spiritual awareness and
interest so as to make God seem less distant and silent. This study will now turn to look at the role and
place of angels, demons and spirits as observed in the Jewish Intertestamental literature.

9 Angels, Spirits and Demons in Intertestamental Judaism

In the Pseudepigraphical Jewish writings (Enoch, Wisdom, Jubilees and the Testament of the Twelve
Patriarchs) the interest in angels, demons and spirits is heightened and they are portrayed as playing an
important role in explaining the existence and the problem of evil. In this literature these forces of evil
are believed to be the instigators and reason for evil and harm in the world. While God is still
acknowledged to be sovereign and punishes sinful men and women by use of his own angels, the evil
and harm inflicted upon people are generally ascribed to the actions of angels, demons and evil spirits
under the auspices of Satan who are rebelling against the will of God.

An increasing interest in angels, demons and spirits and the spiritual realm is an evident feature in
Judaism during the two centuries leading up to the birth of Jesus Christ and indeed for some time after
his death (Arnold 1992:64). It has been argued that the beginning of this serious interest and
development of demonology and angelology in Jewish literature can even be observed in the later books
of the Hebrew Bible, for example Daniel and Zechariah.*®

This rise of interest in matters pertaining to the supernatural realm can partly be explained as a result of
the meeting and interaction between Jews and peoples from other countries and cultures especially
during the Persian and Hellenistic eras.*’ During the Intertestamental period the interest in things
spiritual and angelic among the Jewish people seems to accelerate. Judaism during this time was
marked by a number of internal battles over such matters concerning the proper personnel of the
priesthood especially during the times of Persian, Greek, Egyptian, Seleucid and Roman rule. This in
turn gave rise to powerful movements within Judaism that produced their own literature outside the
control of the scribes. These historical factors and external religious influences coincided with a growing
general preoccupation with matters concerning angels, spirits and demons and this eventually found
creative expression in all aspects of Jewish literature of the time (Apocrypha *° Qumran and the
Pseudepigrapha) especially those writings composed in an apocalyptic genre. A brief examination of
the books of 1 and 2 Enoch, Jubilees, Apocalypse of Baruch, Testament of Abraham, Testament of
Naphtali and the Testament of Reuben, would testify to the considerable interest of their various authors
in the supernatural realm. This interest in angels, spirits and demons was not however limited to the
authors only. Their writings proved popular among the people and the ideas and thought forms they
contained found ready acceptance and were to prove highly influential and enduring.

This creative process and general interest in the spirit world may well have been generated by a number
of theological considerations. The conspicuous absence of God's Word to his people Israel through the
prophets, led many to the conclusion that God was no longer interested in them and as a consequence
this gave rise to an even greater emphasis on the doctrine of the transcendence of God. Furthermore,
as has been noted, this period was punctuated with a series of traumatic political upheavals experienced
by the people of Israel. This may well have played some part in the rise in speculation about the
necessity of supernatural intermediaries between a transcendent God and his errant people currently
experiencing the judgement of God. The Jewish people, especially those in Palestine were also in need
of a theological explanation as to the evil they were suffering at the hands of evil spirits through evil men
and empires. The provision of angelic and supernatural intermediaries was thus deemed a suitable
means in order to gain some limited access to Yahweh and provide a suitable theodicy to explain the
litany of evil events that they had endured.

For these Intertestamental Jewish authors and their audiences, angels were an essential part of their
religious life as they acted as intermediaries between men and women and an ever increasingly
transcendent God. Moreover, these angels were entrusted with the day to day affairs of ruling the earth
as God's vice-regents ruling the world.

:5 For this development see De Villiers (1998:434-5).
: See De Villiers (1998:435).
s Tobit in particular exhibits considerable interest in supernatural beings.
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This development of thinking and speculation on matters pertaining to the spiritual realm and
supernatural beings can be observed most clearly in the writings commonly known as the Old
Testament Pseudepigrapha.®’

9.1 Angels

With regard to angels the Pseudepigraphical writings reflect a considerable amount of conjecture as to
the actual number of angels (see 1 Enoch 6:7-8 and 8), their names (1 Enoch 6% and 69), their
function® and the location and different types of angelic beings on the angelic hierarchy®.

What can be readily observed is that the authors of these Jewish Pseudepigraphical writings go beyond
anything found in the Old Testament record when it comes to identifying, naming and elaborating on the
nature and function of these supernatural beings. Everywhere in the Old Testament the existence of
angels is assumed and although angels appear with some regularity, especially during the Patriarchal
Period and in the Apocalyptic passages of Zechariah and Daniel, the amount of detail is particularly
sparse thus leaving a great deal of mystery surrounding angels. The reader of the Old Testament is left
aware that angels exist, but is provided with virtually little concrete information. This provided an
opportunity for later Jewish authors to engage in angelic speculation.®

9.2 The Angelic Fall

Of particular interest are the expanded accounts in the Jewish Intertestamental literature of the rebellion
against God and the fall of the evil angels. No other account in the Pseudepigraphical writings is
expounded so regularly and in such considerable detail than the fall of the angels whereas it receives
scant discussion and explanation in the Old Testament.

This cataclysmic event helped those authors of the Pseudepigraphical literature to explain the existence
and rise of evil in God's created order. Seen against this rebellion and ultimate invasion of Satan into
the realm of God, a theodicy could be constructed by the writers to help explain the present invasion and
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= All quotations from the Old Testament Pseudepigrapha are taken from Sparks (1994).

1 Enoch 6.7-8 names the major leaders of the fallen Angels - 'And these are the names of their leaders:
Semyaza, who was their leader, Urakiba, Ramiel, Kokabiel, Tamiel, Ramiel, Daniel, Ezeqiel, Baragiel,
Asael, Armaros, Batriel Ananel, Zagiel, Samsiel, Sartael, Turiel, Yomiel, Arzaiel. These are the leaders,
and all of the others with them." This listing of the names of the angels is particularly revealing as it shows
the considerable interest and speculation in angels and also in demons and evil spirits. See also 1 Enoch
9 for the mention of good angels whose number includes Michael, Raphael and Gabriel. In the Apocrypha
Raphael, Uriel and Jeremiel are all named (Tobit 12:15).

See 2 Enoch 8 and the Anonymous Apocalypse 1-2 for good angels acting as recorders of the deeds of
men and women. See 1 Enoch 90 and The Testament of Abraham 12-13 for evidence of the good angels
recording the events of the Last Judgement. See the Anonymous Apocalypse 1-2 of the role of the Good
Angels in acting as Prosecuting counsel at the Last Judgement.

For a thorough list of the angelic hierarchy see 1 Enoch 61. Compare also 2 Enoch 8 with its mention of
the various angelic beings and their precise location in the cosmology.

What can be discerned in the Old Testament is that angels were created (Psalm 148:2,5) and were
present at the creation (Job 38:7). Furthermore, angels, bearing the outward appearance of humans
(Ezekiel 9:2; Genesis 18:2,16), are God's messengers and instruments of the divine will especially in
executing divine judgement upon cities (Genesis 19:13), people (2 Samuel 24:16) and armies (2 Kings
19:35). The Old Testament records angels appearing in dreams (Genesis 28:12; 31:11) or through
animals (Numbers 22:22ff) in order to instruct the people of God's will (see also Job 33:23) and what man
should do. The idea of angels caring for humans also appears in Psalm 91:1f. The Old Testament also
refers to the Angelic Host (W1 R3¥ Jeremiah 33:22; 2 Kings 21:3; Zephaniah 1:5) which is applied to
the company of angels due to their countless numbers (Daniel 7:10) and their glory. They are also
represented as standing either side of the Lord (1 Kings 22:19). Hence the God who is over all including
angels is frequently called 'the Lord/God of Hosts' (NIN3% 7 *19R) throughout the Old Testament. As
well as serving on the army of the Lord (Joshua 5:14f) this heavenly host is to continually praise the name
of the Lord (Psalm 103:21; 148:1f). Perhaps the most famous angel in the Old Testament record is 'the
Angel of the Lord' (711* qr_a'?r_z). This Angel of the Lord is the most important and characteristic (usually,
but not always, ephemerally human) form of revelation in the Patriarchal period. While there is much
debate about the identity of the Angel of the Lord, as to whether he is distinct from or to be identified as
Yahweh, the revelatory nature of his ministry is clearly evident. See especially Genesis 32:24ff: Exodus 3;
Judges 6:11ff).
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occupation of Israel by human empires and the righteous suffering of the people of God. This
oppression of evil could be explained in part against the background of belief that Satan had gained
some kind of victory in the invasion of Israel by the hostile occupying powers.

The books of Enoch and many of the other Pseudepigraphical writings testify to the Intertestamental
preoccupation with the events and results of the Fall of the Angels. Using Genesis 6:1-4 as a jumping

off point, these narratives explain the existence of evil spirits/demons in the world as the progeny of the

unnatural sexual relations between the Sons of God (Angels) and the daughters of men.
Genesis 6:1-4 reads:-
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When men began to multiply on the face of the ground, and daughters were born to them,
2 the sons of God saw that the daughters of men were fair; and they took to wife such of
them as they chose. ® Then the LORD said, "My spirit shall not abide in man for ever, for
he is flesh, but his days shall be a hundred and twenty years." * The Nephilim were on
the earth in those days, and also afterward, when the sons of God came in to the
daughters of men, and they bore children to them. These were the mighty men that were
of old, the men of renown. (RSV)

In 1 Enoch the first book (Chapters 1-36) is called the 'Book of Watchers' and is an apocalyptic account

elaborating on this 'fall'. According to this account, which covers 1 Enoch 6-36, the beauty of the
daughters of men so enticed the Angels that two hundred of them, under the leadership of Semyaza,
agreed to forego the divinely appointed restrictions and have sexual relations with those described in

Genesis as the 'daughters of men' (@787 N913).%
And it came to pass, when the sons of men had increased, that in those days there were born
to them fair and beautiful daughters. And the angels, the sons of heaven, saw them and
desired them. And they said to one another, 'Come, let us choose for ourselves wives from
the children of men, and let us beget for ourselves children.! And Semyaza, who was their
leader, said to them, 'l fear that you may not wish this deed to be done, and that | alone will
pay for this great sin." And they all answered him and said, 'Let us all swear an oath, and
bind one another with curses not to alter this plan, but to carry it out effectively.' Then they all
swore together and all bound one another with curses to it. (1 Enoch 6:1-5)

And they all took wives for themselves, and everyone chose for himself one each. And they
began to go in to them and were promiscuous with them. And they taught them charms and
spells and showed to them the cutting of roots and trees. And they became pregnant and
bore large giants, and their height was three thousand cubits. These devoured all the toil of
men until men were unable to sustain them. And the giants turned against them in order to
devour men. And they began to sin against birds, and against animals, and against reptiles
and against fish, and they devoured one another's flesh and drank the blood from it. Then
the earth complained about the lawless ones. (1 Enoch 7)

*® See 1 Enoch 6.7.
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Whilst they remained on earth these fallen angels taught the people a number of evil arts and practices
including warcraft, magic, spells and incantations and astrology (1 Enoch 8). These evil angels appear
therefore to embark on a concerted teaching plan thus introducing evil practices thus far absent on
earth.

And Azazel taught men to make swords, and daggers, and shields and breastplates. And
he showed them the things after these, and the art of making them: bracelets, and
ornaments, and the art of making up the eyes and of beautifying the eyelids, and the most
precious and choice stones, and all kinds of coloured dyes. And the world was changed.
And there was great impiety and much fornication, and they went astray, and all their
ways became corrupt. Amezarak taught all those who cast spells and cut roots, Armaros
the release of spells, and Baraqiel astrologers, and Kokabel portents, and Tamiel taught
astrology, and Asradel taught the path of the moon. And at the destruction of men they
cried out, and their voices reached heaven. (1 Enoch 8)

9.3 The Evil Progeny

As well as leading the people astray and introducing magic and evil arts, the 'daughters of men' (QTRJ
n113) with whom these fallen supernatural angels had sexual relations bore giants Nephilim (D“'?Em)
which were three thousand cubits in height. In turn these giants caused great misery on the people who
were unable to satisfy the voracious appetites of these freakish giants. It is recorded that these giants
committed a number of atrocities and yet their deaths did not prove the end of evil in the world for
demons/evil spirits came forth from their bodies into the world to cause even more wickedness.

Many Jewish authors of the Pseudepigraphical literature came to interpret these sons of God
(@YT2R77°33) as 'angels’ or 'Watchers', and the Nephilim (I:I"'?B;Ei) as the demonic/evil spirit progeny of
this unnatural union. These demons/evil spirits were believed to continue to exist and operate even after
the demise of the giant Nephilim.

And now the giants who were born from body and flesh will be called evil spirits upon the
earth, and on the earth will be their dwelling. And evil spirits came out from their flesh
because from above they were created, from the holy Watchers was their origin and first
foundation. Evil spirits they will be on the earth, and spirits of the evil ones they will be
called. And the dwelling of the spirits of heaven is heaven, but the dwelling of the spirits
of earth, who were born on the earth, is on earth. And the spirits of the giants ..the
clouds.. which do wrong are corrupt, and attack and fight and break on the earth, and
cause sorrow, and they eat no food and do not thirst, and are not observed. And these
spirits will rise against the sons of men and against women because they came out from
them. In the days of slaughter and destruction. (1 Enoch 15:8-12)

This interpretation which saw the rise of evil in the world due to the progeny of these giants is a repeated
refrain throughout the Pseudepigraphical literature and especially in 1 and 2 Enoch. In this apocalyptic
Jewish literature, therefore, this rebellion of the Watchers is believed to be the cause of and ongoing
presence and activity of demons and evil spirits. See in particular 1 Enoch 16 and Jubilees 10.

The Jewish Intertestamental literature exhibits, therefore, a belief that the evil spirits, which originally
issued from the giants, would continue to corrupt humanity until the end of the age when God would put
an end to their hostility and judge them.

9.4 The Judgement of the Fallen Angels and their Progeny

However lest it be accused of solely focusing on the Fall and the evil activity of the Watchers, Nephilim
and the evil spirits, the Pseudepigraphical literature, and 1 and 2 Enoch in particular, is consistent in
presenting a message of hope to a suffering people. The literature clearly emphasises the certainty of
God in acting to imprison, judge and punish these evil supernatural beings and their evil spirit progeny.
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9.4.1 The Imprisonment

The Pseudepigraphical literature is, as expected, particularly graphic about the nature of the prison and
the imprisonment of the progeny of the Watchers. The authors' purpose seems to pictorially reassure
their audience of the certainty of God taking action against those who initiate evil in the world.”

And from there | went to another place, more terrible than this, and | saw a terrible thing:
there was a great fire there which burnt and blazed, and the place had a cleft reaching to
the abyss, full of great pillars of fire which were made to fall; neither its extent nor its size
could | see, nor could | see its source. Then | said, How terrible this place is, and how
painful to look at! Then Uriel, one of the holy angels who was with me, answered me. He
answered me and said to me, Enoch why do you have such fear and terror because of
this terrible place, and before this pain? And he said to me, This place is the prison of the
angels, and there they will be held forever. (1 Enoch 21.7-10)

Interestingly, while 2 Enoch locates the prison containing the angels/spirits in the second heaven while
the original Watchers seem to be lmgnsoned in the fifth heaven, the certainty of their incarceration is
clearly emphasised (2 Enoch 4:1-3).

9.4.2 The Judgement and Punishment

The good news in the Pseudepigraphical literature is that these Angels/Watchers and evil spirits are not
only imprisoned, but they await judgement and eternal punishment. Those evil spirits who have
instigated evil on the earth will be judged and punished severely by the Lord of Spirits (The Lord God).
The message of hope for the readership of these Pseudepigraphical writings is that the perpetrators of
evil will eventually be punished for their wickedness against the people of God. God will have certalnly
the final say and any doubts about his interest and care for his people will be removed forever.>®

And after this in the tenth week, in the seventh part, there will be the eternal judgement
which will be executed on the Watchers, and the great eternal heaven which will spring
from the midst of the angels. (1 Enoch 91.15)

9.5 The Ongoing Influence of Evil Spirits

However, before the final judgement, the Jewish Intertestamental writers believed that the activity of
these evil spirits must continue to be endured by men and women on earth. Therefore, there also exists
a considerable amount of discussion in the Pseudepigraphical literature concerning the role of these evil
spirits in the everyday lives of ordinary individuals, in the destiny of nations and in the religious life of
Israel.

9.5.1 The Influence of Evil Powers upon Individuals

Inimical to the purposes of God, the evil powers were believed to exert their supernatural powers to lead
people away from the revealed will of God. It is common to see these powers lead men and women into
all kinds of moral impurity. In this way, these powers follow the pattern of the fallen angels who lead the
men and women of earth astray at the times prior to Noah as described in 1 Enoch (1 Enoch 6-8).
Behind the activity of these powers today looms the shadow of Satan. Indeed in Qumran the directing
role of Satan and the activity of the evil powers also called the 'company of darkness', to lead
individuals astray is prominent (1QM 13).%°

But Satan, the Angel of Malevolence, Thou hast created for the Pit; his [rule] is in
Darkness and his purpose is to bring about wickedness and iniquity. All the spirits of his

9 For some texts referring to the prison and imprisonment of the Watchers and their progeny see Jubilees

5.10ff; 10.4-6; 1 Enoch 10; 21; 67; 88; The Syriac Apocalypse of Baruch 56; 2 Enoch 4 and 7.

" In The Testament of Levi 3, the author gives his readers an insight into who lives in each of the Seven
Heavens. This not only reveals the place of imprisonment of the fallen angels and the evil spirits, but it
- also reflects the general interest and speculation about the heavens and who exactly lived where.
Among many passages which speak of the judgement and punishment of the Angels and their progeny
= see 1 Enoch 10; 12; 14; 19; 21; 54, 55; 56; 67; 90; 91 and the Ascension of Isaiah 1.

For a translation of 1QM 13 see Vermes (1990:118)
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company, the Angels of Destruction, walk according to the precepts of Darkness.
Towards them is their [inclination] (1QM 13:11-12).°"

In the Testaments of the Twelve Patriarchs the activity of the powers of darkness in leading men astray
is elaborated on at some length. These Testaments, dating around the first or second century BC,
purportedly record the final utterances of Jacob's twelve sons.®> These writings are generally concerned
with ethical issues and are written to promote virtuous living among the Jewish readership. The
Testaments of the Twelve Patriarchs reveal the prominent Jewish understanding of how evil spirits
continue to lead men and women astray in their everyday lives. According to the Testaments every
human being must continue to resist these seven spirits of error and deceit which are directed by Satan,
also known as Beliar. These spirits use the natural drives and appetites of humans to lead mankind
astray and so promote their evil purposes.®® Jealousy, fornication and sexual impropriety, are often
singled out as areas of sinful activity instigated by the evil spirits.

A brief examination of the Pseudepigraphical literature clearly reveals the belief within Intertestamental-
Judaism in the continuing interest and activity of evil spirits under the direction of Satan/Beliar in the
affairs of individuals, especially in regard to personal morality.

9.5.2 The Influence of Evil Spirits in Non-Jewish Religions

Jewish writers during the Intertestamental period were faced with a challenge posed by the other non-
Jewish religions which now co-existed in Palestine due to the various occupying empires, and
throughout the surrounding regions. Where did these religions come from? What gave rise to idolatry in
the world?

The author of Jubilees is one who sees the creation of these religions as resulting from the activity of evil
spirits under the authority and direction of Satan or Mastema. Men from Ur of the Chaldees, he reports,

made for themselves images of cast metal, and each man worshipped his own image that
he had cast for himself; and they began to make carved images too, and unclean figures.
And malevolent spirits egged them on and seduced them, so that they indulged in every
kind of sin and uncleanness. And the Prince Mastema exerted himself to do all this, and
he sent out as agents the spirits that were under his control to do all kinds of wrong and
sin, and all kinds of transgressions, to corrupt and to destroy, and to shed blood on the
earth. (Jubilees 11:4-5)

Similarly the apocalyptic book of 1 Enoch also testifies to the belief that the rise of idolatry in the world
was due to the influence and activity of evil spirits upon mankind.

And Uriel said to me, The spirits of the angels who were promiscuous with the women will
stand here, and they, assuming many forms, made men unclean and will lead men astray
so that they sacrifice to demons as gods - that is, until the great judgement day on which
they will be judged so that an end will be made of them. (1 Enoch 19.1)

This understanding on the role of spirits to explain the existence and rise of idolatry does indeed go
beyond the evidence and explanation offered in the Old Testament. However, in Deuteronomy 32:16-17
the Old Testament does affirm that sacrificing to idols is tantamount to sacrificing to demons.
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o Vermes (1990:119).

= For the dating of the Testaments of the Twelve Patriarchs, see Arnold (1992:68). For an introduction see
De Jonge (1992:505-512).

% See in particular The Testament of Reuben 2-4, and The Testament of Simeon 2-3.
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They stirred him to jealousy with strange gods; with abominable practices they
provoked him to anger. They sacrificed to demons which were no gods, to gods they
had never known, to new gods that had come in of late, whom your fathers had never
dreaded. (RSV)

napdEuvav pe & dAAotpiolg &v BeAGypaoty adTdv EEemixpavdy pe  EBuoav
Saipoviolc kxai ob Be@ Beoig olg o0k fideroav karvol mpbadaror fixaaiv obg olk
fideroav ol matépeg avT@v. (LXX)

From the evidence, it is clear in the Jewish Intertestamental literature that the non-Jewish pagan
religions (idolatry) were believed to have come into existence due to the influence of evil spirits and
demons upon men and women. It was natural therefore that those subsequently participating in
idolatrous practices were believed to be involved in the worship and service of those evil spirits and
demons who originated these religions. As has been noted the belief that the origin of pagan religions
should be ascribed to the involvement of evil spirits/demons has some support from the Old Testament
(Deuteronomy 32:16-17). Furthermore, even the New Testament continues to perpetuate this
understanding and link between false religions and demons.** However, in the Jewish literature of the
Intertestamental period this link between idolatry and the influence of evil spirits/demons under the
guidance of Satan is assumed from the Old Testament and perpetuated and significantly expanded.®®

9.5.3 The Influence of Evil Spirits in Matters Concerning the State and Warfare
There is evidence that Intertestamental-Judaism also believed in the involvement of evil powers in the
realm of the State and international affairs.

In Jubilees 11.5 Prince Mastema, who seems to correspond to Satan, is portrayed as being directly
involved in influencing and promulgating violence and murder among humans. By using evil spirits,
Mastema seems to create throughout the earth a culture of violence and strife among individuals and
between peoples.

And the Prince Mastema exerted himself to do all this, and he sent out as agents spirits
that were under his control to do all kinds of wrong and sin, and all kinds of
transgressions, to corrupt and destroy, and to shed blood on the earth. (Jubilees 11.5)*

The inference to be drawn is that the cause of war and the continued strife between nations are in no
small part due to the influence of the evil angels and their subsequent progeny, the evil spirits.

If such passages point to the role of evil powers in initiating and perpetuating murder and warfare, then
what did the writers of the Intertestamental-literature believe was the position of these powers in terms of
Israel and its international relations with her neighbours? In the book of Jubilees, Egypt's hostility to
Israel is interpreted as arising from the supernatural influence of the evil prince Mastema upon Pharaoh
and his subjects to challenge Moses and oppress God's people, Israel. This breakdown in relations
between Pharaoh and Egypt and Israel is therefore understood by the author of Jubilees as being
supernaturally inspired by Mastema. In the narrative only the intervention of God prevented the
Mastema inspired Egyptians gaining the victory and insured the vindication of Moses and the liberation
of his people Israel.

And the prince Mastema set himself against you and tried to get you [Moses] into
Pharaoh's clutches; and he helped the Egyptian sorcerers, and they set themselves up
against you and did the best they could...Yet in spite of all these signs and marvels the
prince Mastema was not put to shame because he encouraged the Egyptians to pursue

It is interesting that the New Testament continues to see a link between idolatry and the worship of
demons (Revelation 9:20). Furthermore, Paul is quite clear in revealing the demonic involvement in other
religions (1 Corinthians 10:19,21).

Some groups within Judaism also believed that the occultic practices were the work of Satan and his evil
angels. See 1 Enoch 7-8 where the angels taught men magic, incantations and alchemy, and Jubilees
11:1-8.

1 Enoch details that the introduction and initial production of weapons of war was due to the instruction of
some of the fallen angels (1 Enoch 8:1).
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you with all the might of Egypt, with their chariots and with their horses and with all the
forces of the people of Egypt. And | stood between the Egyptians and Israel; and we
delivered Israel from him and from his people. (Jubilees 48.9,12-13)

In the literature of Qumran the theory seems to exist that times of national distress for Israel were in part
due to the interference of evil supernatural powers. Confronted by human enemies and invading forces
occupying the land of Israel, the community in Qumran, standing consistently in the Jewish
Intertestamental-literature, interpreted the national predicament in a way which believed that evil forces
were ultimately responsible in prompting and influencing the enemy nations of Israel to invade and
persecute.

For this shall be a time of distress for Israel, [and of the summons] to war against all the
nations. There shall be eternal deliverance for the company of God, but destruction for
all the nations of wickedness. All those [who are ready] for battle shall march out and
shall pitch their camp before the king of Kittim and before all the host of Satan gathered
about him for the Day [of Revenge] by the Sword of God. (1 QM 15:1-3, Vermes
1990:121)%

What can be observed therefore is that the evil supernatural powers were indeed regarded by many
authors in the Intertestamental-Jewish literature as being highly influential in the affairs of the nation of
Israel. These forces were understood as the cause of the evil acts against the people of God down
through the ages from Moses to the occupying powers of Greece or Rome. These supernatural powers
were led by Satan (or Mastema) and were determined to bring about the destruction of Israel and its
leaders. Faced with such a foe the people of God were left with no alternative but to trust in God and
long for the Day of Salvation which would see the enemies of God vanquished by the intervention of
God.

9.6 Summary

As has been observed the Jewish Intertestamental literature, compared to the Old Testament, shows a
marked increase of interest in angels, spirits and demons. This interest in the spirit world and
supernatural beings is perhaps most strikingly evident in the Pseudepigraphical literature and the Jewish
apocalyptic writings. These authors presented to their readership, a people suffering at the hands of
foreign oppressors during a series of occupations, an interpretation of some passages from the Hebrew
Bible which would prove helpful in explaining their current situation and provide hope that God would
decisively deal with those evildoers under the evil influence of angels, demons and spirits and ultimately
Satan. Tapping into the growing interest and curiosity about the spirit realm, the authors by speculating
on the role of angels as intermediaries helped to reduce the distance from a transcendent God felt by
the people. By these angels God suddenly became closer and truly interested in the daily lives of
people. Furthermore, by exposing the role of evil spirits in the everyday lives of people and the nation, a
theological explanation was provided that helped the people come to terms with the existence of evil in a
world under the Sovereignty of God. This rise of evil in the world is consistently presented in the Jewish
Intertestamental literature as the consequences of the Angelic Fall (Genesis 6). Nevertheless the hope
remains in the literature that God would eventually act and reverse the situation by dealing with the
spirits/demons and Satan himself in judgement and eternal punishment.

The continuing influence of evil spirits’”demons is another feature witnessed in the Jewish
Intertestamental literature. Evil spirits were believed to play a role in influencing people in their every
day lives as they exploit the weaknesses of men and women to promote their evil ends. These evil
spirits, against whom men and women must contend, are described as being under the control and
directed in their operations by Satan.®®

s Vermes (1990:103-104) notes that the War Scroll (1QM) probably draws its inspiration here from Daniel
9:40-12:3 and was written probably in the middle of the first century BC. No matter when this Scroll was
written and regardless of who exactly the Kittim actually were, the point remains that the author interpreted
these enemies as being inspired and influenced by evil powers and malevolent supernatural forces.

i Arnold (1992:68-69) argues that this understanding of the function of the spirits is also reflected in the
writings of Paul.
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Furthermore, the Intertestamental literature explicitly presents the involvement of evil spirits and powers
in the inauguration and rise of idolatry and false religions. Going beyond the evidence of the Hebrew
Bible, the Intertestamental literature equates the sacrificing to the idols in non-Jewish religions as
tantamount to sacrificing to demons. Moreover, even the political situation of Israel is primarily
understood as being fundamentally a spiritual problem which could only be resolved by the action of
God in overthrowing the spiritual powers of evil who direct the foreign nations occupying Israel and
oppressing the people of God.

The Jewish Intertestamental literature is therefore extremely important in understanding the mindset and
worldview of the Jewish people both in Palestine and in the Diaspora. These popular writings provided a
sense of hope and assurance that, despite the problems in their individual lives and in the life of the
nation because of the activities of these spiritual enemies, God would have the final say by overthrowing
Satan and his evil angels, spirits and demons. The New Testament authors were probably fully aware of
the importance among their fellow Jews of this literature with its speculative theology on angels, demons
and evil spirits. To ignore this aspect of contemporary Jewish thought in understanding 1 Peter 3:18-22
would be an unhelpful omission.

10 Angels, Demons and Spirits in the New Testament

10.1 Angels in the New Testament

The New Testament bears a consistent witness with the Old Testament with regard to the existence and
function of angels. In stark contrast to the Intertestamental Jewish literature, the New Testament
authors do not enter into similar extensive speculation about angels (&yyeAot). The New Testament
accepts without reservation and with little comment the existence of angels, both good and evil, and
records their respective functions and activities with little elaboration.

10.1.1 Angels in the Gospels and Acts

Echoing slightly the Old Testament accounts concerning creation (Job 38:7), the New Testament
records the appearances of angels, principally Gabriel, to the principal actors in the announcement and
birth narratives of Jesus of Nazareth (See Matthew 1:20; 2:13, 19; Luke 1 and 2:8ff). These angels act
as joyful heralds of the newborn king and are also portrayed as worshippers of the Lord explicitly stating
the supremacy of Jesus Christ.

During the ministry of Jesus, angels minister to Jesus at times of considerable trial — during the time of
temptation in the wilderness (Matthew 4:11) and in the Garden of Gethsemane on the night of his

“betrayal (Luke 22:43). The immediate availability of angels to come to Jesus' assistance at any time had
he so desired is noted (Matthew 26:53), but there are no other recorded instances in the New Testament
of angelic facilitation. Angelic appearances in the Gospels are also recorded in their rolling away of the
stone from the entrance of the tomb (Matthew 28:25) and in appearing to the women in the garden
testifying to Jesus' resurrection. This heralding of Jesus' resurrection by the angels acts as an inclusio
with their earlier testimony to his birth. (Luke 24:23 and John 20:12)

Angels continue to appear after Jesus' ascension during the time of the Apostles in releasing the
apostles from prison (Acts 5:19, 12:7-11), directing Phillip (Acts 8:26), appearing to Cornelius and Peter
in dreams (Acts 10:3 and 12:7-11) and in striking down Herod with sickness thus implementing the
judgement of God (12:23). The overarching theme is one of angels acting and bringing about the will of
God on earth.

10.1.2 Jesus' Teaching Mentioning Angels

The New Testament also records instances in Jesus' teaching where angels are mentioned. Jesus'
teaching about angels seems to be biblically based rather than influenced by the teaching and
speculation of the Jewish Intertestamental authors even in those passages dealing with future
apocalyptic events. Jesus' teaching shows a belief in both good angels (‘angels in heaven', &yyeAot &v
T® obpav®, Matthew 22:30) who stand in opposition to the devil and his angels (¢ 81aBéAw kal Toic
GyyéAoig abTod, Matthew 25:41). It can be deduced from Jesus' teaching that these angels of God are
holy (t@v &yyéAwv Tév adyiwv, Mark 8:38), that they have no sensuous desires (Matthew 22:30), rejoice
whenever a sinner repents (Luke 15:10) and will accompany Jesus (Matthew 25:31) even though they
do not know the time of the Parousia (Matthew 24:36).
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The role of angels at the last judgment is a frequent refrain in the teaching of Jesus. These angels will
separate the righteous from the wicked in the last days (Matthew 13:41-49). These angels will also bear
witness to the final judgement and especially the verdict of the Son of Man who will confess those who
have confessed him and deny those who have denied him (Luke 12:8-9).

10.1.3 Angels in the Rest of New Testament

In the Pauline corpus angels are regularly mentioned. Paul's teaching concerning these supernatural
beings generally reflects what is found in the Old Testament. Paul notes the special functions of angels
especially with regard to witnessing the incarnation, ministry and resurrection of Jesus Christ (1 Timothy
3:16) and also their role in coming with Christ at the Parousia where they will help relieve the afflicted
people of God (2 Thessalonians 1:2). Paul also warns the Corinthians (1 Corinthians 10:10) about
God's destroying angel who had acted in judgement in the Old Testament (6A08pzeuTric) and who
witnesses the Christian's actions today (11:10). ;

Of particular interest is Paul's warning to the Christians in Asia Minor to avoid worshipping angels
(Colossians 2:18, 6pnoxeiq Tdv dyyéAwv). This angel worship seems to go beyond mere interest in or
speculation about angels as is reflected in the Jewish Intertestamental literature. This admonition
seems to suggest that either an active cult of angels existed, or that some in Colossae were claiming to
be able to participate in the heavenly angelic worship and thus receive divine mysteries.®® Regardless
of what may have motivated Paul's warning his admonition is unambiguous, believers should avoid such
things.

Perhaps most important with regard to 1 Peter 3:18-22 is Paul's emphasis on the supremacy of Christ
over all spiritual beings, including angels. In Romans 8:38-39

nénelopar ydp 811 obte Bdvartog obte Lwr) obTe &yyehor oliTte dpxal olfTe EveoTdTa
obTe péMovta olte duvdpeig 39 obte SPwpa obte BdBog obiTe Tig kTiowg ETépa
duvigetar fudg xwpioar dmod Thg dydmng Tod Beod THg &v Xp1oTd *Incod T kupiw
fHGV.

For | am sure that neither death, nor life, nor angels, nor principalities, nor things
present, nor things to come, nor powers, * nor height, nor depth, nor anything else in all
creation, will be able to separate us from the love of God in Christ Jesus our Lord. (RSV)

Although Paul uses the term &yyeAot broadly to denote any spirit being, whether good or evil (1
Corinthians 4:9 and 6:3), he usually employs the word to designate 'good' angels and this may be his
intention here. While dpxai may refer to an earthly authority or power (see Titus 3:1), Paul also uses it
to express spiritual powers and authorities sometimes of an evil nature (Ephesians 6:12 and Colossians
2:15). The use of the terms together may well refer to the whole spectrum of spiritual beings both good
and evil in order to show the extent of Christ's supremacy over all angels, powers and principalities
regardless whether they are good or evil, human or supernatural.

The theme of Christ's supremacy over the angels is also present in Hebrews, the Petrine epistles and
Jude. Hebrews portrays Christ as supreme over all angels who is the very object of their angelic
worship (Hebrews 1:4-6 and 2:2-9). Although important, these angels are simply God's ministering
servants for the benefit of God's people (Hebrews 2:16) as humans are presented as being God's main
concern (Hebrews 12:22).

In 2 Peter 2:4 and Jude 1:6, reference is made of the fall of the angels and their subsequent
imprisonment in Hell to await a final judgement. The images employed in these passages do seem to
reflect aspects of the speculative writings of the Jewish Pseudepigraphical literature and 1 Enoch 6-11 in
particular.

In the book of Revelation the references to angels are numerous and are generally drawn from Old
Testament apocalyptic sources (especially Ezekiel, Zechariah and Daniel). In these appearances,

= The interpretation depends on whether the phrase 8pnoxeig T@v dyyéAwv is an example of a subjective or

an objective genitive. For further discussion see O'Brien (1982:142-43).
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angels are depicted as God's heavenly courtiers and part of the heavenly community who worship Christ
(Revelation 4-5). Angels are also described as guardians and guides of God's people (Revelation 8:1-
5). Employing themes found in both the Old and New Testaments, angels are also portrayed in
Revelation as accompanying Christ at his return and in acting as God's agents in judgement.

While angels are ever present in Revelation they play only an ancillary role in the actual revelation itself.
Jesus Christ and the Spirit are unmistakably the actual agents of revelation and even in the end of the
book the angel forbids John from worshiping him declaring that he is merely a fellow servant (Revelation
19:10 and 22:8-9). The clear conclusion is that the revelation is from Christ and it is about Christ. The
reader of Revelation is left in no doubt about the transcendence of God and the supremacy and
superiority of Christ over all, including angels. Christ is supreme and he alone is to be worshipped.

In his initial vision, John sees Christ holding seven stars which represent 'the angels of the seven
churches' (Rev 1:12-20). These seven angels are then addressed from the respective letters written to
them (Rev 2-3). These angels seem to be spiritual entities that are closely identified with the
congregations. These angels need not necessarily be holy, indeed they are called to repent by Christ
(Revelation 2:5,16,22; 3:3 and 19). The existence of evil angels is explicit in Revelation 9:11 with the
reference to Abbadon (* ABadduwv) or Apollyon (*AmoAAdwv). Revelation also presents evidence of a
future spiritual war between God's angels and the angels of evil. While the judgement of Babylon is
initiated by Michael and his angels in opposition to the evil dragon and its angels, the final destruction of
evil will be completed by Christ accompanied with his angels (See Revelation 12:7-17 and 19:11-16).
This evidence from Revelation, in contrast to the Qumran War Scroll and the Melchizedek text, assigns
to archangel Michael a secondary role and presents Christ as the final deliverer of God's people.

At the climax of Revelation with the Parousia of Christ, angels are reported to accompany him.
However, the New Jerusalem, despite having angelic dimensions (21:17) and angels guarding the city
gates (21:12), is to be inhabited solely by humans. With the Parousia angels play a less prominent role
and the focus in this new age is on the Lamb of God whom the people of God will worship forever.

With regard to angels the New Testament avoids the fanciful speculations of contemporary Jewish
literature and the anti-supernaturalism of the Sadducees (Acts 23:8). The New Testament assumes
both existence and activity on earth of angels both good and evil, while the supremacy of Christ over all
is a repeated refrain.

10.2 Terminology of Demons and Spirits

In the New Testament 8aipdviov (‘'demon’) is the most common term for demonic figures and appears
on sixty-three occasions whereas daipwv appears only in Matthew 8:31. Most of these occurrences of
Saipdviov are found in the Gospels and Acts and only nine other references appear in the rest of the
New Testament.”

In continuity with the Old Testament and Intertestamental Judaism, the writers of the New Testament
regard demons as very real and powerful adversaries against God and man. While Greek thought
regarded demons (8aipwv and daipéviov) as spiritual beings some of which could be good and some of
which could be malevolent, such differentiation is not observed in the New Testament literature. The
Christian literature is consistent in portraying demons as evil spirits. While the term mveiua is essentially
neutral, it is frequently applied in the New Testament to evil spirits”" or, in the vast majority of instances
the term is qualified to refer especially to demons or evil supernatural beings. This is made clear with
the frequent use of terms such as 'evil spirits' (mvedpa movnpdv)™, 'unclean spirits' (rvedua akddapTtov)™
and 'deceitful spirits' (mvedpata mavd)’® among others.”

i Of the nine occurrences, four are found in 1 Corinthians 10:20-22 where Paul, echoing a similar thought of

the Intertestamental literature, considers idolatry as the worship and sacrifice of men to demons. Compare
also Revelation 9:20, where it reads that a third of mankind will die due to their refusal to repent from the
- sin of making idols and worshipping demons (mpookuvrigovolv Ta daipdvia).
Matthew 8:16; 9:33; Luke 9:39; 10:20; Acts 16:18; 1 Corinthians 12:3; 1 John 4:1-3 and 1 Peter 3:19 if this
is understood as referring to fallen angels.
i Matthew 12:45 [Luke 11:26]; Luke 7:21; 8:2; Acts 19:12f , 15f.
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Indeed, there are several occasions where the New Testament writers use the words demon and spirits
interchangeab% in a single narrative to describe those supernatural evil forces. For example see
Matthew 8:16.

"Oyiag 8¢ yevopévng mpooriveykav abdtd daipovibopévoug moAAolc: kai EEEBadev T4
mvebpata Adyw xail mdvTag Todg kakdg Exovtag £0epdmevaey

That evening they brought to him many who were possessed with demons: and he cast

out the spirits with a word, and healed all who were sick. (RSV)
The New Testament has relatively little to say about spirits and demons and their role. The New
Testament writers do not spend any time deliberating or speculating as to the origin of these
spirits/demons. Nor are these spirits/demons identified as being the spirits of dead humans (contra Bolt
1996). Following the Old Testament, the New Testament simply assumes the existence of these
spirits/demons and presents them as hostile forces against God, Jesus and the people of God. As
Jesus and those in the early Church encounter these demons/evil spirits the New Testament writers
focus on the actual confrontation between the Lord (and his followers) and Satan and his demons/evil
spirits. The purpose of the writers is to portray the reality of the Lord's power and victory over Satan, evil
spirits/demons and death and not in providing a speculative cosmology or demonology.

10.3 Evil Spirits and Demons in the Ministry of Jesus

As has been observed the new Christian religion recognised the reality and activity of evil spirits and
demons.”” This could hardly be surprising as the Gospel accounts record several examples of Jesus, the
very object of Christian worship, delivering people possessed by demons/unclean spirits throughout his
earthly ministry even from an early stage.

"Oiag 8¢ yevopévng, 6Te ESu O fjAiog, Edepov mpdg adTdV MdvTag TOUg KaKMC
Exovrag kal Todg Sarpovibopévoug: 33 xai fAv 6An 1) méAig Emouvnypévn mpdg THV
B0pav. 34 «xai éBepdmevoev moAAodg kakdg Exovrag moikidaig véooig xal Saipdvia
TMoAAG £EEBaAev kal ok fipiev AaAglv Ta Sawpbvia, 11 fderoav adTdv

That evening, at sundown, they brought to him all who were sick or possessed with
demons. * And the whole city was gathered together about the door. * And he healed
many who were sick with various diseases, and cast out many demons; and he would
not permit the demons to speak, because they knew him (Mark 1:32-34, RSV).”®

This casting out of demons was, therefore, an integral part of Jesus' ministry as it provided an insight
into the true nature of his person and an indication as to the purpose of his ministry and his salvation. It
is little wonder that these instances of exorcism were recorded in such detail as they spoke clearly of the
power and authority of Jesus Christ.

Twelftree (1993) has provided a much-needed corrective against those who tend to minimise the
importance of the exorcisms in the ministry of Jesus.”® He has pointed out that in all the gospel

7 Matthew 10:1 [Mark 6:7]; Matthew 12:43; [Luke 11:24]; Mark 1:23, 26f [Luke 4:35]: Mark 3:1, 30; 5:2, 8;
= [Luke 8:29]; Mark 7:25; 9:25 [Luke 9:42]; Luke 6:18; Acts 5:16; 8:7; Revelation 16:13 and 18:2.

See 1 Timothy 4:1.
= See Aune (1980a:919) for a list of such instances where mvedpa and nvedpara are similarly qualified to
refer especially to demons.
For other examples where demon and spirit are used interchangeably see Luke 4:33,35-36, 9:42 and
10:17,20
For an analysis of the New Testament’s use of Saipwv see Foerster (1962:16-19).
i It is evident that the ministry of Jesus and the ministries of some of his disciples sent out under his
authority (Luke 10:17) involved the casting out of demons.
For the re-evaluation of magic, exorcisms and healings see the works of Crossan (1991 and 1992). He
argues that during a time of occupation where the leadership of the nation is in some way possessed it is
not surprising that individuals under great stress and exhibiting a variety of illnesses should also be viewed
as being similarly possessed by evil spirits.
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traditions the exorcisms of Jesus are well attested. Furthermore, there also appears a consensus
among the various extracanonical data and the non-Christian material concerning the exorcisms in
Jesus' ministry. The only difference in the non-Christian material is a disagreement about whether or not
the source of Jesus' power was from the biblical God.** This debate is reflected in the gospels when
Jesus' opponents accuse him of performing these exorcisms by using the power of Beelzebul.®’

Although Jesus could have been regarded as just one among a variety of Jewish exorcists,®* Twelftree
(1993:157-165) demonstrates that there are unique features in the accounts of Jesus' exorcisms. These
include the absence of mechanical devices and no explicit prayers invoking any power or external
authority to bind the demon or spirit. Perhaps the most important distinguishing feature concerning
Jesus’ exorcisms is the link Jesus makes between his actions in liberating those possessed by demons
and eschatology. Exorcisms are not merely seen as foreshadows of the coming of the Kingdom of God,
but rather they are evidence of the actual inbreaking of God's dominion in Jesus' ministry. These
exorcisms of Jesus were the public demonstration of a supernatural battle between the Kingdom of God
and the Kingdom of Satan. This battle saw those held in bondage by evil spirits freed from the spirits
who controlled them. Jesus by performing these exorcisms, imbued these events with even deeper
meaning that demonstrated that he was inaugurating the much longed for eschatological age.”

As Christ himself had performed exorcisms in a new and more profound way, these events must have
been very meaningful to those in the early church living in a society where evil angels, demons and
spirits were feared. It is no wonder that the writers of the Synoptic Gospels regarded the exorcisms
performed by Jesus as worthy of recording.** Furthermore, the accounts of the early days of the church
show how this ministry to deliver people possessed by demons and evil spirits continued (Acts 19:11-
14}

The evidence clearly shows that the existence and activity of evil spirits and demons continued
to be a part of the everyday worldview of Paul and the New Testament writers even after the
earthly ministry of Jesus. The evidence of the inbreaking of the eschatological age took many
forms, but one cannot discount the role played by the delivering of the evil spirits/7demons from
the lives of individuals.

The writers of the Gospels and the early Christian literature, exhibit an outlook similar to those later
Jewish writers on some points concerning angels, demons and spirits. The existence of evil spirits and
demons intent on wreaking havoc with men and women is accepted by the New Testament writers
without debate. However, in contrast with the magicians and exorcists of both Jewish and non-Jewish
background, instead of invoking a greater spirit or demon to come to one’s assistance Jesus, using his
own inherent authority, and the Apostles using the authority of Jesus, command the demons to leave.
Indeed the authority of Jesus is remarked on by some of the witnesses of one of his exorcisms (Luke
4:36). Furthermore, the accounts of Jesus’ confrontations with the unclean spirits/demons play an
important part in the Gospel narratives. Interestingly it is these very demons confronted by Jesus who
are among the first to reveal the true identity of the one standing before them who had the power and
authority over them.%

While these Christian writers, in contrast to the writers of the Jewish Pseudepigraphical literature,
comment so rarely about demons and spirits and never about ghosts, this does not mean that the
authors doubted the existence and operation of these supernatural beings. The New Testament writers
do, however, assume that Christians enjoy a freedom now from these evil spirits and demons because

vt B.sanh contains Jewish reflection on the ministry of Jesus and in it concludes that he was killed for

L practicing sorcery.
s See Matthew 12:24; Mark 3:20ff and Luke 11:14-23.

See Matthew 12:27, the discussion about Eleazar the exorcist (Josephus Antiquities 8:46-49), the Sons of
Sceva (Acts 19:13-19), 1QapGen col.20, 1 Enoch, Jubilees and Philo.
For the link between the exorcisms and the Kingdom of God see Matthew 12:28.
While the absence of exorcisms in the Fourth Gospel may show that the early church was not in the
business of inventing such stories, it may also show a willingness to downplay this aspect of Jesus'
ministry lest he be misunderstood as being just another magician or exorcist or a practitioner of sorcery.
For examples of the supernatural insight of these demons/spirits into Jesus' identity see Mark 5:1-13;
(Matthew 8:28-34; Luke 8:26-39); Luke 4:31-37 and Luke 4:38-41 (compare Mark 1:29-34).
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of Christ’s victory over evil and his subjection of these supernatural powers under his feet (see Romans
8, and 1 Peter 3:22).

This particular part of the Gospel message which emphasised the supremacy of Christ over every power
and authority must have been liberating to those who were trapped in fear of those evil angels, spirits
and demons who came to wreak havoc and bring about catastrophe. The New Testament portrays
Jesus as one who is far greater than any magician and whose personal power makes him ultimately
master over all demons and spirits. The victory over Satan and over the 'principalities and powers' (taic
dpxoig xal Taig &Eouaiauc)® is emphasised so that the Christian should have no basis to fear the
unknown and the supernatural realm. Satan and his spirits/demons have been defeated and are
reserved for the final judgment. This position may have proved greatly effective in attracting converts
from both a Jewish and non-Jewish backgrounds living in a society with an unhealthy predilection to
angels, spirits and demons. The New Testament never denies the existence of these evil powers, but it
does proclaim the good news that Satan and these powers have been defeated once and for all on the
cross and that Christ reigns supreme.

11 The Religious Background of Asia Minor a Review

Years of invasion and Hellenisation had left Asia Minor as an inter-racial and multi-cultural region with a
plethora of formal and informal religious movements. As has been argued, some religious movements
established in some areas more successfully than others but their contribution to society generally
extended beyond their natural centres of strength. However, when it came to the matter of the
supernatural, and in particular spirits and demons, both good and evil, there is a considerable amount of
common ground among these various religious movements and practices. Even those who belonged to
monotheistic Judaism, with its acknowledgement of a personal, sovereign and transcendent God who is
omnipotent and good, found it appropriate and non-contradictory to find a place for magic and all its
attendant paraphernalia. This was achieved by either disregarding the biblical record or by redefining
either the biblical prohibitions or the practices of magic or both (Aune, 1986:216-217).

At a popular level the manipulation of the angels, spirits and demons was the natural consequence of a
people desperate to defeat or defer the onset of evil in their lives. It is conceivable, therefore, that Peter,
though writing to diverse congregations throughout Asia Minor, would be aware that he was addressing
converts from Hellenistic non-Judaism and Hellenistic Judaism whose backgrounds and prevailing
worldviews would have readily accepted the existence and prevalence of these evil spiritual beings and
their participation in everyday life on earth. This mindset would have persisted even after conversion to
Christianity. Conversion to Christianity brought privileges and responsibilities, but it would be no easy
matter to make a complete and decisive break from one’s non-Christian past or completely separate
from one’s non-Christian neighbours and community. Furthermore, in the very Gospel narratives of
Jesus' ministry these new converts to Christianity, both Jew and Gentile, were confronted by someone
who took on the evil spirits and demons and conquered them. So in their new faith, the focus of their
worship, Jesus Christ, was the one who had comprehensively defeated Satan and his evil angels, spirits
and demons by his work on the cross and his resurrection. Christianity brought liberation from the Evil
One, but it also treated seriously the existence and the activity of evil spirits and demons. Hence there
existed some points of contact and overlap in the area of spirits and demons between this new faith
called Christianity and the other religions, cults and popular faiths of the day, but with significant
differences for everyday living.

Hellenised Jews, Christians and non-Christians in the first century probably shared a great deal with
regard to a cosmology and demonology and took seriously the existence and work of spirits. However,
what distinguished these Christians from their neighbours was their trust in a Lord whose death and
resurrection marked the significant defeat of the evil powers and their lordship.

12 Conclusion

This chapter has attempted to identify the make up of the original audience of 1 Peter and recognise the
possible spiritual and religious influences upon the people in First Century AD Asia Minor. 1 Peter may
have been sent to parts of the world Peter had not yet visited, but he was most probably aware of the

g See O'Brien (1984) for his treatment of the ‘principalities and powers’ in Paul.
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general situation of the local believers, their socio-religious backgrounds and the problems they were
encountering especially with regard to social ostracism and suffering in general.

1 Peter was written to probably mixed groups of believers made up of converts from Judaism and the
non-Jewish religions. These converts came from an area with a rich and varied religious milieu. Since
Christianity attracted people from a variety of social backgrounds, it is probable that those converts had
played some part in one, or several, of the various religions, cults or faiths which suited their social
standing and personal taste.

However, it is clear that at the very popular level, and also among those of the educated elite, there
existed a widely held belief in angels, spirits and demons, both good and evil. These supernatural spirits
were believed to be the instruments and or cause of the evil in society and in the lives of individuals.

The people of Asia Minor, as in almost all of the Roman Empire, concluded that the evil purposes of
these spiritual beings needed to be thwarted by magic, divination or by calling on good spirits for
assistance.

Peter would most likely have been aware of the general religious trends and religious practices of Asia
Minor. Their individual backgrounds and spiritual histories may have differed from his in Palestine, but
the Apostle would have almost certainly been aware of the issue of angels, spirits and demons.

The readers of 1 Peter, when they encounter the mention of &yyeAor and mveduata could well have
understood Peter’'s words against the social and religious background of Asia Minor society. The
mention of mvedpaTta and &yyeAor would have raised in their minds these malevolent forces which
caused suffering and evil against individuals, homes, churches and society or to good spirits called upon
for assistance and deliverance.

It is imperative that anyone wishing to truly understand the situation of Peter's audience needs to be
aware of the cultural and religious backgrounds of these First Century readers. These recipients in Asia
Minor, both Jews and non-Jews, had a religious and social history and for many of them the belief in the
existence and activity of spirits, demons and angels would have played a part. No matter whether they
were seasoned practitioners or merely casual observers in this realm of the supernatural, these
individuals would be conscious of the prevalence and importance of demons and spirits in every sphere
of society. It is possible, therefore, that on hearing Peter mention 'spirits in prison' (év ¢uAaxij
mvebpaoiv) and the 'angels, authorities and powers' (dyyéAwv xai éEovaidv kal duvdpewv.) their
understanding would have been coloured by their past dealings with the supernatural realm. Perhaps
these evil supernatural entities had once dominated their own lives and may have continued to influence
their actions as Christians. It is clear, however, that this worldview still dominated the thinking of many
of their contemporaries throughout Asia Minor.

Having focussed on the background of Peter's audience, the dissertation will now turn to examine the
history of the interpretation of 1 Peter 3:18-22.
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Chapter 3

A History of the Interpretation of 1 Peter 3:18-22

Table of Contents

1. Introduction

2. Major Interpretations of 1 Peter 3:18-22
3. Conclusion

1. Introduction :

Few passages in the New Testament have caused greater deliberation and debate on the part of
scholars and commentators down through the ages than 1 Peter 3:18-22. Even Luther (1967:113)
confessed that 'this is a strange text and certainly a more obscure passage than any other passage in
the New Testament. | still do not know for sure what the apostle means." As a consequence of these
scholarly deliberations, a number of interpretations have arisen which, in turn, have been subsequently
critiqued and even slightly revised by other scholars in an attempt to counter arguments and provide a
satisfactory explanation of the passage. Reicke (1946) is one of the few scholars to undertake a
thorough historical investigation into the text. His overarching desire was to strive 'to draw into
prominence the characteristic and historical lines and the driving logical forces in the process, so that it
will not be merely a loose accumulation of different opinions' (1946:10). Not all, however, have been so
optimistic in carrying out such a task.’

The aim of this chapter, however, while recognising a road fraught with pitfalls and many scholarly twists
and turns, is to provide a brief general history of the interpretation of 1 Peter 3:18-22. Space does not
permit a full and exhaustive study of the history of the passage as it has proved to be particularly difficult
to interpret and has been the source of very many theories and readings.? These difficulties, as shall be
noted, arise principally over the various understandings of the main features of the passage. These can
be summarised as follows. Who are the spirits in prison (mvedpaoiv Toig év ¢vAakil)? Where is the
prison located (toig év duAaxij)? What did Christ actually proclaim (éxfpuEev)? And when did this
preaching take place (mopeuBeig)?

The focus of this dissertation shall now turn to examine briefly the major lines of interpretation of 1 Peter
3:18-22 and their more prominent sub divisions.

2. Major Interpretations of 1 Peter 3:18-22

Nearly all the major points of contention concerning this passage are caused by how one understands 1
Peter 3:19 - &v § xal Toig &v ¢uAakf) mvedpaotv mopevbeig éxnrputev (‘in which he went and preached
to the spirits in prison’, RSV). The understanding of this verse will naturally impact to some degree how
one understands the immediate context, and vice versa.

21 Christ going to the Souls of Noah's Contemporaries during the Triduum Mortis

A major line of interpretation of 1 Peter 3:18-22 sees Christ usually descending to the dwelling place of
souls to proclaim a message to the souls of Noah's human contemporaries. This descent and
proclamation is generally believed to have occurred in the period after Christ's death and before his
resurrection (triduum mortis).

As shall be observed, many scholars, both ancient and modern, understood 1 Peter 3:18-22 in this way,
but they differ as to nature of the message preached. What did Christ preach and what did he wish to
achieve by preaching to these souls of Noah's human contemporaries?

See Dalton (1989:61) who quotes Holzmeister's dismissal of this task as ‘arduus enim labor et, ut in tali re,
sterilis esset'.
For a fuller discussion of the history of the interpretation of 1 Peter 3:18-22 and 1 Peter 4.6 see Reicke
(1946) and Dalton (1989).
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2.1.1 Christ Preaching for the Conversion of Noah's Contemporaries

The Origins of the Interpretation

The view that Christ descended to the abode of souls in order to preach and bring about the conversion
of Noah's contemporaries is bay far the most strongly represented among the Church Fathers from the
time of Clement of Alexandria” to Augustine. Before Clement of Alexandria, 1 Peter 3:18-22 is rarely
commented upon and indeed Irenaeus, writing about Christ's descent to Hades, never quotes or alludes
to this passage for support of this doctrine.* Dalton (1 989:28) concludes therefore, 'surely this [failure to
cite 1 Peter 3:18-22] is not accidental: they understood the text differently, or at least they had no
confidence in this particular interpretation.’'

Clement of Alexandria in his Stromateis (6.6) clearly interprets 1 Peter 3:18-22 as referring to Christ's
descent. In a discussion commenting on the preaching of the Gospel to Jews and Gentiles in Hades, he
comments: 'Do not [the Scriptures] show that the Lord preached the Gospel to those that perished in the
flood, or rather had been chained, and to those kept "in ward and guard"?' The ensuing discussion
makes it clear that Clement believed that the conversion of pre-Christian pagans could only be achieved
by the preaching of Christ and his Apostles in the world of the dead. 'And it has been shown also, in the
second book of Stromateis, that the apostles, following the Lord, preached the Gospel to those in
Hades. For it was requisite, in my opinion, that as here, so also there, the best of the disciples should
be imitators of the Master; so that He should bring to repentance those belonging to the Hebrews, and
they the Gentiles; that is, those who had lived in righteousness according to the Law and Philosophy,
who had ended life not perfectly, but sinfully'.

Clement, therefore, employs 1 Peter 3:18-22 to support his theory that Christ descended to Hades in
order to hold out the offer of salvation to those sinners still imprisoned.

Origen, a contemporary of Clement,® understands 1 Peter 3:18-22 in a similar manner (De Principiis
I1.V.3). In a discussion on Justice, Goodness and the nature of God, he notes that God's great
punishment as inflicted on the people as seen in the Old Testament does not mean that there is no hope
for these people. 'They [the heretics] do not read what is written respecting the hope of those who were
destroyed in the deluge; of which hope Peter himself thus speaks in his first Epistle'.® Furthermore,
Origen seems to allude to 1 Peter 3:19 in his apology against Celsus. It seems Celsus had stated that
Christ's descent and preaching was the consequence of the failure of his earthly preaching ministry.
Origen counters that, 'not only while Jesus was in the body did He win over not a few persons
merely...but also, that when He became a soul, without the covering of the body, He dwelt among those
souls which were without bodily covering, converting such of them as were willing to Himself'.” For the
purpose of this dissertation it is interesting to note the way 1 Peter 3:19 was interpreted from such an
early time as referring to Christ preaching to the souls of dead individuals.

St Cyril of Alexandria also follows this line of interpretation of 1 Peter 3:19 in his commentaries on John
and Luke. In the exposition of John 16:16 there is mention of 1 Peter 3:19 and Christ's preaching to
those in prison (knpUEag xal Toig &v duAaxfj mvedpaoiv) and bringing about the liberation (SiaknplEat
v dpeorv) of the dead. Similarly, Cyril mentions the Petrine passage in reference to Luke 4:18 where
he again implies the conversion of sinners (xai mdvrag dvijke deopdv dvaykng).® Echoing the ideas of

y Carey (1978:234-235) dates Clement of Alexandria ¢155-c220 AD.

s Irenaeus certainly knew 1 Peter and quotes from the epistle three times acknowledging the Apostle as the
author. Furthermore, it is believed that Irenaeus alludes to 1 Peter on ten other occasions (see Dalton
1989:28). :

v Schnucker (1978:373-374) dates Origen from c185-c254 AD.

. Origen then quotes Ezekiel 16:53 as offering a similar hope to the former inhabitants of Sodom and

Gomorrah. Origen's optimistic attitude towards the sinners of the flood and Sodom and Gomorrah is an
aspect of his theology of dmoxardoTaoig, according to which all divine punishment is therapeutic and
temporary. See also Ferguson (1988:481-482) for an insight into the theology of Origen.

The Greek reads, yupuvr] owdpartog Yuxty Taig yupvaic owpdtwv dpier Yuyaig. Dalton (1989:30) is
probably correct in stating that Origen's thinking on 1 Peter 3:19, and especially the double use of mvetua
(v @ (mvedpari) ... Tolg mvedpaoty), is perhaps influenced by Plato and his strict dualism between body
and spirit. _

. Dalton (1989:30) provides the original Greek texts of Cyril of Alexandria quoted in this paragraph.
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Clement and Origen, Cyril understands 1 Peter 3:19 as referring to Christ, during the triduum mortis,
preaching to the spirits of the dead in order to bring about their salvation and deliverance from their
prison.

This line of interpretation seems to continue in the writings of other Greek Fathers. St. John of
Damascus appears to allude to 1 Peter 3:19 in his discussion of the descent of Christ.° In his
Christological discussions with Epictetus,’® Athanasius clearly accepts, without argument, that in 1 Peter
3:19 Peter refers to Christ's body being in the tomb while the Word went to preach to the spirits in prison
(émopeliBn ..xal Toig &v duAaxf] mveduacty, g elmev & T1éTpog).

Those extant writings from the pens of the Greek Fathers almost present a single understanding of 1
Peter 3:19. This is true both when direct reference is made to the Petrine passage and also when the
authors seem to allude to the passage. These authors share a common belief that Christ, during the
triduum mortis, preached to the souls of the dead and brought about a release of at least some of these
souls from their prison. The mention of Christ preaching to the souls of Noah's contemporaries is
generally broadened by the Greek Fathers to reveal a belief in the apostles also preaching to others who
are in this prison for dead souls

This interpretation of 1 Peter 3:19 extended also to those from the early Syriac tradition. The doctrine of
the descent of Christ to the underworld to preach to the souls of the dead was particularly popular.
Dalton (1989:31) notes the Peshitta version of 1 Peter 3:19 which reads, 'And he preached to the souls
who were shut up in Sheol, those who had been disobedient in the days of Noah." Here the mveduaaiy
are called 'souls' and the puAaxd is translated as 'Sheol'.'? The authors of the early Syriac writings
appear to follow the optimistic interpretations of the Greek Fathers concerning the preaching of Christ in
Hades. These early Syriac-writings express a belief in the liberation of all souls, both the just and the
wicked, from Sheol and Satan at the coming of Christ into the realm of the dead.”® This interpretation
sees a broadening of the scope of 1 Peter 3:19 and understands the doctrine having a wider universal
aspect.

What can be concluded from these early interpretations of 1 Peter 3:197?

Before Clement of Alexandria, discussions of the doctrine of the descent of Christ never quoted 1 Peter
3:19 for support. Furthermore, Clement of Alexandria seems to be the first to link 1 Peter 3:19 with the
descent of Christ and interpreted it in such a way as to see this preaching of Christ as offering salvation
to the souls of Noah's unbelieving contemporaries. This interpretation was often broadened by
subsequent authors to see Christ offering salvation to other souls in prison and not just Noah's
contemporaries.

Subsequent History of the Interpretation
The discussion shall briefly note the later and more modern proponents of this understanding of 1 Peter
3:19.

Augustine's interpretation of 1 Peter 3:19 proved highly influential among Western scholars for almost
one thousand years. With the Reformation, scholars began to doubt the interpretation which saw Christ
descending to Hades to convert the unfaithful contemporaries of Noah or even the expanded optimistic
interpretations which saw the offer of salvation being offered to all. This movement away from the
interpretation first expounded by Clement may have been due to the controversy between Roman
Catholics and the Reformers over the doctrine of purgatory.’ The Protestant scholars, with some
Roman Catholic scholars, moved away from any idea which saw 1 Peter 3:19 as offering the possibility

. For a fuller discussion see Reicke (1946:33) and Dalton (1989:31).
s See Athanasius and his Letter to Epictetus.
5 For a discussion on the popularity of the Descent of Christ in Syriac-speaking regions see Kelly
(1950:380).
Kelly (1950:380) notes that éx vexp@v could be interpreted as either 'from the dead' or 'from the place, or
house, of the dead'.
:j See Dalton (1989:31-32).
See Dalton (1989:32) for an analysis of the historical factors concerning the movement away from the
interpretation of Clement.
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of salvation in the world to come. Several of these other interpretations’ which arose during this time of
theological controversy, and were embraced by both Roman Catholic and Protestant scholars, shall be
examined in due course.

The line of interpretation of Clement of Alexandria became popular again among Protestant scholars in
the middle of the 19" Century. These interpreters were less influenced than their predecessors by
dogmatic considerations, and thus they found in 1 Peter 3:19 (and 4:6) an example of God's incalculable
mercy (Dalton 1989:33). This interpretation, though it eventually fell out of favour with the majority of
subsequent New Testament scholars of a Protestant background, still continues to find support among
some notable scholars.®

While some of these modern scholars adopt Clement's interpretation hesitantly and with some degree of
circumspection," others are content to adopt this optimistic understanding of 1 Peter 3:19. These
scholars generally equate 3:19 and 4:6 as referring to the same event.’ From this starting position they
are led to interpret 1 Peter 3:19 as referring to Christ's preaching of the gospel and offering salvation to
those disobedient contemporaries of Noah who subsequently are now languishing as spirits in prison."®

This interpretation seems to be grounded on the belief that 1 Peter 3:19 and 4.6 refer to one and the
same event.”® These scholars see both references as dealing with the proclamation of salvation to
those inhabitants of the abode of the dead. However, this connection between the two passages in 1
Peter has not found universal acceptance. Rather than seeing these references as being co-terminus,
the majority of scholars interpret the passages as referring to two different events altogether.21 While
3:19 refers to 'spirits', the immediate context of 4.6 seems to refer to Christians who have since died
perhaps as a result of persecution.?? As Michaels (1988:237) correctly comments, 'There is little
evidence ... for identifying ' the spirits’ of 3:19 as the spirits of dead human beings, and it seems unlikely
that Peter would introduce another whole dimension to Christ's journey to heaven without further
elaboration." Furthermore, advocates of this position face a further problem in showing how their
interpretation fits in with the immediate and greater context of the letter, where there is a sharp division
between believers and unbelievers and where the stress is not so much on the conversion of the wicked,
as the survival of believers in an unbelieving world destined to final judgement (see Dalton (1989:34)).

In summary, this line of interpretation which proposes that 1 Peter 3:18-22 refers to Christ preaching to
the spirits of Noah's unbelieving contemporaries during the Triduum Mortis in order to seek their
salvation, while still popular among some scholars, has largely fallen out of favour.

These interpretations included the Augustinian approach and the reading which saw Christ descend to

proclaim condemnation on the souls of the dead.

b For those adopting Cement's understanding of the passage see Bigg (1901), Hart (1903), Cranfield (1960),

Beare (1970), Synge (1971) and Hanson (1982). For a fuller list see Reicke (1946:47-49) and Grudem

(1986:4).

See Cranfield (1960) for one commentator who hesitantly adopts this interpretation.

o See Beare (1970:147), Synge (1971) and Bigg (1901:162).

L As for the background to the descent of Christ, Beare (1970:145) sees 1 Peter 3:19 as, 'nothing else than

the appropriation, and the application to Christ, of a fragment of the redemption-mythology of the Oriental

religions, best known to us in the ancient story of the Descent of Ishtar to the underworld, and reflected

also in a number of ancient Greek myths (Orpheus and Eurydice, Heracles and Alcestis, the story of

Persephone, etc); it is rooted in old vegetation- and sun-myths.' For other proposals as to the possible

background of 1 Peter 3:19 see Dalton (1989:33).

Those who advocate the Augustinian position approach 3:19 and 4:6 in a similar way seeing these

passages as referring to the one event. Clowney (1988:163) is representative of this approach when he

states that, 'This understanding gives the same interpretation to in prison that is given to 'dead' in 1Peter

4:6. In both cases Peter is referring in both instances to people in terms of their present state.' Others

have who have sought to interpret 4.6 in the light of 3:19 (and 3:19 in the light of 4:6) have included Bigg

(1901:171), Cranfield (1958: 369-372 and 1960:110), Beare (1970:173, 182) et al.

o For those who see 1 Peter 3:19 and 4:6 as referring to two different events see Kelly (1969:173), Best
(1971:144-5), Marshall (1991:136-139), Michaels (1988:237), France (1977:269), Davids (1990:153-155),
Elliott (2000:731), Dalton (1989:57-60, 149-150, 225-226) et al.

o See in particular the brief excursus of Marshall (1991:136-139).
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2.1.2 Christ's Preaching of Release to the Souls of the Converted

From the very early days of the history of the Church there existed a belief that Christ during the
Triduum Mortis descended to Hades in order to preach to the souls of Noah's unbelieving
contemporaries who had been converted just before their death. While this theory is less well attested in
the early Church than the previous line of interpretation, it seems to have numbered Irenaeus, Justin and
Hippolytus et al among its supporters.?

By interpreting 1 Peter 3:18-22 in such a way as to eschew any possibility of conversion after death, this
interpretation was found to harbour less theological problems than the understanding espoused by
Clement, Origen et al. Furthermore, this theory also attempted to relocate Christ's pulpit from the realm
of the dead and the abode of sinners to the place of the righteous and just dead. For spme believers the
very notion of Christ going to Gehenna or Hades was quite unthinkable.

Starting from the position that there is no opportunity for salvation after death, and believing that Christ
would naturally preach the good news of salvation to these people, the proponents of this theory
understandably concluded that these sinful and unbelieving contemporaries of Noah must therefore
have been converted before their death in the flood. However, despite the fact that there is no evidence
in 1 Peter 3:19, or elsewhere in Scripture, of such a last minute conversion of Noah's contemporaries,
this theory has persisted from earliest times to the present day.*

How then did those who believe in this interpretation justify their exegetical and theological findings?

Jeremiah Logion — One of the most intriguing early witnesses is that of the so-called Jeremiah Logion.
This is found in Justin's Dialogue with Trypho which is dated circa 160AD. The section (Chapter 72)
deals with Justin's contention that passages had allegedly been suppressed from both the books of
Esdras and Jeremiah by Jews as they bore direct witness to the coming of Jesus Christ.

Concerning the Text of Jeremiah, Justin concludes,

guvriadn 8¢ xlplog 6 Bedg &mo lamanA Tdv vekp@V TwV kekolunuévwy eig yfjv xdpaTog
kal kaTéBn mpdg avTolg dvayyeAioagbar avToig TO gwTnplov adTol.

'The Lord God remembered His dead people of Israel who lay in graves; and He
descended to preach to them His own salvation'.?®

While the exact origin of this Logion is disputed, the interpretation that Christ descended to preach to his
people concerning salvation is evident.®

The Gospel of Peter — Serapion of Antioch knew this apocryphal gospel in 190AD though some believe
that it may have been penned sometime between 120-130 AD.?’ The gospel, focusing on the death and
resurrection of Jesus Christ, clearly reflects an anti-Jewish bias as well as a docetic Christology.
Expanding on the scenario of the soldiers guarding the tomb, Gospel of Peter 38-42 reads:

'When therefore those soldiers saw it, they awakened the centurion and the elders, - for
they too were keeping guard; and, as they declared what things they had seen, again
they see three men coming forth from the tomb, and two of them supporting one, and a
cross following them. And of the two the head reached unto heaven, but the head of him
that was led by them overpassed the heavens. And they heard a voice from the heavens,

- See Reicke (1946:19-27), Dalton (1989:34-37) and Elliott (2000:649). Among those passages from these
early fathers which exhibit a belief that Christ preached to the souls of Noah’s unbelieving contemporaries
who had been converted just before their death, see Irenaeus Haereses 3.204; 4.22.1; 4.33.1; 4.33.12;
5.31.1; Epid 78; and Hippolytus’ Easter Homily.
In fact Dalton (1979:547-555) believes that the very opposite of this interpretation is implied in 2 Peter
2:5,9 and 3:5-7. This opinion is adopted in Dalton’s later work (1989:34).
o The Greek text appears in Dalton (1989:34).
26 See Dalton (1989:34-35) for his understanding of Logion of Jeremiah and his belief that it may have arisen
5 as 'a free development' of Matthew 27:51-52.

See Green (1997:927-929) for a discussion on the dating of the Gospel of Peter.
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saying, 'Hast thou preached to them that sleep?' And a response was heard from the
cross, Yea.'

Certainly this extract does appear to be reminiscent of 1 Peter 3:18-22. However, the evidence is not
conclusive that this refers to Christ's descent and preaching to the spirits in prison.?

Hippolytus’ Easter Homily — There is some discussion as to whether Hippolytus in his Easter Homily
uses 1 Peter 3:19 as a reference to Christ's descent and preaching to the souls of Noah'’s
contemporaries converted before their death in the Flood or to the souls of unbelievers. After depicting
the souls of awaiting the visit of Christ to the nether world, Hippolytus continues,

‘For it behoved him to go and preach also to those who were in hell, namely those who
had once been disobedient’.

Perhaps much more favourably, Hippolytus seems to refer to Christ's descent and his preaching to the
righteous. In his Treatise on Christ and the Antichrist, Hippolytus notes,

'He [Christ] was also reckoned among the dead, preaching to the souls of the saints,
(and) by death overcoming death'

This reference to Christ’s preaching seems to allude to 1 Peter 3:18-22 and though it does not refer
explicitly to the contemporaries of Noah it does limit the preaching (of presumably good news) to the
souls of the saints who, as yet, still reside in the abode of the dead.”

In summary, there may exist evidence in the early Greek Fathers that some believed that Christ's
preaching was for the benefit of the souls of the just who had died. How then did 1 Peter 3:18-22 come
to be understood as referring to Christ preaching to the souls of Noah's unbelieving contemporaries who
had been converted just before their death in the flood?

As has been seen, Clement of Alexandria was perhaps the first to interpret 1 Peter 3:18-22 as referring
to Christ's descent to the abode of the dead to proclaim salvation to the inhabitants of hell. Clement's
understanding of the possibility of salvation after death to those who were unbelievers seems to have
been generally accepted. However, alongside this interpretation evolved another which was a little more
reticent concerning the nature and intent of Christ's sermon and the audience to whom it was preached.
There developed, therefore, a line of interpretation similar to that of Clement, but which was less
optimistic and which saw Christ's preaching in hell, during the triduum mortis, as being directed towards
the righteous of the Old Testament. These righteous individuals were identified initially as being the
souls of Noah's contemporaries who repented just before their deaths. Over time, this interpretation
widened the audience to include the souls of the Old Testament saints who had died before the days of
Jesus Christ.

Later Developments of the Interpretation

Gradually, however, this general line of interpretation became less acceptable and its popularity declined
when alternative theories came to be advanced. The influence of Augustine (354-430AD) brought
almost a complete end of those interpretations of 1 Peter 3:19 which saw Christ's descent during the
triduum mortis to preach to salvation to all Noah's unbelieving contemporaries, or to those who had been
converted before their death in the flood, or to those just saints of the Old Testament.*® Augustine's
over-riding principle of 'no conversion after death™’ influenced his understanding of 1 Peter 3:18-22, and
his innovative interpretation was to prove highly influential among western theologians for over a

s See Dalton (1989:36).

g For a fuller debate on Hippolytus' Easter Homily where Christ is said to enter hell to preach to the spirits as
a 'soul among souls', see Dalton (1989:36-37) and Reicke (1946:23-27).

Augustine's interpretation of 1 Peter 3:19, which sees the verse refer to Christ's pre-existent preaching in
the person of Noah to his contemporaries, shall be examined in due course.

Augustine regards the view that all the dead were liberated by Christ at his descent as heretical. See De
Haeresibus, Chapter 79.
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thousand years.*? Subsequent scholars, following Augustine's proposal, argued that 1 Peter 3:18-22
ought to be understood apart from the doctrine of Christ's descent.** While some scholars readily
agreed with Augustine's view that salvation was only possible in this life, they were reluctant to go as far
as him and not interpret 1 Peter 3:19 as referring in some way to the doctrine of Christ's descent.*
However, these scholars seem to be among the very few in the western tradition who demur from the
interpretation and working hypothesis of Augustine.

Among one of the most prominent Reformers to support the line of interpretation of 1 Peter 3:18-22
which sees Christ as proclaiming to the souls of the believing contemporaries of Noah was John Calvin
(1509-1564 AD). Calvin, however, adopted this interpretation with some degree of hesitancy. It is clear
that Calvin was concerned to dismiss any notion that understands 1 Peter 3:19 as a reference to a
descent of Christ to hell.

Calvin (1963:293) starts from a position that it is 'indubitably the teaching of Scripture that we do not
obtain salvation in Christ except by faith; therefore then those who continue unbelieving to death have
no hope left'. From this commencement point, he proceeds to observe that the spirit of Christ®
sometime after his resurrection went to preach to the spirits (mvedpaoiv) who are the souls of the faithful
of the Old Testament.*® Calvin (1963:293) comments, ‘I therefore have no doubt that Peter is speaking
generally, to the effect that the manifestation of Christ's grace was made to godly spirits, and that they
were endued with the life-giving power of the Spirit'. To explain the matter of why such 'godly spirits’
should find themselves &v ¢uAaki, Calvin has to downgrade the prison to the level of a 'watch tower’
from which the godly spirits anticipated their promised salvation with trepidation and anxiety. It is this
very worry that transforms their watch tower into some kind of prison and which allows Calvin to
translate &v duAaxdj with the traditional 'in prison'. However, Calvin's line of interpretation necessitates
that ame16rioaaiv in 3:20 must be taken as referring to some group other than those Toig év ¢uAaxi
mvedpaoty in 3:19. This group of unbelievers did not hear the gospel as the spirit of Christ preached it.
But what are these 'godly spirits' actually saved from? Calvin (1963:294) explains this problem by
proposing, 'that at that time the true servants of God were mixed together with the unbelieving, and were
almost hidden on account of their number'.*’

In 1586, Bellarmine attempted to reconcile the problem of seeing 1 Peter 3:19 as referring to the
Descent of Christ and also holding to the view that post-death conversion is heretical.*® For Bellarmine,
1 Peter 3:18-22 reported the events after Christ died when he went to proclaim the release of those
souls of Noah's contemporaries who had repented before they had died in the Flood. These souls were
thus released from their prison (Purgatory) and led into heaven.

s For the preeminence of the theory of 'no conversion after death', see Dalton (1989:38-39). This theological

presupposition of Augustine influenced the likes of John Chrysostom (1990:416) who interprets Matthew
11:3 in such a way as to refute those who think this passages refers to Christ's descent (Homily in
Matthew, PG 57, 416) and Gregory the Great among others.

See Dalton (1989:39) for those who followed Augustine's theory that there is ‘no salvation after death’, but
- who understand 1 Peter 3:19 as referring to some descent by Christ to the underworld.

See Dalton (1989:38-39) for the views of Ps Oecumenicus (Comm in 1 Pet, PG 119, 509-578) and
Theophylactus (Expos in Ep Primam S Petri. PG 125, 1189-1252) who see 1 Peter 3:19 as referring to the
descent of Christ, but who do not interpret the preaching of Christ to the spirits in such a way that
advocates the possibility of salvation after death.

Calvin (1963:292) differentiates between the person and the spirit of Christ. For Calvin it is the Spirit of
Christ that descended and preached and not his soul. 'These are two very different things, that Christ's
soul went, and that Christ preached by the power of his Spirit. Peter expressly mentions the Spirit, so as to
take away the notion of what may be called a real presence'.

Calvin (1963:293) dismisses the interpretation that saw Christ as preaching to the souls of Noah's human
contemporaries who has been converted just before their deaths in the Flood as being too 'shaky' and
'inconsistent with the context of the passage'.

For a critical analysis of Calvin's interpretation at this point, see Davids (1990:138).

Bellarmine is being discussed here as he appears to form part of this tradition from Justin in seeing 1 Peter
3:19 as referring to Christ preaching to the souls of those human contemporaries of Noah who had been
converted just prior to their death in the Flood. Both Grudem (1989:204) and Elliott (2000:649), however,
discuss Bellarmine as belonging to a different tradition altogether.
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In his Controversiae,*® Bellarmine noted that Augustine was far from dogmatic when it came to separate
1 Peter 3:19 from the doctrine of the Christ's descent. Furthermore, Bellarmine pointed to the Patristic
evidence supporting the doctrine of Christ's descent to Hades. Bellarmine then proceeded to
presuppose that 1 Peter 3:19 and 4.6 refer to the same event so that the ‘dead’ (mortuis) of 4:6 naturally
refers to the ‘spirits’ (spiritibus) of 3:19. In this interpretation, therefore, Christ descends to the place in
the abode of the dead reserved for the righteous in order to proclaim liberation to those righteous souls
who were converted before their death in the flood. ;

From an early stage Bellarmine's interpretation came to be adopted by many exegetes in the Roman
Catholic Church so that it soon became accepted as the 'traditional view'*® of 1 Peter 3:19. Because the
interpretation was found to provide Scriptural proof concerning the doctrine of purgatory as a place of
imprisonment reserved for the righteous, this hypothesis of Bellarmine soon found general favour within
the Roman Catholic Church. Down through the centuries this interpretation received much support by
generations of Roman Catholic scholars who found no reason to deny, or call into question, either
Bellarmine's exegesis or the Roman Catholic Church's doctrine of purgatory.*’ However, other modern
Roman Catholic exegetes have felt less inclined to adopt the position of Bellarmine preferring to adopt
interpretations which are not influenced by doctrinal considerations.*?

2.1.3 Christ's Preaching of Condemnation to Noah's Unbelieving Contemporaries

This particular interpretation of 1 Peter 3:19 also sees Christ's descent to the abode of the souls as
occurring during the triduum mortis. However, this mission was undertaken not to bring good news or
liberation to the Toig &v ¢uAaxf mveduaaiv (‘the spirits in prison’), but in order for Christ to proclaim
judgment and ultimate condemnation upon these unbelieving contemporaries of Noah. According to
Reicke (1946:44-45), this view came to be adopted by many Lutheran scholars who were not prepared
to countenance any idea of Christ preaching good news and offering the possibility of salvation to the
souls of those who had already died.*® It is quite understandable how this theory may have arisen.
These 17" century AD Lutheran interpreters were confronted with two major interpretations of 1 Peter
3:19. The first adopted an optimistic interpretation that saw the possibility of salvation after death, while
the second, the Augustinian approach, adopted a very spiritualised reading of the text. Wishing to
grapple with the reality of the descent of Christ and his sermon, these Lutheran interpreters preferred to
see the preaching, or perhaps better proclamation, of Christ as one whereby these unbelieving spirits
were confronted with their final condemnation.

Though this interpretation waned in the Lutheran Church with the rise in the optimistic interpretations
during the higher critical movements,* the view persists even to this day. Perhaps the best modern
presentation of this understanding of 1 Peter 3:19 is that of Lenski (1966:160-169). He writes, 'Let us
note that Peter's interest does not lie in the contents of Christ's proclamation. The fact that Christ went
to hell and made it, went there in the instant of his vivification after his death and made proclamation to
the damned in hell — this is the point that Peter impresses. The fact that the proclamation was not
evangelical but damnatory goes without saying' (Lenski 1966:167-168 emphasis his). Concerning the
identity of the people to whom Christ preached, Lenski (1966:164) categorically limits it to only those

” The full title of Robert Bellarmine's work is, Disputationes Robertii Bellarmini de contriversiis christianae
fidei, adversus huius temporis haereticos. The relevant section on 1 Peter 3:19 is found in Tom |, Cont 2,
Lib 4, ch. 13. For details see Reicke (1946:42-44), Dalton (1989:39-40) and Elliott (2000:649).

# Dalton (1998:40), a Roman Catholic scholar, comments, ‘It is a pity that the word 'traditional' could be used
so lightly, to support something which was no more than an exegetical fashion'.
- See Reicke (1946:42-44) and Dalton (1989:32-34, 39-41) for a brief excursus through the Roman Catholic

scholars who have adopted the interpretation of Bellarmine and those who have been more circumspect.
For a modern Roman Catholic scholar's presentation in support of Bellarmine's interpretation of 1 Peter
3:19 see Willmering (1953:1179).

e Dalton (1989) is one modern Jesuit scholar whose interpretation differs from Bellarmine.

» Luther himself was quite hesitant when it came to adopting a definitive interpretation of 1 Peter 3:19.
Indeed it could be argued that Luther adopted a more spiritualised interpretation by understanding Christ's
'going’ and 'preaching’ in a spiritual sense. See Luther (1967:113-114). On this basic spiritual
understanding, Luther (1967:115) then proceeded to summarise 1 Peter 3:19 thus, 'Christ ascended into
heaven and preached to the spirits, that is, to human souls, and among these souls there were unbelievers
in the days of Noah'.

e See Reicke's (1946: 44-46) historical analysis on the rise of the optimistic interpretation among 18"
Century Lutheran exegetes. Dalton (1989:41) agrees with Reicke's historical reconstruction.
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unbelieving contemporaries of Noah who had perished in their sin and who are now unable to be saved.
For Lenski, their opportunity to repent was during the 120 years of Noah when they were warned of the
coming judgment. This period was the time of God's mercy and patience. However, 'the Scriptures
teach no probation after death, no missionary work in hell, and none in a Totenreich, for none exists'
(Lenski 1966:167). It is clear therefore, that Lenski adopts the 'traditional’ interpretation of his Lutheran
forefathers and there he stands for it seems he can do no other.

This rather severe 'Lutheran' understanding, while not completely lapsing into 'oblivion’ (Dalton 1989:41),
has generally fallen out of favour among scholars from all backgrounds as they struggle to interpret 1
Peter 3:19.

2.2 The Preaching of the Pre-Existent Christ through Noah

In 414AD Bishop Evodius sent a letter to his fellow bishop Augustine.*® In his epistle, Evodius asked
Augustine for his thoughts regarding the identity of the 'spirits in prison’ in 1 Peter 3:19 to whom Christ
had descended, and the nature and success, or otherwise, of the sermon that was preached during this
supposed trip to the abode of the dead. Evodius expresses his concerns thus, 'giving us to understand
that they were in hell, and that Christ descending into hell, preached the gospel to them all, and by grace
delivered them all from darkness and punishment, so that from the time of the resurrection of the Lord
judgement is expected, hell having been completely emptied.'

It is evident that Evodius was wrestling with the problem of how to reconcile this preaching of Christ in
hell in such a way that does not imply the possibility of salvation after death. What is clear is that
Evodius' natural reading of the passage presupposes a real descent to hell and a preaching by Christ to
spirits. Augustine's reply, however, was to mark a major sea change in the interpretation of this difficult
passage.”® In short, Augustine came to the interpretation that Christ, in his pre-existent nature,
preached to the sinful and unbelieving contemporaries of Noah during their own lifetime through the
person of Noah. These contemporaries of Noah, though they were on the earth when confronted by the
preaching of Christ through Noah, are currently now spirits in prison (toig &v ¢puAaxfj mvelpaoty).
Augustine's hermeneutical methodology could be summarised as follows. The principle that the eternal
destiny of men must be decided in their own natural lifetime is presupposed and is not up for debate.
Starting at this point Augustine proceeds to interpret 1 Peter 3:19 in such a way that does not lead him
to reject or modify his starting presupposition.*’

This interpretation though novel was not quite a flight of fancy on the part of Augustine. The New
Testament does seem to refer to Christ's active involvement with his people in the Old Testament. For
example 1 Corinthians 10:4 reads,

Emvov ydp &k mvevpaTikfic dxoovBodong méTpag, f méTpa 8¢ fiv & XpioTdg

'for they drank from the spiritual rock that accompanied them, and that rock was Christ’,
NIV.

It is worth noting that modern commentators have interpreted this Pauline passage in such a way as to
infer the presence of the pre-existent Christ with his people Israel in the Old Testament.*® It must be
confessed, therefore, that Augustine's interpretation of 1 Peter 3:19, whereby he sees Christ in his pre-
existent presence preaching through Noah to the unbelieving people of his time, is not without biblical
parallel.

- Augustine (1994:515). See Letter CLXIII for an English translation of Evodius' missive to Augustine.

:j See Letter CLXIV (Augustine 1994:515-521) for Augustine's reply to Evodius.

= See Dalton (1989:43) for his understanding of Augustine's methodology.
Bruce (1971:91), commenting on 1 Corinthians 10:4, notes that, 'Paul...affirms that Christ accompanied his
people as a spiritual source of refreshment throughout this period." Similarly, Witherington 111 (1995:218)
looks at Paul's interpretative framework of 1 Corinthians 10:4 and notes that, 'He [Paul] will interpret the
OT christologically, in part because he believes that Christ was pre-existent in OT times helping God's OT
people along. This is the most natural way to interpret the difficult 'the rock was Christ' (v4). 'Was' indicates
that the divine Christ was really a part of Israel's history, providing them life-giving water.'
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Furthermore, supporters of Augustine's theory also point out that there exists internal evidence in 1
Peter which may reveal a similar belief in the involvement of the pre-existent Christ in the life of his
people to that found in Paul. This idea, it is alleged, is found in 1 Peter 1:10-11.*° It reads,

" mepl fig owtnpioag EgeCritnoay xal éEnpadvnoav mpogfitar ot mepl Thg elg Opag
xap 1Tog mpo¢nTeboavTeg, spauvwweg elg Tiva f molov xaipdv é&n)\ou TO &v
avToig mvedpa Xp1oTold mpopapTupduevov Ta eig XpioTdv madrpata kal Tag peTa
TadTa 86Eag.

The prophets who prophemed of the grace that was to be yours searched and inquired
about this salvation "' they inquired what person or time was indicated by the Spirit of
Christ within them when predicting the sufferings of Christ and the subsequent glory.
RSV.

Itis clear that Peter also seems to believe that Christ, in some form or other, had been at work in and
through the prophets of the Old Testament.*® The text explains that this working of Christ before the
incarnation was achieved by involvement of the 'Spirit of Christ' (mvedua Xp1a700).”' This mvedpa
XpioToD is understood by some modern commentators as being the divine nature of Christ.*? If,
therefore, Peter believed in the involvement of the pre-existent Christ with his people and his prophets,
then it gives added biblical support to Augustine's interpretation. This biblical support basis is given
greater credence if the Second Epistle of Peter is from the hand of the same author.”® In 2 Peter 2:5,
Noah is described as a herald, or preacher, of righteousness (Nde Sikatoodvne kfpuka).* Could it be
then, that Augustine's interpretation of 1 Peter 3:19 has sound biblical support? Did the pre-existent
Christ preach through Noah the 'Herald of Righteousness' to the unbelieving contemporaries of the
Patriarch? These questions and others concerning the validity of this interpretation as held by Augustine
and those who stand in this tradition shall be examined in greater detail during the exegesis of 1 Peter
3:18-22 in Chapter 4.

Subsequent Developments

As has already been mentioned, Augustine's hesitantly provided interpretation of 1 Peter 3:19 to his
friend Evodius proved to very influential with scholars for a considerable period in time. Indeed, Dalton
(1989:44) notes that 'this reign of a thousand years is a good example of a prevailing interpretation
accepted at one time as a genuine Christian tradition and Iater proved to be mistaken. This exegetical
fashion even influenced the readings of the Vulgate mss'.*® At the time of the Reformation, those
struggling to interpret 1 Peter 3:19 were confronted with major theological and dogmatological
considerations. It seemed to many scholars at the time that there were only two ways of understanding
1 Peter 3:19. One could either follow those like Bellarmine who interpreted the passage against a
framework which presupposed a belief in the recently proposed Roman Catholic doctrine of purgatory;

i It is interesting that Augustine (1994:515-521) himself does not seem to refer to 1 Peter 1:10-11 in his
letter to Evodius to support his theory.
Selwyn (1947:134, 259-268) used this unique association between the 'Spirit of Christ' with these
‘prophets’ as evidence that the 'prophets' refers not to Old Testament prophets but rather to Christian
prophets. Elliott (2000:346) has demonstrated how the immediate context with its reference to the 'prior
witness' of these prophets and the contrast between them and the believers (1 Peter 1:12) make Selwyn's
hypothesis unlikely.

" 'Spirit' is capitalised in the following English translations — AV, RSV, NASB, NIV, NKJV, NLT, ESV et al.

e Kelly (1969:60-61) argues that this pre-existent Spirit is not the Holy Spirit, but the pre-existent Christ,
presupposing a 'spirit-Christology." He comments that, ‘it was Christ in His pre-existent Spirit being (the
Spirit of Christ within them) who inspired, or rather spoke through, the OT prophets'. Michaels (1988:43-
44), Davids (1990:62-63) and Marshall (1991:44-45) are among some of the scholars who are less
convinced that Peter is adopting 'a Spirit-Christology’, but rather that he is equating the Holy Spirit with the
Spirit of Christ.

= For a brief survey concerning the authorship of 2 Peter and its relationship with 1 Peter, see Carson et al
(1992:433-437). For a modern presentation that 1 and 2 Peter are from the hands of two different authors
and a defence of pseudonymity with regard to 2 Peter, see Bauckham (1983:158-162).

. See Bauckham (1983:249-251) for an exegesis of 2 Peter 2:5 and the possible background to Nae
Sikatoadvng krjpuka.

» Dalton (1989) writes just before a renaissance in the Augustinian interpretation among some Protestant
evangelical scholars.
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or one could reaffirm the Augustinian interpretation with its removal altogether of any mention of the
descent and the preaching of Christ to the spirits in hell. The position one adopted in such turbulent
times was more often than not based on ecclesiastical orthodoxy rather than on the basis of exegesis.
To make a decision was to take sides. This may in part explain why both interpretations remained
dominant within each ecclesiastical tradition for so long.

The Augustinian position, therefore, generally held sway among Protestant scholars until the adoption of
the optimistic Clementine position (see earlier) by late 17" Century scholars. From then on the
Augustinian position left centre stage, from within Protestant scholarship as least, and the view generally
fell out of favour.®® More recently, however, the Augustinian position has undergone a degree of revival.
In 1923, Wohlenberg (1923:106-115) suggested a modification of Augustine's interpretation. In his subtle
reworking, Wohlenberg interprets 1 Peter 3:19 as referring to Christ preaching to the Noah's
contemporaries who are now, at the time of writing the epistle, souls being punished in the abode of the
dead. To support his case he claims a parallel in the statement — 'Christ appeared to the apostle Paul'.
It is clear to all that the appearance of Christ occurred at a time before the Paul became an apostle. So
therefore, he adduces that when Christ preached to the spirits in prison this sermon occurred at a time
prior to their incarceration.”’” Wohlenberg's resuscitation of the Augustinian interpretation of 1 Peter 3:19
did not immediately bring much response, let alone support.*®

A Small Revival of Interest

Although Wohlenberg's work made little immediate impact, his subtle reworking of the Augustinian
interpretation was yet to prove influential among some British and American evangelical scholars.
Among those British scholars was Guthrie (1981). Guthrie, attempting to compile a New Testament
theology, was perhaps even more influenced by Salmond’s (1897) work on the doctrine of immortality
than by Wohlenberg. In his section on doctrine of the afterlife, Guthrie (1981:818-848) looked at the
passage in 1 Peter 3:18-22 in detail. He came to the conclusion that, 'No interpretation, however, which
does not relate it in some ways to Noah's time and that does not have some relevance to Peter's
readers is satisfactory. No final answer can be given. It would, however, seem most reasonable to
suppose that the preacher was Christ (not specifying the form in which he preached), but that the
preaching was done in Noah's generation' (1981:842). Though nailing his colours to the mast, the
purpose of Guthrie's volume was to prepare a thematically organised New Testament theology.
Because of the nature and the constraints of the volume it perhaps was not conducive in persuading a
wider acceptance of the strengths of the Augustinian interpretation of 1 Peter 3:18-22.

The Renaissance of the Augustinian Interpretation :
However, it was with the works of Grudem (1986 and 1988%°), and in particular his commentary which
was directed at a pastor/student level, that the Augustinian interpretation was to be brought back to the
fore in studies of 1 Peter 3:18-22. Grudem’s commentary was to include a substantial appendix® which,
along with the exegesis of 1 Peter 3:18-22, would make up over 20% of his commentary. Indeed
Carson (1993:82) comments that, 'scholars and preachers alike will find the lengthy appendix on the
"spirit in prison" passage to warrant the price of the book'.

In his treatment of the passage, Grudem represents the Augustinian interpretation while taking issue
with what he regards are the apparent problems of the other major interpretations. At the outset
Grudem (1989:205) wishes to distance himself from what some critics of Augustine believed was a
weakness in his original argument, namely his inference that the 'prison’' ought to be interpreted

e As has been observed Roman Catholic scholarship at this time, influenced by the doctrine of purgatory,

had generally adopted the view of Bellarmine. =
The same argument, but with a modern illustration, has been put forward by Grudem (1988:209) who
notes, 'lt is quite natural to speak in terms of a person's present status even when describing a past action
which occurred when the person did not have that status. For example, it would be perfectly correct to
say, 'Queen Elizabeth was born in 1926,' even though she did not become Queen until long after 1926.'
For example Reicke (1946:40-41) mentions the theory, but Selwyn (1947) fails even to mention the work of
Wohlenberg in his monumental commentary. Selwyn, (1947:317) does however mention the work of
Salmond (1897, republished in 1984) in passing.
Grudem's commentary on 1 Peter was originally produced in 1988. The second printing by IVP in the
o United Kingdom was published in May 1989.

The appendix (Grudem 1988:203-239) is essentially the republication of his earlier article (1986:3-31).
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'metaphorically' as referring to the 'prison of ignorance' of unbelievers. By disagreeing with Augustine on
this point of his interpretation and by adopting the subtle change as proposed by Wohlenberg, Grudem
believes that the overall position of this line of interpretation remains strong and worthy of consideration.

Furthermore, Grudem also desires to refute the objection raised by some who argue that the
Augustinian interpretation fails to satisfactorily connect with the overall context of 1 Peter and the
purpose of the author. In short, the opponents of the Augustinian approach could see no practical or
pastoral reason why Peter should refer here to Christ in the Spirit preaching through Noah to his human
contemporaries who now happen to be in prison. Grudem (189:205), however, believes 'that on closer
inspection the context lends more support to this view than perhaps to any of the others'. On this point
Grudem (1989:239) concludes that the passage functions, '(1) to encourage the readers to bear witness
boldly in the midst of hostile unbelievers, just as Noah did; (2) to assure them that though they are few,
God will surely save them; (3) to remind them of the certainty of final judgment and Christ's ultimate
triumph over the all the forces of evil which oppose them. This passage, similarly understood, can
provide similar encouragement to Peter's readers today.'

However, what makes Grudem's presentation so fresh is that by adopting the Augustinian hypothesis
after its years in relative academic obscurity, he breaks from the prevailing consensus of modern
scholars. Interacting with the dominant interpretation of Selwyn and others, Grudem questions their
general assumption of accepting 1 Enoch and the other examples in the Jewish Pseudepigraphical
literature as providing the hermeneutical key for interpreting 1 Peter 3:18-22. For example, Grudem
(1989:206-209) analyses the use of mvedpa in 1 Enoch and concludes that it could be used almost
equally to refer to both the spirits of humans as well as for angelic or demonic beings. This he believes
reduces the force of those who argue that 1 Peter 3:18-22 must refer to supernatural entities.
Concerning the passage in Genesis 6:2-4 with its reference to the Sons of God (R*7%87°13) marrying
the 'daughters of men', Grudem (1989:211-215) attempts to show that this need not refer to sinful
angelic spirits marrying human beings as is often supposed by many commentators. Grudem, therefore,
demonstrates that alternative interpretations of Genesis 6:2, 4 existed in extra-biblical Jewish literature
which believed not in angelic disobedience, but rather in the disobedience of humans. By showing
possible alternative understandings Grudem is able to raise doubts on the interpretation which sees the
T0ig &v ¢uAakf) mvevpaoty (‘the spirits in prison’) in 1 Peter 3:18-22 as referring to disobedient
supernatural spirits who disobeyed at the time of Noah. Indeed, Grudem (1989:220) can conclude quite
boldly that, 'there is no evidence in biblical or extra-biblical literature which suggests that disobedient
angels fit these characteristics'.®" For him the key to interpreting 1 Peter 3:18-22 is not to be found in a
supernatural identification of the D*T?R87°13 of Genesis 6 or in those later expansions of this passage in
the Pseudepigraphical Jewish extra-biblical literature.

By preferring a human interpretation of the toi¢ &v ¢uAaxfy mvedpaarv (‘the spirits in prison'), Grudem
thus identifies the recipients of the preaching of Christ as being those human contemporaries of Noah
who perished in the Flood because of their disobedience and who are now confined in prison. These
human spirits never responded to the preaching of Christ in his pre-existent state (in the Spirit) through
the faithful witness of Noah, the Herald of Righteousness.

Meanwhile, Feinberg (1986), working independently of Grudem,®? came to very similar conclusions
concerning the exegesis and interpretation of 1 Peter 3:19. Adopting a different angle of approach,®®

i It is interesting that Grudem (1989:220-223) questions whether Peter's readers actually knew 1 Enoch at
all. He wonders whether these Christians in Asia Minor could actually recognise that Peter was alluding to
1 Enoch and automatically understand that the toig év ¢uAoxfj mvedpaoiv were actually supernatural
spirits (or a combination of human and supernatural spirits) awaiting judgment? Grudem (1989:221)
concludes that, It seems that we must entertain serious doubts about whether 1 Enoch was that widely
known, and whether Peter would have been justified in making such an allusion'. It seems, however, that
the authors of 2 Peter and Jude almost certainly knew and used the writings of Enoch. This fact that
contemporaries of Peter knew the writings of Enoch considerably weakens Grudem’s argument at this
point.

e Grudem (1988:239) acknowledges the work of Feinberg (1986) and the fact that though 'working entirely
independently and with widely differing methods of approaching the text, have reached very similar
conclusions'.
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Feinberg (1986:303-304) reveals his purpose by stating his hope to exegete 1 Peter 3:18-20 'in an
attempt to discern whether it teaches anything about an underworld, anything about Christ's preaching in
hell for any reason, or anything about his transferring OT saints to heaven. In this study | shall attempt
to demonstrate that the passage in question has nothing to do with any of those ideas, but should be
understood as a reference to Christ's preaching by the Holy Spirit through Noah to the people of Noah's
day'.® After a brief historical survey of the various interpretations of 1 Peter 3:18-22, Feinberg proceeds
to examine the passage in order to discover which interpretative model contains a higher degree of
probability than the other lines of interpretation. Although he openly admits the difficulty in finding one
interpretation whose probability far exceeds that of the others, Feinberg, after exegeting the passage
and interacting with the various models, comes to accept the Augustinian interpretation as being the
'most probable’ (1986:306).

These works of Grudem (1986 and 1988) and Feinberg (1986) were closely followed by a commentary
on 1 Peter by Clowney in 1988. Although not discussing in as much detail all the problems of 1 Peter
3:18-22, it is clear that Clowney's thinking on the issue had been influenced by the works of both
Grudem and Feinberg.®® While admitting the strengths of the argument for understanding the 'spirits in
prison' as being those supernatural angelic beings of Genesis 6 and as found developed in the accounts
in 1 Enoch and the extra-biblical Jewish literature, Clowney (1988:162-163) is not completely satisfied.
By preferring to interpret 'the Sons of God' (@*1%87~"13) in Genesis 6 as referring to human kings,®® he
distances himself from those who would adopt the interpretation of 1 Peter 3:18-22 which sees the
audience of Christ's preaching as being disobedient evil supernatural spirits. For Clowney, therefore,
the preaching of Christ's Spirit through Noah was accomplished long ago during the days prior to the
Flood, and those disobedient human contemporaries of the Patriarch are now imprisoned because of

their sinfulness and rejection of this 'preacher of righteousness'.®’

This resurgence of the Augustinian interpretation of 1 Peter 3:18-22 in the late 20th Century, particularly
among scholars of an evangelical persuasion, has proved that the reports of its terminal demise were
unfounded. With the publication of the works of Feinberg and Grudem, the long dormant Augustinian
approach was given a fresh presentation and much-needed rejuvenation. This interpretation which
follows in the tradition of Augustine and understands 1 Peter 3:18-22 as referring to Christ preaching
through Noah to the unbelieving contemporaries of Noah's day (who are now in prison) continues to find
support.?® Indeed the popular nature and ready availability of these works have ensured a wide
readership and more than likely a wide adoption of this interpretation of 1 Peter 3:18-22.

However, as shall be observed, the most popular interpretation of 1 Peter 3:18-22 among scholars from
a variety of theological backgrounds continues to lie elsewhere.

2.3 Christ’s Proclamation of Victory to Evil Supernatural Powers

2.3.1 Introduction

Perhaps the most popular line of interpretation of 1 Peter 3:19-22 today understands Christ himself, as
opposed to his Spirit, as proclaiming his ultimate victory to evil spirits in prison sometime between his
death and his ascension.®® Proponents of this view generally identify these spirits as being the hostile

i See Feinberg's (1986:304-305) description of his underlying procedure which he calls 'a methodology of
analytic philosophy'. : _ ‘
- Feinberg (1986:304) acknowledges that while he does not believe that the Scriptures teach anything about

an underworld preferring to see subsequent interpretations as a vestige of Graeco-Roman or Jewish
mythology, any belief that an underworld exists in Scripture must appeal to other texts than 1 Peter 3:18-

20.
*  Clowney (198,157,109, 162-163) mentions favourably the works of Feinberg (1986) an? fmﬁ: (1956).

!ﬁ Clowney's (1988:160) understanding of Sons of God (@RI ~"17) seems to be influence
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angelic and supernatural powers who were associated with those called the Sons of God (n‘n"?m";;)
and/or their evil progeny the Nephilim (n*‘?agn) who appear in Genesis 6-8 during the time of great evil
prior to the Flood. The precise location of the prison varies depending on the particular interpreter, but it

is usual!y?gegarded as a place of punishment in the lower reaches of the underworld or in the lower
heavens.

In subsequent Jewish tradition”’ the narrative of Genesis 6-8 proved to very influential. Even a cursory
examination of some of the Intertestamental extra-biblical Jewish literature and traditions reveals that
many of the writers (and one supposes their audience) were very interested in the Genesis Flood
account and the salvation of Noah. Perhaps surrounded in a world of ever-increasing evil and
powerlessness the account of God's salvation of the righteous minority in the face of hostility was a
source of comfort. Whatever the original reason for their being composed, the authors of these extra-
biblical Jewish works focussed on the events of Genesis 6-8 and used them as a point of departure in
providing their readership with an expanded account of the Old Testament narrative.

1 Enoch 1-36 is a case in point, as the author goes beyond the Old Testament account in describing in
detail the fall of the angels (Sons of God), their lusting after the daughters of men and their resultant evil
progeny (the Nephilim) because of their sinful actions. 1 Enoch also describes the rise of evil in the land
that resulted eventually in the Flood and God's judgment on the evil and the salvation of the righteous
man Noah and his family. Furthermore, the account in 1 Enoch describes the special commissioning of
Enoch and his subsequent travels as he proceeds to the residence of these evil spirits, witnesses their
punishment and expounds the message of condemnation upon them.

There are several recurring features in this amplified Jewish extra-biblical literature based on Genesis 6-
8 which are believed by some scholars to cast considerable insight in the study and interpretation of 1
Peter 3:18-22. These features touch on matters of the identity of the spirits’?, the defiance and sin of
these spirits”®, the punishment meted out upon them™, the location of their punishment’® and the
announcement of their condemnation.”

preaching after a descent to the underworld, whereas others hold that Christ, sometime during his
ascension, proclaimed to the spirits who were located in the lower heavens.

Dalton (1989:159-163) locates the prison in the lower reaches of the heavens. He reaches this conclusion
in part due to his understanding of contemporary cosmology and also on his understanding of mopeu8eic
(3:19) as a reference to Christ's great going, that is his ascension.

For examples of this Jewish tradition see Genesis 6:1-8, The Books of 1 and 2 Enoch, Jubilees,
Apocalypse of Baruch, Testament of Naphtali and the Testament of Reuben.

The 'Sons of God' (0"TR7~"13) of Genesis 6:1-4 are described in the Pseudepigraphical Jewish literature
as being - 'evil angels', 'demons’ (Jubilees 10:2), 'Watchers' (1 Enoch 10-16; Jubilees 7:21; 10:5; and
Testament of Naphtali 3:5), 'stars', 'spirits' (mvedpata , see 1 Enoch 15:4-10, 16:1 and Jubilees 10:3, 7) and
'spirits of the angels' (1 Enoch 19:1). Their illegitimate offspring, the Nephilim (2°7937) are also described
as '(evil) spirits' (1 Enoch 15:8-12; 16:1 and Jubilees 10:3-5) or 'demons' (Jubilees 7:22: 10:1f).

The sin of these 'sons of God' seems to have entailed the violation of God's commands through their
abandonment of their heavenly abode and their subsequent violation of the daughters of men in illegitimate
sexual intercourse. These evil spirits and their progeny are both held accountable for the 'great sin' (1
Enoch 6:3; 21:4) which was to result in God's judgment in the Flood. In short, these spiritual beings were
regarded as being 'disobedient'.

These sinful spiritual beings were punished for their rebellion by being bound and put in chains (1 Enoch
69:28 and 2 Baruch 56:13) or put in prison forever (1 Enoch 10:4-14; 14:5; 18:13-16; 21:1-10; 54:4-6; 67:4;
88:1-3 and 90:23-24. See also 2 Enoch 7:1-3; 18:3; Jubilees 5:6-11 and 10:4-11).

The location of the imprisonment of the angel/spirits and the demonic offspring, is variously described in
the tradition. 1 Enoch describes it as being a prison house (18:14-16) located at a place 'where the
heavens come together' (17:1). 2 Enoch in his description of Enoch's journey through the seven heavens
locates the place of imprisonment as being in the second heaven (2 Enoch 7:1-3; see also Testament of
Levi 3:3).

To these imprisoned 'angelic spirits' or 'Watchers', Enoch announces the condemnation and judgment of
God (1 Enoch 12:4-6; 13:10; 14:1-7 and 15:1-16:3).
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2.3.2 History and Development of the Interpretation

Inauspicious Origins

How then did this particular line of interpretation originate and develop? This particular interpretation
seems to have first originated in the work of Spitta (1890)”” who noted the close proximity of thought in 1
Peter 3:18-22 with the early extra-biblical Jewish traditions concerning the Flood narrative. Thus the
Toic &v duAaxf mvedpaoiv (‘the spirits in prison’) were identified by Spitta as those supernatural spirits
whose disobedience and sinfulness instigated the evil which led to the Flood. While identifying the
'spirits' as supernatural/angelic beings, Spitta, however, continued to follow the interpretation of
Augustine in seeing the proclamation in 1 Peter 3:18-22 as being the activity of the pre-existent Christ in
the preaching of Noah.”® However, the work of Spitta was to prove very influential in providing the
springboard towards the formation of an altogether new and distinct interpretation. Following the article
of Spitta, a number of scholars came to agree with his emphasis on the importance of the Jewish
traditional material, especially 1 Enoch, and in identifying the 'spirits' as those supernatural angelic
beings whose disobedience was to prove the cause of God's judgement in the Flood. Where these
scholars demurred with Spitta was in their identification of Christ himself as the preacher and the time of
the preaching as having occurred sometime after Jesus' death on the cross and his ascension.

The Momentum Increases

The rise in popularity of this particular interpretation, to such an extent that it is probably now the
dominant explanation of the passage, has been identified by some scholars (Grudem 1986:5) as the
result of the influence of the works of Reicke (1946), Selwyn (1947)" and Dalton (1989).*° Selwyn was
among the first English-speaking interpreters to recognise the value of studying 1 Peter 3:18-22 against
the background of contemporary extant Jewish thought and literature.®” This particular approach was
embraced in an attempt to find some way through the linguistic and grammatical impasse and to see if
fresh light and insight could be brought to the text.

Selwyn (1947:198-200) perceived the phrase Toig év ¢uAaxfj mvedpaaiv (‘the spirits in prison’) as being
the most crucial in one's understanding of 1 Peter 3:18-22. Taking into consideration the wider Jewish
tradition, particularly from the Book of Enoch and Jubilees, he understood the 'spirits' (mvedpactv), to
whom Christ made proclamation, as being the wicked angels associated in this Jewish tradition with the
flood and presented as the real instigators of human sin.®* For Selwyn, the account in 1 and 2 Enoch of
the travelling and subsequent proclamation of condemnation by Enoch to the those disobedient angels
now in prison, is perhaps the most influential hermeneutical key in helping to come to a proper
understanding of the phrase Toi¢ &v ¢uAaxfy mvedpaoiv. Furthermore, for Selwyn (1947:319-322) the
New Testament emphasis on the descent of Christ and the importance of his victory over the evil spirits
provides further support in interpreting this passage in 1 Peter in such a way. Selwyn is still confronted,
however, with the perennial problem, namely, why did this preaching take place. Avoiding the
conclusion that the sermon was preached in order to offer salvation to these inhabitants of prison,
Selwyn (1947:200) sees this proclamation as being one of judgement on these fallen angels.®®
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= See Elliott (2000:649) who ascribes the genesis of this model of interpretation to the work of Spitta.

According to Elliott (2000:649-70), 'Spitta himself followed Augustine in seeing in 1 Peter 3:19 a reference
to the activity of the pre-existent Christ prior to his incarnation.'

This thesis interacts with the 1947 reprint of Selwyn’s commentary on 1 Peter. The first printing was
published in 1946, the same year as Reicke’s contribution.

Dalton's first edition, which was published in 1965, proved to be one of the major influences on Petrine
scholarship with regard to 1 Peter 3:18-22. His second fully revised edition was published in 1989. This
study interacts mainly with Dalton's second edition.

Dating the extra-biblical Jewish literature is very difficult, but Selwyn (1947:328) dates the Book of Enoch
and Jubilees in the second century BC. Elliott (2000:698) dates the composition of 1 Enoch as some time
between the 2™ Century BC and the 1* Century AD.

As well as his section of commentary, Selwyn comments in greater detail on the issue of the possible
background to 1 Peter 3:19-22 in his Essay 1 (1947:314-362). See particularly his discussion of the
prominence of Noah in the thought of Peter (1947:328-333).

Selwyn (1947:200) finds in 1 Peter 3:19, with its proclamation of judgment on these fallen supernatural
beings, an echo with John 12:31 and 16:11 with the mention of the judgment pronounced on 'the prince of
this world' (6 &pxwv T00 Kdopou TolToUL).
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Working independently of Selwyn, Reicke (1946) came to a similar set of conclusions especially in
seeing the importance of Jewish extra-biblical literature in the interpretation of 1 Peter 3:18-22.%
Perhaps the major point of departure came with Reicke's adoption of an interpretation proposed by
Windisch (1930:52-59), who saw the phrase Toig &v $puAaxfj mvedpactv as referring to both the fallen
angels and also the human souls of the wicked men of Noah's day (1946:52-59).%° Reicke's theory was
influenced, in no considerable part, by his assumption that 1 Peter 3:19 and 4:6 refer to one and the
same event. If the Gospel was preached to the souls of the dead (see 1 Peter 4:6) then these souls
must be included in the preaching in 1 Peter 3:19. Despite the associated theological problems, other
scholars have accepted Reicke's analysis that these passages relate to the same event. Christ
preachedatao the same audience in order to bring about, not judgment, but to offer the possibility of
salvation.

The Interpretation’s General Acceptance

No survey of the rise of this interpretation, which discerns and recognises the influence of the extra-
biblical Jewish literature, especially the works of 1 Enoch, on the author of 1 Peter, would be complete
without reference to the work of the Jesuit scholar Dalton (1989). Dalton (1989:19), despite being
influenced by the approach of Selwyn®” and the conclusions he adopted, believed that 'a fundamental
problem remained'. Struggling with the belief that sees 1 Peter 3:19 as being the activity of Christ's soul,
Dalton (1989:135-142) adopts an approach that sees {womoinfeig 8¢ mveduar (3:18) as a clear
reference to Christ's resurrection. Beginning at this point, the subsequent 'going' (3:19 mopeubeic) and
‘preaching’ (3:19 &xripugev) must, for Dalton (1989:19), refer to a time after his resurrection. Dalton
concludes, therefore, that the easiest explanation is that this must refer to Christ's only other known
significant 'going’, his ascension to heaven to sit at the right hand of God the Father. For Dalton,
therefore, this preaching of Christ occurred during his ascension®® through the lower heavens on his
return to the Father when he arrived at the abode of the hostile spirit powers which is located in the
lower heavens. Dalton (1989:48) readily admits that his thinking on this point has been influenced to
some degree the works of Bultmann (1947), Schweizer (1949) and Schlier (1962), in seeing the passage
here as naturally referring to Christ's ascension.

Dalton, however, is thoroughly convinced that ultimately the ancient cosmology as found in extra-biblical
Jewish thought, and in particular 1 Enoch and 2 Enoch, provides an important key to understanding 1
Peter 3:18-22. In both of these books the fallen angels are described as being incarcerated 'in prison' or
in equivalent terms. In 1 Enoch, however, these same angels are said to be condemned by God and
residing 'in prison' to await their final judgment (see 1 Enoch 14:5 cf. 18:14). In 2 Enoch these wicked
spirits are said to be located in the second and fifth heavens and are expressly said to be 'bound' (see 2
Enoch 7:1,3 and Testament of Levi 3:2).*° Confronted with two possible directions of Christ's going (the

34 The work of Reicke (1946) was published in the same year as the first edition of Selwyn's commentary. It

is interesting to note that though working independently these scholars arrived at largely similar
conclusions regarding the interpretation of 1 Peter 3:18-22.

» Selwyn (1947:199-200) notes the contribution of Windisch (1930) and believes the interpretation 'has
something to commend it' (1947:199). However, Selwyn prefers to see 1 Peter 3:19 and 4:6 as referring to
two distinct groups of individuals and to two different occasions.

= Beare (1970:146-147) is one who stands in the tradition of Reicke. Dalton (1989:49) suggests that the

works of Vogels (1976:148-152) and Goppelt (1978:276) also show a dependence on Reicke's work at

these points.

Dalton (1989:20) notes that his original research had been greatly influenced by the much neglected work

of Gschwind (1911) whom he believes was 'the first to propose that Christ made his proclamation to the

spirits on the occasion of his ascension'. He also claims that the works of Bultmann and Schweizer

support his theory that this 'going' refers to Christ's ascension (Dalton 1989:47-48).

= Dalton (1989:182-184) acknowledges that the 'ascension’ of Christ seems to be understood in a number of
ways. Attempting to arrange the chronology of this journey, he concludes that the preaching of Christ to
the hostile supernatural spirits must have taken place after Christ's resurrection and before his sitting down
at the right hand of the Father. 'In keeping with our examination of {womoin8eig mvedpar and &v ¢ (3:18-
19), the activity of Christ in 3:19 is seen to be post-resurrectional. Now the only journey from this earth to
the abode of the spirits which fits in with the New Testament picture of the risen Christ is his ascension'
(Dalton 1989:181).

i See Dalton (1989:159-161) for his understanding of &v ¢uAaxfi and its possible location. Dalton
(1989:165-176) also dedicates a whole chapter looking at the influence of 1 Enoch and other early extra-
biblical literature on 1 Peter.
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underworld or heaven), Dalton chooses to see 1 Peter 3:18-22, against the light of 2 Enoch, as a
reference to Christ's ascension through the lower heavens on his journey to the right hand of God the
Father in heaven. Christ preaches therefore to these evil supernatural spirits in their abode situated in
the lower heavens sometime during his ascension.

Dalton is left with the question concerning the purpose of Christ's preaching and its message. What did
Christ intend to achieve during this preaching? As for the nature of Christ's preaching to these spirits,
Dalton in his later edition (1989) comes to modify his original hypothesis at this point. In his earlier work,
Dalton (1965) adopts the theory that Christ proclaimed the condemnation of the fallen angels just like
Enoch. However, in his second edition (1989), Dalton confesses to having been influenced by the
commentary of Brox (1986). He notes, 'the writer is interested in the victory of Christ and the
subjugation of the spirits as part of the story of the salvation of human beings. The idea of a
proclamation aimed at converting the rebellious spirits is far from his mind' (Dalton 1989:48-49).

Though Dalton's time of Christ's preaching and the location of the toig &v ¢uAaxfy mveldpaoiy differs
from that of both Selwyn and Reicke, his interpretation still shows some considerable similarities with
these earlier works. Despite differences in emphases, especially in his timing of the preaching and his
cosmology, Dalton stands within the tradition first promulgated by Selwyn and Reicke in seeing Christ
addressing a supernatural angelic audience.

Van Rensburg (1996, 1997) has adopted an approach to 1 Peter 3:18-22, which, though similar to that
of Dalton, is slightly different. With an eye on Peter’s audience, Janse van Rensburg is more interested
in Peter’s purpose in including such a section in his epistle. He concludes that the reason for this
pericope’s inclusion is to reemphasise the sovereignty of Christ over every spirit, angel, authority and
power. This was an important message for a people suffering for their faith. Peter deliberately refuses
to indulge in the popular contemporary speculation over the identity of the spirits in prison, the location of
their cell or even the nature of the sermon itself. Rather, by deliberately, if obliquely, alluding to the
Jewish Intertestamental literature, Peter is immediately provided with a rhetorical device to allow him to
address more pressing pastoral matters. These pressing pastoral issues concerning the suffering
Christian community are, for Janse van Rensburg, paramount in coming to a proper understanding of
this passage. *°

2.3.3 Summary

While this interpretation which saw the main hermeneutical key in understanding 1 Peter 3:18-22, as
coming from Jewish extra-biblical thought and thus referring to disobedient supernatural spirits was not
entirely new®’, the works of Selwyn (1947), Reicke (1946) and Dalton (1989) probably proved to be the
definitive turning-point especially among English speaking New Testament scholars.

Others following the path first prepared by Selwyn, Reicke and Dalton have been quick to adopt their
conclusions regarding the importance of the Jewish background.

i Both works by Janse van Rensburg (1996, 1997) are non-technical in nature. The rhetorical usage of the

passage was mentioned in private conversation. While Peter is making a point by referring to these ‘spirits
in prison’ and the ‘angels’, authorities and powers, it is not likely that he did not believe in the existence
and activity of these supernatural beings. The mention of these spiritual beings is not simply employed as
an appropriate rhetorical device in order to engage his spiritually-preoccupied readers. First, Peter does
not disparage the belief in the existence of spirits or even the continued existence and activity of other
spiritual beings (demons, angels, authorities and powers). Secondly, it would be incongruous, if the
Apostle Peter was the author of 1 Peter, that the one who witnessed Jesus healing people of demons and
evil spirits and who perhaps even healed sufferers himself, were to deny the existence of these spiritual
beings. Thirdly, Peter seems to accept the existence and activity of the Devil (1 Peter 5:8-9) who seeks
the downfall of the Christian believers. If he should believe in Satan, is it not also conceivable that he
should also believe in the existence and activity of evil spirits and angels? Finally, to advocate a view that
Peter did not really believe in these spiritual entities would remove Peter from the cultures and worldviews
of his day and transpose him into a later post-enlightenment western culture.

See Dalton (1989:46) for a list of essays and commentaries by continental scholars who support the theory
that the 'spirits in prison' were the disobedient angels associated with the time of the flood. These scholars
generally set the time of the preaching during the triduum mortis thus abandoning further the interpretation
of Augustine.
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Scholars such as Stibbs (1959) and Best (1971) have followed the interpretation first proposed by
Selwyn (1947) in seeing 1 Peter 3:18-22 as being heavily influenced by the extra-biblical Jewish
writings. They prefer to understand 3:19 as referring to Christ's descent during the period between his
death and his resurrection to Hades in order to preach to the disobedient supernatural powers. Other
modern scholars have more sympathy with the work of Dalton and see Christ's J:areachlng as hawn%
taken place during his ascent to heaven. Kelly (1969), France (1977), , (1981),** Michaels (1988),°
Davids (1990), Marshall (1991) and Elliott (2000)* all follow this line of interpretation.

This line of interpretation rests upon the belief that themes found in the Pseudepigraphical Jewish
literature especially concerning Enoch and his dealings with the 'Watchers' provide the major
hermeneutical key to understanding 1 Peter 3:19. Indeed France (1977:265) goes as far to comment, 'In
fact, if you are not prepared to dirty your hands in the muddy waters of apocalyptic and rabbinic
speculations, much of the New Testament must necessarily remain obscure. To try to understand 1
Peter 3:19-20 without a copy of the Book of Enoch at your elbow is to condemn yourself to failure.'

Elliott (2000:697-705) is certainly one who follows the advice of France and deals thoroughly with these
themes in his section on 'Traces of Noahic Flood (and Enochic) Tradition in 1 Peter 3:19-20".

2.4 Interpretations Based on Textual Emendations

There have been other interpretations of 1 Peter 3:18-22 using different combinations of the details of
the views mentioned above. However, the following interpretations, though more recognizably different,
need not be examined in too much depth as they have never been highly regarded by scholars. The
common denominator of these interpretations is that those proposing them entertain a general
dissatisfaction with the actual Greek text underlying 1 Peter 3:18-22. This starting presupposition has
led to two main hypotheses.

2.4.1 Interpolation

In his study Reicke (1946:49-50) lists those scholars who believe that the passage in 1 Peter 3:18-22 is
in fact an interpolation and who proceed to present what they believe to be the original Greek text.

Others have seen the section as little more than a digression with little or no connection with the
surrounding context. Beare (1970:144) is one who argues that the ‘passage is in some degree a
digression, moving away from the subject inmediately at hand, the exposition of the meaning of
undeserved suffering. It may be said that the thought is not closely sustained and connected. By a
violent tour de force the writer seeks to relate the Christian doctrine of suffering to the saving experience
of baptism’. However, Dalton (1989:122) is correct when he warns that this is ‘a counsel of despair,
particularly since the author of 1 Peter normally shows himself quite practical in his pastoral method.’

These attempts to explain at least the origin of 1 Peter 3:18-22 sadly find no support from the passage
itself or even from textual criticism. Moreover, these proposals do not help in understanding the
passage itself and explaining what the interpolators' purpose in appending these words to the people in
the congregations of Asia Minor. Having been found unsatisfactory by scholars 'this view has rightly
disappeared from further discussion' (Dalton 1989:50).

%6 0BlEm (1981:242), though he admits that we the place of angelic confinement cannot be located spatially,
goes on to state that 'there does not seem to be good evidence for seeing here a 'descent into hell'.
= Michaels, who similarly accepts the ascension hypothesis, identifies the 'sprits' of 1 Peter 3:19 with the

demonic progeny of the angels of Genesis 6:4. Michaels (1988:207-208) writes, 'Although neither the
original text [1 Enoch 15:8-10] nor the meaning of the passage are entirely clear, its apparent aim is to
identify certain demonic powers (or "evil spirits") as the indirect offspring of the ancient illicit union between
originally holy and 'spiritual' angels, and women of the generation before the flood. That union produced
'giants’ (cf. Genesis 6:4 LXX), and from these giants came the 'evil spirits' or demons, that continue to
harass humankind.'

o Elliott (2000:650) confesses that 'Dalton... has presented the most convincing interpretation of this material.
The Notes that follow expand on his research and conclusions, with only minor points of disagreement'.
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2.4.2 Enoch went and Preached

In 1763, long before the Book of Enoch was discovered®, Bowyer published a Greek New Testament in
which he conjectured that the phrase v ¢ kal originally read "Evuy kai ('Enoch also'). If this reading
were to be adopted it would make Enoch as the one proclaiming to the spirits in prison. This would
naturally be in accordance with the Jewish Pseudepigraphical literature which presents Enoch as the
one proclaiming to the supernatural spirits locked in prison.

In 1901 and 1902, Harris refined this conjecture by hypothesizing that due to haplography on the part of
later scribes 1 Peter 3:19 originally read év ¢ xai “Evdy ('in which also Enoch’). This proposal also saw
the original text as having been corrupted and that the preacher to the spirits in prison was none other
than Enoch himself. Adopting this hypoethesis of Harris, the translations of the New Testament by both
Goodspeed (1923) and Moffatt (1928) reflect this understanding of 1 Peter 3:19. Later in defence of this
conjecture, Goodspeed (1954) appealed to the similarity of 1 Peter 3:19 with the Enoch legend as found
in 1 Enoch 12-16.

Despite the arguments and the translations of Moffatt and Goodspeed, this line of interpreting 1 Peter
3:19 has generally found little favour for several reasons. First, the proposal has no support from the
extant Greek manuscripts of 1 Peter. Second, 'the sudden transference of attention to Enoch does not
suit the stream of thought' of 1 Peter (Best 1971:139-140).% Finally, while admitting that the proposed
emendation is attractive palaeographically,”” Metzger (1992:185) concludes that ‘an emendation that
introduces fresh difficulties stands self-condemned'.

Perhaps the most enduring quality of this line of interpretation as proposed by Harris and Goodspeed,
and one worth further investigation, is how it explicitly presents Christ in 1 Peter fulfilling a role similar to
Enoch in the Pseudepigraphical literature especially 1 and 2 Enoch. *°

3. Conclusion

This historical survey has provided a brief excursus into only a small fraction of the numerous
understandings of 1 Peter 3:18-22. Simply due to the quantity of interpretations, this study has focussed
mainly on the recognized major lines of interpretation and mentioned only some of their main proponents
and supporters. What has been discerned is how this complex passage has given rise to a number of
reasonable models of interpretation. These models on the whole are a serious attempt by New
Testament scholars to wrestle with 1 Peter 3:18-22 in order to understand what Peter was trying to say
to the members of the congregations scattered throughout Asia Minor. These questions can be
summarized thus - Who are the spirits in prison? Where is the location of the prison? Who actually
preached? And what purpose was there in the preaching? These questions remain valid.

Nevertheless, what is interesting is that the models and lines of interpretation generally do not examine
the religious and spiritual milieu of first century Asia Minor. While some commentators have attempted
to unearth the Jewish Pseudepigraphical background of Peter’s thought and most try to show the
relevance of the passage to a suffering people, virtually no attempt is made to show how Peter’s
readership lived in an age where the supernatural played such a prominent role. How may Peter’s
audience, believing to be surrounded by demons, spirits and angels in their daily lives, have understood
his references to ‘spirits in prison’ and ‘angels’?*® What did these people, both Jews and Gentiles, from
the cultured elite in Ephesus to the poor uneducated member in rural Cappadocia, understand by Peter's
references to spirits and angels? What did they understand about Christ in relation to these
supernatural beings?

It is imperative in arriving at a fuller understanding of 1 Peter 3:18-22 that both its immediate textual and
wider socio-historic contexts are taken into consideration. While scholars have achieved the former, it
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o For a brief history of the discovery and publishing of the Enoch literature see Sparks (1984:169-179).

Metzger (1975:693) comments on this proposal that 'the word *Evuy breaks the continuity of the argument
by introducing an abrupt and unexpected change of subject from that of verse 18".

Metzger (1992:185) notes that &v ¢ xai and "Evdiy in uncial script are 'remarkably similar' (ENwKAI
[EvwX]).

G See Michaels (1988:195), Marshall (1991:123) and Elliott (2000:652) who note the closeness of this
conjecture with the Enoch tradition.

See the conclusions reached in Chapter 2.
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would be fair to say that the religious and spiritual life of the people in Asia Minor that has generally been
overlooked. This must be examined and taken into consideration. How did these readers understand 1
Peter 3:19 and its reference to the 'spirits in prison’, living as they were in a society where the dominant
worldviews saw the world, and more importantly individuals, as suffering under the power of malevolent
spiritual beings? If spiritual beings played a major role in the lives of Peter's audience then is it not
possible that this may have coloured their understanding of Toi¢ év ¢uAakf mveduaoiv?

This study will now look at the pericope 1 Peter 3:18-22 to see if Peter wrote aware of the prevalent
worldview with its emphasis on all things 'spiritual' and see what point Peter is making in this passage.
The lack of scholarly consensus concerning the passage down through history ought to warn everyone
to begin with more than a degree of trepidation.
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Chapter 4

An Exegesis of 1 Peter 3:18-22
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1. Introductory Comments

In this chapter an exegesis of 1 Peter 3:18-22 will be undertaken. This exegesis will be performed
according to the grammatical-historical method (Poythress 1988:98-99) and will utilise the appropriate
lexicons and consult a wide selection of commentaries on 1 Peter and scholarly studies on the passage
under consideration.

In studying the different interpretations of 1 Peter 3:18-22 down through the ages, it was concluded that
the socio-religious background had generally been overlooked by interpreters of all persuasions.’
Consequently, this exegesis will spend some time considering the text in relation to the prevailing
mindset found in First Century AD Asia Minor with its interest in and preoccupation with spirits, demons
and angels. The socio-religious background will be shown to be an important factor in coming to an
understanding of this exceedingly difficult passage which simultaneously reveals Peter’s pastoral
concern for his audience suffering at the hands of human agents of these spiritual entities.

Nevertheless, it is imperative that the exegesis of 1 Peter 3:18-22 is guided, first and foremost, by proper
grammatical and linguistic controls.

As well as other pertinent issues found in 1 Peter 3:18-22, the major problems of the passage shall also
be considered. These difficulties have been summarised as follows. Who are the spirits in prison
(mvedpaoty Toig &v dulaxf)? Where is the prison located (toig &v ¢uAaxf))? What did Christ actually
proclaim (¢xfpuEev)? And when did this preaching take place (mopeubeic)?

2. The Literary Structure of 1 Peter 3:18-22

Christian Formula Tradition

As well as giving rise to various interpretations, 1 Peter 3:18-22 has seen a number of studies attempt to
identify possible Christian sources underlying the passage. In these studies two theories have been
advanced. One view is that the author has made use of independent Christian kerygmatic formulas
affirming Christ's passion, death, resurrection, ascension, enthronement at God's right hand, and the
subjection of all spiritual powers. The alternative view, which was popular in the mid-twentieth century,
is that the source underlying 1 Peter 3:18-22 was a single unified creed or hymn similar to those in
Philippians 2:6-11, Colossians 1:15-20 and 1 Timothy 3:16.2 These scholars, generally regarded 1 Peter
3:18-22 as an interpolation of some kind of baptismal liturgy or confessional hymn that had simply been
adopted by the author of 1 Peter to express some Gnostic, anti-Jewish, or anti-Jewish-Christian
ideologies.®

These various hypotheses that Peter simply incorporated a unified creedal or hymnic source have
generally been found wanting. In contrast to 1 Timothy 3:16, as a clear example of a hymn or creed,*
the verses in 1 Peter 3:18-22 require much hypothetical reconstruction in order to develop the metrical

: See Chapter 3.

’ Both theories reckon with various degrees of authorial redaction.
" Dalton (1989:109-119) and Elliott (2000:693-697) analyse the various hypotheses presented by Windisch,
Cullmann, Bultmann and Boismard with regard to baptismal hymnic or creedal sources underlying 1 Peter
£ 3:18-22, and correctly find these proposals unconvincing and inconclusive.
See Knight 11l (1992:182-186) for his discussion on 1 Timothy 3:16 and its structure.

59



consistency and consistent parallelism that would be expected in a hymn or creed. The reconstruction
of the alleged unified source has seen no scholarly consensus regarding the genre of the suspected
source, its original content or strophic arrangement, the nature and extent of Peter's redaction, and the
manner and motive of its use in 1 Peter. Furthermore, they fail to deal with the complex nature of the
text itself. They fail to grapple with why Peter should combine both poetic and prosaic elements in this
section or why he combines elements from Jewish Intertestamental with Christian traditions.

It is preferable, therefore, to see 1 Peter 3:18-22 as echoing traditional Christian formulas focussing on
Jesus Christ and his vicarious suffering, death, resurrection, ascension into heaven, and his presence at
the right hand of God with the cosmic spiritual subordinated to him. These common characteristics, as
found in 3:18 and 3:22, suggest that they have been derived from early Christian Christological and -
kerygmatic traditional material and used by Peter to further his purpose in addressing suffering
Christians in Asia Minor.

The common Christian kerygmatic material concerning Christ’s death, resurrection and ascension to
heaven provided the general literary framework of 1 Peter 3:18d-22. Into this framework Peter
incorporated the material of verses 19-21, which presents a different, though related, set of ideas, the
background of which have echoes and affinity with Genesis 6-8 and the amplified tradition of the
Intertestamental literature. Thus 3:18-22 in its entirety, represents the bringing together of traditional
material in a way to substantiate the preceding exhortation (3:8-17).° The identification of these literary
structures and traditions and their combination not only helps to clarify the general thrust of the passage
as a whole, but also assists in clarifying some of the syntactical and semantic problems.

The Noahic Flood and Enochic Traditions in 1 Peter 3:19-20

3:19-20 differs from 3:18 and 3:22 in terms of its form (a series of subordinate clauses including
parenthetical comments), as well as its focus and content (the Noahic Flood and related elements). The
details concerning Noah and the Flood show that the author was at least familiar with the Old Testament
narrative and probably conversant with the amplified traditions of the Genesis 6-8 passage in
contemporary Jewish literature.

As has been observed, the Genesis Flood account, the evil events leading to the Flood and the salvation
of Noah and his family were the focus of intense interest in Intertestamental Judaism and found creative
expression in much contemporary Jewish literature.®

Several features of this Jewish tradition on Genesis 6-8 are relevant to 1 Peter 3:19-20 and its
interpretation.

1. In the tradition the ‘sons of God' in Genesis 6:1-4 are identified in the literature not only as ‘angels’ or
‘evil angels’ or ‘demons’ or ‘Watchers’ or ‘stars’, but also as ‘spirits’ or ‘spirits of the angels’'.

2. The tradition also details the defiance and rebellion of these spirits against God and his laws. These
spirits abandoned their heavenly abode and violated the boundaries between angelic and human beings
in having illicit intercourse with human women. The offspring of these illicit relations, the Nephilim, are
also identified as ‘(evil) spirits’ or ‘demons’, who, together with the angelic spirits who spawned them,
were responsible for the evil which overrun the world and brought about the Flood. This event is
consistently condemned as the great sin and transgression against the Lord and his commandments.

3. The Intertestamental Jewish literature also focuses on the punishment meted out to angelic spirits and
their evil progeny. These evil spirits/angels are described as ‘bound’, put in ‘chains’, or cast into ‘prison’
in which they were incarcerated forever.

4. The precise location of these bound or imprisoned angel-spirits and their demonic progeny is also
speculated upon and variously situated in the tradition. Most interestingly, Enoch, in the course of his

1 Peter 3:18-22 performs a similar function as 1 Peter 2:21-25 which also uses traditional kerygmatic
material in order to substantiate the preceding exhortation (1 Peter 2:18-20).

See Chapter 3 for a fuller analysis of the amplification of the Flood narrative in Jewish Intertestamental
literature. In particular see the use of the Flood narrative in 1 Enoch and 2 Enoch.
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journey through the seven heavens, encountered these evil spirits in their realm of darkness situated in
the second heaven (2 Enoch 7:1-3).

5. The tradition also records the announcement of God’s condemnation and judgement of the evil angel-
spirits by Enoch, or by one or more righteous angels. This prominent feature in the Intertestamental
literature seems to be carried over into the Christian appropriations of these writings.

Peter’'s Combination and Use of these Traditions

In 1 Peter 3:18-22 it would appear that the author has combined familiar concepts from early Christian
kerygmatic traditions (3:18,22) with motifs of the Flood tradition (3:19b-20) combined with material from
Christian baptismal tradition (3:21).” It is likely that the Christian kerygmatic material concerning Christ’s
suffering, death, resurrection, and ascension to heaven provided the basis and literary framework for the
whole statement (3:18d-22) including the material which has affinities with the Genesis 6-8 and the
amplified Flood tradition. Instead of simply being a passage hanging in the air with little connection to its
surrounding context, 1 Peter 3:18-22 is a carefully crafted passage which brings out the reasons why the
suffering Christian community in Asia Minor should continue to suffer for righteousness sake being
assured of Christ’s victory over every cosmic power, and their ultimate vindication.

3. Setting 1 Peter 3:18-22 in its Wider Textual Context

This study will now attempt to set 3:18-22 against the backdrop of 1 Peter as a whole. By looking at its
wider context, the conclusion will be reached that 3:18-22 is no tangential digression on the part of the
author, but rather shares several points of contact, both thematic and linguistic, with the rest of the
epistle.

In the first major section (1:3-2:10) Peter affirms to Christians, suffering unjustly and experiencing social
estrangement, the dignity and favoured status of the believing community before God. Believers are
reborn by the mercy of God; and by faith in Christ, their rejected yet elect Lord, they are now
incorporated into the family of God.

After a transitional section (2:11-12), the focus moves to the conduct expected by God from members of
the Christian community living in an antagonistic society (2:13-3:12). Peter encourages these suffering
believers to behave in a manner that will disprove and silence slanderous accusation, demonstrate their
innocence and faithfulness to God, and show their honourable character. Common to these calls® in the
household codes is the idea of subordination which is used as an illustration of right behaviour in
contrast to wrong behaviour.’ The first exhortation in the series (2:13-17) is directed towards free people
in their relation to civil realm. Christians are called to respect the social order and to honour the civil
authorities. Proper respect for and subordination to the civil authority, in its function of rewarding good
and punishing evil and doing what is right, demonstrates their ultimate subordination and faithfulness to
God and is a means for silencing those opponents of Christians.

In the second (2:18-25) and third (3:1-7) exhortations the scene shifts from the civic arena to the realm
of the household and the proper responsibilities to be shown by household servants (2:18-25), wives
(3:1-6) and husbands (3:7).

The exhortation to household servants (2:18-25) is linked to the preceding section by several repeated
themes and similar terms (for a list see Elliott 2000:512). By fusing biblical themes and motifs,
kerygmatic themes and extensive use of the Suffering Servant figure of Isaiah 52-53, Peter exhorts and
encourages the household servants (oikétai).'® Again the thrust of the exhortation is not simply the
subordination of household servants, but also their doing what is right (2:20) and their endurance of
unjust suffering (2:19-20)." A double motivation supports the exhortation. First, there is an appeal to

2 In contrast Dalton (1989:109-119) talks about of the combination of ‘two sources’ (verses 18 and 22 which

; derive from a hymn or a creed and verses 19-21 coming from a ‘baptismal catechesis’).
5 See 2:13-17; 2:18-25 and 3:1-6/7.

The idea of subordination can be observed in 2:13,18; 3:1,5.
i This identification of oikéTan as ‘household servants’ is made by Van Wyk and Van Rensburg (1997:229-
249).
Elliott (2000:542-543) suggests that these oikéTau are presented as paradigmatic representatives of the
condition and vocation of the entire suffering Christian community.
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act in a way that reverences God and is mindful of his will and their calling. Secondly, there is an appeal
to the solidarity between the innocent suffering servants and the innocent Christ as servant of God who
suffered on their behalf and provided them an example to follow (2:21-25).

Proper Christian behaviour is also to be exhibited by wives and husbands concerning their spousal
responsibilities (3:1-7). After an initial principle of behaviour involving subordination (3:1ab) there follow
two motivations (3:1c-4 — winning husbands and receiving the approval of God) and an example from
the Old Testament (3:5-6 — Sarah who obeyed her husband, Abraham). While attention to marital order
and harmony was typical in contemporary Hellenistic household codes, this appeal in 1 Peter is driven
by particularly Christian goals (Elliott 2000:582).

It is possible that this exhortation for proper marital relations was prompted by a concern to avoid
unnecessary suspicion and slander from outsiders. The spouses of the Christian homes must not act in
a way that provides further ammunition to those opponents of the church. Furthermore, their actions in
the home should also be consistent and be a suitable model for the entire household of God.

In 3:8-12 Peter brings to a close the exhortations concerning public and domestic conduct begun in
2:13." In this section (3:8-12) the whole community is addressed regarding both relations within the
community (3:8) and relations with outsiders who abuse and insult Christian believers (3:9). Peter urges
the people to cultivate those internal characteristics that foster unity among the fellowship (3:8) and
practice those qualities in love in their dealings with hostile outsiders who revile and insult Christ's
people (3:9). Mistreatment at the hands of hostile unbelievers is not to be paid back in kind. By
responding in humility and love, the believer may see a positive effect with regard to their opponents
which might lead to winning them for Christ or bringing a halt to the opposition and suffering. However,
most importantly, by following Peter’s advice they are following the non-retaliatory example of Christ,
and thus acting in accord with their divine calling. The people of God are to do what is right and behave
honourably in the face of opposition. This focus on Christian behaviour and the importance of doing
what is right and behaving honourably toward hostile unbelievers are underlined throughout 3:13-4:19.

Closing Thoughts of 1 Peter (4:7-5:11)

As 1 Peter draws to a close the emphasis moves initially (1 Peter 4:7-11) to the internal life of the
Christian community and the proper behaviour that ought to be exhibited to one another in the light of
the coming of the eternally glorious and powerful Christ (4:7,11). The family of faith are encouraged to
exhibit reciprocal conduct which embraces love, ungrudging hospitality, mutual service and
communication. The believers are exhorted to exercise these gifts as ‘good stewards of God’s varied
grace’ (4:10).

In 4:12-5:11 Peter does not introduce new subjects but reprises, recapitulates and expands on ideas
and themes central to 1 Peter 1:3-4:11. In 4:12-19 the focus returns to the issue of innocent suffering,
its inevitability for believers, its positive value and its glorious outcome. The background seems to be
similar to that found earlier in the epistle where the people of God are being abused by non-believing
outsiders. This suffering, both individual and communal, brought considerable distress to those involved
prompting many questions with regard to their salvation and the security they might have expected.
Thus in this section, Peter raises the inevitability of suffering for people who follow a Christ who himself
suffered unjustly even to the point of death (4:12-13a). Their sufferings ought to be regarded as a divine
test which comes to prove and strengthen the faith of Christ's people. Knowing that Christ is in control
and that there will come an end to such trials when he returns, should give rise to rejoicing and not
despair (4:13b) on the part of believers. In the present, however, the believer can expect the presence
of Christ to bring joy in the midst of trials (4:13). Therefore, the believer, belittled by those who employ
the name ‘Christian’ as a pejorative term, should rejoice in the name. For even this label ‘Christian’ can
be transformed into a means of bringing honour to God (4:13,16). Furthermore, this suffering should be
regarded as an indication of the inauguration of divine judgement first of all on his own people.
Furthermore, this suffering is a sign that the end is near and that salvation is close at hand. This
eschatological salvation will necessarily bring an end to the suffering forever (4:18) and therefore all who
suffer innocently can entrust their lives to their faithful Creator and thereby persevere in doing what is
right (4:19).

™ Van Rensburg (1990:288) correctly argues that 8¢ with Té TéAoc signals the conclusion to 1 Peter 2:18-3:7.
62



In his address to the elders (5:1-4) and young people (5:5a), Peter encourages proper pastoral
leadership in a time of suffering and hostility. These leaders needed to exhibit consistency in their
Christian commitment, perseverance through trials and a willingness to display servant leadership that
promotes the interests of the community rather than to advance one’s self interests.

Peter concludes the main body of the letter with a fusion of exhortation (5:5b,6a,7a,8-9a) and
encouragement (v5c,6b,7b,9b,10-11) aimed at the community as a whole. The Apostle repeats his call
for humility both to one another (5:5bc) and to God (5:6a). Only by humbling oneself will one be exalted
by God (5:6). Peter calls on the Christian believers to persevere in the face of opposition knowing that
God not only cares for them (5:7) he also strengthens them (5:10).

Being under the care of God, however, does not mean that the believer is immune to suffering in a
hostile society or even from the Devil himself. It is imperative to note that Peter places the problem of
suffering in a cosmic context as well as a social context (5:8-9). Peter portrays the Devil as a roaring
lion seeking to devour his prey. The Devil roars like a lion to induce fear in the people of God. In other
words, persecution and suffering are roars by which he tries to intimidate the people of God in the hope
that they will capitulate at the prospect of hostile suffering. In this way the Devil seeks to bring them
back into his fold. Peter thus portrays the Devil as standing behind and orchestrating the hostility and
suffering endured by the Christians in Asia Minor and the world (5:9). As was observed in Chapter 2, it
was common in the cultures of the first centuries AD to see evil supernatural beings as causing or
prompting through human agents all kinds of suffering. Without expanding on the theme, Peter raises
the picture of Satan as prowling behind the present suffering endured by the Christian congregations in
Asia Minor perpetrated by evil human outsiders. Peter therefore encourages the Christians to withstand
the Devil and his evil forces. For Peter, as has been demonstrated by Christ himself (2:22-23), such
resistance is possible and to this Christ God has subjected all powers, terrestrial and celestial (3:22),
including the Devil and his minions.

In his epistolary postscript (5:12-14), Peter summarises the purpose of his letter in verse 12 as follows—

Awa Zidovavod Opiv ToD moTod &8eAdol, wg Aoyilopat, 81” dAlywv Eypapa mapakaAdv
kal EmpapTupdv TalTnV eivar dAndf xdptv ToD Be0d eig fjv oTfiTe.

By Silvanus, a faithful brother as | regard him, | have written briefly to you, exhorting and
declaring that this is the true grace of God; stand fast in it. (RSV)

Peter’'s overall purpose is observed as he exhorts his addressees, scattered throughout Asia Minor, to
stand fast in this grace in the face of hostility and violent opposition. It is clear, especially with his
reference to the Devil (5:8-9), that Peter is concerned that the evil one sought the Christian’s downfall
through the opposition and suffering perpetrated by human agents and inspired by evil supernatural
forces. Christians need to stand firm in the face of such evil and wickedness.

Summary from the Wider Textual Context

The wider textual context reveals points of resonance with 1 Peter 3:18-22. Suffering is the major theme
of 1 Peter. Peter is concerned for the Christian believers of Asia Minor who are suffering at the hands of
evil outsiders. This opposition may not be organised at a national level nor be as brutal and long-lasting
as subsequent persecutions, but this unjust suffering endured at both an individual and communal level
is real and life threatening. Christians live in a hostile and antagonistic society which denigrates their
faith and their Saviour. Most importantly, behind all this suffering Peter identifies the involvement of
Satan (5:9). There exists a malevolent supernatural element to their suffering and estrangement. Peter
thus feels it necessary to remind these Christians that despite their suffering Christ is still Lord and in
control over all things and will eventually judge the world (3:22, 4:17). In the meantime, Peter's
audience is continually implored to live lives that display proper and honouring subordination and
humility to each other, the authorities who are oppressing them and especially to Almighty God. By
humbling oneself before God, the suffering Christian is promised exaltation and vindication in due time
(5:6).
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4. The Immediate Textual Context of 1 Peter 3:18-22
This study will now examine the immediate context of 1 Peter 3:19-22 and show how 1 Peter 3:18-22 fits
in well with Peter’s preceding (3:13-17) and subsequent argument (4:1-6), thematically and linguistically.

The Preceding Exhortations 3:13-17

The theme of doing right in the face of opposition and suffering is explicit in 3:13-17. Having discussed
how believers should handle abuse and suffering at the hands of hostile outsiders (3:8-12), the problem
of suffering despite doing what is right now receives sustained attention.’® This unit is also linked to the
preceding section by means of grammatical (linking copulative kai) and verbal affinities (especially 3:1-
6)."* The second-person plural imperative verbs and the pronounced focus on ‘you' in this section
indicate the hortatory mood that distinguishes it from the indicative unit that follows (1 Peter 3:18-22). A
threefold inclusion marks its boundaries and signals its central theme of doing right in the face of present
suffering.

Undeserved suffering, despite practising good and honourable conduct to outsiders, could yet still result
in further suffering. The possibility of more undeserved suffering could lead to discouragement, despair
and even defection from the Christian community. Thus Peter looks at the theme of God'’s protection of
his suffering righteous people and assures the people that even in the face of unjust suffering and
opposition no harm can ultimately befall God’s own faithful people. Those Christian believers
encountering evil and unjust suffering should continue to sanctify and honour only Christ as Lord in their
hearts (3:15). Verse 15 is of paramount importance in this study. It reads —

xbpiov 8¢ 10v Xp1oTdv dyidoare év Talc kopdiaig Oudv, Etotporl del mpde dmoroyiav
mavTi 7@ aitodvTt Vudg Adyov mepl Thg &v Opiv éAmidoc

but in your hearts reverence Christ as Lord. Always be prepared to make a defence to
any one who calls you to account for the hope that is in you, yet do it with gentleness and
reverence (RSV)

In the face of hostile outsiders inspired by evil supernatural entities, the beleaguered Christians or the
community could come to believe that their situations were outside of the control of Christ. Those very
human agents of evil and suffering, and perhaps the very evil spirits themselves, could be deemed as
being beyond the control of Christ. Peter thus emphasises the supreme Lordship of Christ even in the
face of unjust suffering. Christ is still Lord over all and that includes all agents of evil. This emphasis on
the Lordship of Christ over every cosmic being will be unconditionally emphasised in 1 Peter 3:22.

In the meantime believers are to live lives worthy of Christ even when outsiders continue to demean,
discredit or disparage them. Peter urges them to persist in doing what is right in the face of hostility, for
the reality is that they are under Christ’s protection and that their unjust suffering will be vindicated.
Peter thus presents Christ as the archetypal sufferer who endures unjust suffering and the surety of the
believer’s vindication is the same resurrected and exalted Christ. These points are accentuated and
developed more fully in the following passage (1 Peter 3:18-22).

The Subsequent Exhortation 4:1-6

If 1 Peter 3:18-22, as will be shown in the following exegesis, substantiates Peter’s exhortations of the
preceding section (1 Peter 3:13-17), then the subsequent section (4:1-6) marks a return to the
imperatival mood and resumes the themes of suffering and its moral and social implications. The
section again presents the suffering of Christ as a model for suffering believers (4:1ab). In this section,
however, the focus is on the break from sinful practices and conduct (4:2-3) that innocent suffering _
apparently enables (4:1c). It would appear that suffering has not only negative consequences, for it can
also facilitate a cessation from sinning. Believers are expected to live in a way which differs markedly
from their pre-conversion mode of conduct (compare 1:14-16) and so now live in accordance with the
will of the God. Peter is aware that to cease from sinning like the Gentiles will necessarily mark the

. This subject of suffering despite doing what is right was mentioned already in 1:6; 2:12b, 15b,19-20,21-24:

3:9ab.
” For a list of these verbal affinities see Elliott (2000:618-619).
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Christian out as different, and this will likely result in astonishment and resentment on the part of these
non-believers and eventually give rise to malicious abuse of the Christian and his community (4:4).

Peter ends this section with the reassuring word that God will bring an end to their suffering, and that
those who inflict evil on his people will be judged (4:5). Believers can anticipate the same future as their
rejected though now resurrected Lord. Those believers who are already dead, though judged by human
opponents, will still live in the spirit according to God’s standards (4:6). Peter again makes the point that
God will vindicate his people, both the living and those who have died, and that all will enjoy the great
reversal. The supreme Lordship of Christ will be evidenced by both unbeliever and believer, both the
living and the dead."®

Summary from the Immediate Textual Context

From the immediate textual context it is clear that the surrounding passages are linked thematically and
linguistically with 1 Peter 3:18-22. Perhaps the central focus is on the Lordship of Christ who also
suffered unjustly for his people. Peter exhorts his suffering readers to continue to reverence Christ as
Lord and that this will involve living and suffering in a way appropriate for Christ’s followers.

5. An Exegetical Study of 1 Peter 3:18-22

Methodology

To assist in the exegesis of 1 Peter 3:18-22 the verses have been subdivided into identifiable clauses or
phrases.'® Each clause or phrase pertinent to the overall purpose of this study will be discussed in turn.
The words and phrases of each clause will in turn be examined following an English translation order.
This method has been chosen to allow for easier comprehension of the Greek phrase or clause and thus
allow Peter's argument to flow as naturally as possible thus allowing the reader to see the author’s
purpose.

Introduction

In 3:18-22 Peter moves to strengthen the resolve of his readers who have been suffering unjustly for
doing what was right (3:13-17). The author, addressing the whole of the church, recalls the innocent
suffering of Lord and presents a Christological corroboration for his previous exhortation (c.f. 2:21-25).
Peter focuses on the death, resurrection, ascension and enthronement of Christ at God’s right hand. He
describes clearly the Lordship of Christ over every evil spiritual power and extends the promise that
those who suffer for Christ will ultimately be glorified and vindicated just as he was.

5.1 Verse 18
611 xal XpioTdg &mak mepl duoapTidv Emadeyv,
dikaiog OMEp ddikwv,
{va Opag mpooaydyn 79 0@
BavaTtwleic pév oapki
CwomoinBeic &¢ mvedpaTt

= According to some scholars 4:6 is an elaboration of what is communicated in 3:19, however, now (in 4:6)

all those who have died have the gospel proclaimed to them. Some have suggested that the audience
should be limited to those who died without hearing the gospel; and others to all those who have died
without exception. For some proponents of this position see, Bigg (1910:170-171); Beare (1970:156);
Cranfield (1957:371-372), (1960:110) and Goppelt (1993:289). Nevertheless, this proposal should be
rejected for several reasons. First, as shall be observed, 3:19 refers not to preaching the gospel at all but
to a proclamation of triumph (over spiritual powers). This wish to see a correspondence between 3:19 and
4:6 may well be motivated more by dogmatic rather than exegetical concerns; namely a desire to find here
a biblical warrant for the universality of salvation (see Elliott (2000:731)), or for the possibility of repentance
after death. Second, the passive verb ebnyyeAicfn (4:6) does not refer to the preaching by Christ but the
preaching that has Christ as its content. Third, an interpretation that suggests those sinners and those
who have rejected the gospel in this life would have a second chance after death is incompatible with the
purpose of the entire letter. Such a notion of Christ's universal redemption, or second chance to those who
died before Christ, is inconsistent with the theology, ethics and purpose of 1 Peter and should therefore be
rejected. In 4:6, Peter is considering the case of Christian believers who have died after hearing and
responding to the gospel. While opponents of Christianity might raise the problem of the dead, believers
can have confidence in the God who raised Christ from the dead.
This subdivision and numbering of each verse has been influenced by Elliott (2000).
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5.1.1 Verse 18a
671 xai Xpiatog dmak mepl dpapTidv Emabev
For Christ also suffered for sins once and for all

The opening words 671 xai Xpiotdg, echo 1 Peter 2:21-25 and indicate that 3:18-22 is to function in a
similar way."” By introducing this section with the causal conjunction §t1 the author provides a
Christological motivation for his readers to help them endure the suffering they are experiencing. The
author again points to the suffering of the innocent Christ in order to support what has been discussed in
3:17-18 concerning doing right in the midst of abuse and hatred. Similarly the conjunction xai (as in
2:21a) also links 3:18 with the preceding section.’ It must, however, be stressed that the author is not
implying with his use of xai ('too'/'also’) that the analogy between Christ's suffering and that of Christians
is exact. Peter will point out later in 3:18 that the sufferings of Christ are unique and have redemptive
significance.

Commentators are divided in their views on the function of 11 in 3:18, since they have different ideas
about the precise relationship between 3:18-22 and the preceding passage. A number of authors
excuse themselves from further investigation by maintaining that 3:18-22 is an interpolation, or at least a
digression. However as Dalton (1989:122) comments, this is ‘a counsel of despair, particularly since the
author of 1 Peter normally shows himself quite practical in his pastoral method'.

Rather than see these verses as an interpolation or the remnant of a creed with little or no
relevance to Peter's immediate argument and purpose, these verses should be seen as integral
to the author's thought. Section 3:18-22 therefore supports not only the 'better' course of
action, as outlined in 3:17; it also provides a Christological basis for the entire exhortation of
3:13-17.

The similarities between 1 Peter 3:18-22 and 2:21-25 are obvious and striking. The major point of
similarity is the use of the identical phrase 611 xai Xpiotdg... Emabev in 3:18a and 2:21b. Furthermore,
the immediate contexts of these passages involve Christological statements linking the suffering of
believers (2:18-20 and 3:13-17) with the suffering of Christ (2:21-25 and 3:18-22). In both passages
Christ is portrayed as the supreme example of innocent suffering for doing what is right.19 Another point
of similarity is the vicarious nature of Christ's sufferings. Christ is said to have died Omép ddixwv (for the
unrighteous, 3:18ab; compare 2:21, omép Oudv ‘for you'). The passages both make clear that Christ's
suffering has atoning significance. In 3:18a, Peter indicates that Christ suffered 'for sins' (mepi
duapTi@dv) while in 2:24a the author goes further and recognises that the sins Jesus bore belonged to
Peter and his addressees.”

While points of similarity exist between 1 Peter 2:21-25 and 3:18-22, the latter passage shows some
emphases that are uniquely its own. First, the unique once-for-all nature of Christ's suffering is
emphasised (&mag, 3:18a).*" Secondly, the cosmic presentation of Christ and his movements is
accentuated (3:19-22). And thirdly, the vindication of Christ's suffering by God is presented by mention
of Christ's resurrection, ascension and presence at God's right hand (3:21-22). As a result, while Christ
and his sufferings are presented in 1 Peter 2:21-25 as an example for those Christians suffering for their
faith, the passage in 3:18-22 emphasises a Christ who is far greater than a mere example. He alone is
the one greatly exalted over all the cosmic forces and powers. Thus only Christ can provide comfort and
assurance to those who understood their suffering as stemming from the direct involvement of spirits or

v Elliott (2000:639) is probably correct when he sees the variant reading of the articular noun, 6 Xpiotég (in

P2, 8, vg™) as possibly being influenced by the articular formulation of 3:15a.

Kaf is omitted in P™. The NIV omits xaf in its translation of 3:18a.

9 Compare 1 Peter 3:18ab and 4:1 with 2:21-23.

5 1 Peter 2:24a reads: 8¢ tac duapTiac fudv adtdc dviveykev (He himself bore our sins in his body on the
tree, RSV).

" The distinctiveness of Christ's death is featured here, for even though believers suffer, they do not suffer
for the sins of others, nor does their suffering constitute a sacrifice for others, nor is the suffering ever
totally innocent. Peter does not countenance any notion that the suffering of believers is a means of
leading unbelievers to God.

18
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demons. Christians by virtue of their being brought to God through Christ (3:18c) and their salvation
(3:21a) are granted the ability to withstand their suffering.

nepl duapTidy Emabev  he suffered for sins

A glance at the apparatus indicates a number of further textual variants to the preferred reading, 'he
suffered for sins' (mepl duapTidv Emadev). Metzger (1975:692) lists the 'bewildering diversity of
readings' and acknowledges the difficulty in ascertaining the original text.”

The main point of disagreement is whether the original text read énafev (he suffered’) or anéBavev (‘he
died'). While both verbs receive strong manuscript support, the preferred reading should probably be
mepl duopTidv Emalev (‘suffered for sins'). The verb mdoxw is certainly a favourite with Peter as it
occurs several times in 1 Peter.?® Furthermore, the use of #mafev carries on the thought of 3:17
whereas &méfavev abruptly introduces a new idea. While the readings incorporating dmééavev can be
explained in part by scribes reflecting the more traditional formulation, it is difficult to see how, with the
mention of mepl duopTidv, one would replace anébavev with Emabev. Therefore, Emabev is the relatively
simple reading which is appropriate to the immediate context and Peter's usage in his epistle.?*

While the variants may appear significant, this is not really the case. The context here, unlike that of 1
Peter 2:21 which recalls the events of Christ up to his death, refers clearly to Christ's death and its
decisive effect on sin. The reference is the same regardless of which verb is read. The sufferings of
Christ in 3:18 must refer to his redemptive suffering on the cross for sin which necessarily includes his
death.?® This usage carries on Peter's comparison of the unjust suffering of the Christian with the unjust
suffering of Christ as referred to in 1 Peter 3:13-17 and this theme, which implies that the followers of
Christ must not expect less than what happened to the One they follow, is resumed in 4:1.%® The author
is not suggesting a comparison between the deaths of Christians with the death of Christ; on the
contrary, he is comparing the unjust suffering of Christians with 'Christ who also has suffered’,
implicating that the followers of Christ must not expect less than what happened to the One they follow.
Christ himself said as much to his disciples in Luke 9:23-25.7

“EAeyev 8t mpdg mavtag® €1 Tig 0éAer dmiow pou Epxeobai, dpynodobw eauTdv xai
dpdTtw TOV oTaupdv adTod xad’ fpépav kal dxoroubeitw pot. ¥ yap &v BéAR THV
Yuxfv adTod odoar &moréoel abThv: 8¢ 8 &v dmoAéoy Thv Yuxiy avTod Evekev Epod
obToc adoel abThv. 2 T{ ydp doeAeiTan &vBpuwmog kepdricag TOV kéopov SAov EauTdv
8¢ dmoAéoag 7| Enuiwbeic;

And he said to all, "If any man would come after me, let him deny himself and take up his
cross daily and follow me. 2* For whoever would save his life will lose it; and whoever
loses his life for my sake, he will save it. 25 For what does it profit a man if he gains the
whole world and loses or forfeits himself? (RSV)

While the phrase mepi duaptidv Emabev (‘he suffered for sins') is unique in the New Testament, the
passage echoes the formulation found in 2:21b - XpioTtdg émabev Omép Oudv (‘Christ suffered for you').
The terminology employed is derived from the language of the Septuagint where it refers to the effects of
the sacrifices. The propitiatory nature of Christ's suffering/death is made all the clearer with the author's
mention of the 'righteous one for the unrighteous ones' (8ikaiog Omép ddixwv). Therefore, the example
of Christ's suffering is more than an example. His death is related to sin as his followers suffering and
deaths cannot be. Christ's suffering is supremely redemptive in nature.

22

) Elliott (2000:640) helpfully lists all the alternative readings.

For the use of ndoyw ('suffering’) in 1 Peter see 2:19,20,21,23; 3:14,17,18; 4:1,15,19 and 5:10. For the use
of méénua (‘suffering') in 1 Peter see 1:11; 4:13; 5:1,9.

Kelly (1969:147-48), Marshall (1991:119), Best (1971:137-38), Clowney (1988:155-56) and Grudem
(1989:155) prefer the reading - mepi GuapTidy Omép Opdv dmébavev.

France (1977:279), Dalton (1989:132-33), Davids (1990:134-35), Michaels (1988:195), Elliott (2000: 639-
40) and Schreiner (2003:181) are among those who support the reading with EmaBev.

1 Peter 4:1: XpioTo0 olv maBdévrog oapki, (Since therefore Christ suffered in the flesh, RSV).

Christ warns his disciples of the likelihood of persecution (Mark 10:33) and that they should be prepared to
give up everything (Luke 14:33).

24

25

26
27
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Iepl duapmidv (for sins') clearly is being used here with a sacrificial meaning though the phrase does
not in itself explain precisely what effects Christ's sufferings had on sins.?® The author simply gathers up
a phrase used earlier in 2:21-24 and in its immediate context (¢nafev), shows how these sufferings
include the sacrificial death of Christ 'for sins'. The actual effect of Christ's death on sins will be
unpacked later by the author in 4:1-2.

The nature of Christ's suffering is further qualified with use of the adverb &mag (‘once and for all'). The
use of the adverb &mat with the aorist ¥madev indicates the once for all nature of Christ's atonement.® In
connection with the phrase mepl duapTidv and its background found in the Old Testament sacrificial
system with its demands for continual annual sacrifices, the use of &nat denotes the unique and
decisive once-for-all nature of Christ's' sufferings and sacrifice. This further limits the analogy just
introduced with 6Tt xai Xpiotdg. The suffering of Christ is more than an example for harassed
believers to follow; it has in itself unique and totally sufficient redemptive qualities. This redemptive
suffering of Christ is now complete and finished and needs no repetition.

5.1.2 Verse 18b
dixaiog Omép ddixwv the righteous (one) for the unrighteous®

The phrase, which is made up of two anarthrous adjectives functioning as substantives (Elliott
2000:641), carries on the theme of verse 18a. Peter again emphasises not only the paradigmatic
suffering of the innocent Christ but also the vicarious and atoning nature of his suffering and death.

dixaiog (‘righteous/righteous one')

The specific use of dikaiog continues the sacrificial allusion by reminding the reader of the
substitutionary principle which required an unblemished and perfect animal to be sacrificed in the Jewish
sacrificial system. The innocence and sinlessness of Christ is a common feature in 1 Peter (1:19; 2:22-
23; 4:1) and is brought to the fore here by the use of the familiar term 8ixaioc. It is uncertain whether
Peter is using dixaiog as a title®’ here; but the innocence and sinlessness of Christ is well attested
elsewhere in the New Testament.*?

Perhaps it is correct in detecting the influence of Isaiah 53 and the portrayal of the Suffering Servant on
1 Peter 3:18b.* The Septuagint clearly presents the Suffering Servant as the righteous one (§ixaiov,
53:11) who becomes the 'sin offering’ (mepi- dpapriag, 53:10) in order to make many righteous. This
theme of the Righteous One was taken up in later Jewish thought durinawhich the term was to assume
Messianic connotations. This can be observed clearly in Wisdom 2:18.

el ydp &oTiv 6 Sikaiog LIOG B00 dvTiAdudeTar avBTOd xal PloeTar abTOV &k XELPdC
dvBeotnkdTwy. (LXX)

for if the righteous man is God's son, he will help him, and will deliver him from the hand
of his adversaries. (RSV)

It was natural therefore that the early Church saw in Christ the embodiment and fulfiiment of Isaiah 53
and concurred with those who recognised the Messianic nature of Isaiah's Suffering Servant figure. This

i The phrase mepi duapTid@v (‘for sins') is used in the book of Hebrews (5:3; 7:27; 10:18,26) and 1 John (2:2
and 4:10) in a sacrificial sense as are the related phrases Onép duapmidv (‘for sins', Hebrews 5:1; 10:2)
and mepi duaptiag ('sin offering', Hebrews 10:6,8,18; 13:11)

a See also Hebrews 9:26, 28 for the use of dnak. See Hebrews 7:27: 9:12: 10:10 and Romans 6:10 for the
use of £¢amak in relation to Christ's death.

- The phrase 8ixaiog Omép &8ixwv fails to appear in only one manuscript, ¥ 044, but is otherwise
unanimously attested.

™ Best (1971:138) takes dikaiog as a title here. See Acts 7:52; 3:14 and 22:14 where 8{xaioc is almost
certainly used as a title.

& See Matthew 27:19; Luke 23:47; James 5:6; 1 John 2:1,29 and 3.7

33 See Dalton (1989:133), Michaels (1988:202), Davids (1990:135-36) and Elliott (2000:641).
" Compare also the use of 'the Righteous and Elect One' in 1 Enoch 38:2,3 and 53:6.
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view persisted in the writings of the early Church where the epithet ikxaiog is readily bestowed upon
Jesus Christ.*

The portrayal of Christ in the New Testament as someone righteous and innocent is consistent. This
opinion is found both on the lips of believers and also by outsiders.®® This righteous and innocence of
Christ the Servant is ultimately related to the notion of his sinlessness (2 Corinthians 5:21; Hebrews 4:15
and John 19:4, 6) and therefore his suitability in fulfilling the law and being sacrificed for the unrighteous.

Peter stands consistently in this identification of Jesus as the just or righteous one and explicitly
presents him as innocent (1:19; 2:22) and obedient to the will of God (1:2). This shows not only Christ’s
righteous standing but also his righteous behaviour. . :

Omép &dixwv (for the unrighteous)

The phrase reiterates the vicarious and atoning effect of Christ's suffering while deliberately contrasting
the innocence of Christ (singular - 8ikaiog) with the unrighteousness of those (plural - a81xwv) for whom
he suffered and died. With such a startling contrast the readers of the epistle, presently suffering
unjustly at the hands of unjust and unrighteous individuals, are invited to see themselves as having once
been numbered among the unrighteous. Indeed Peter here employs the term ddikwv, to refer to all
humans acting contrary to the will and law of God.*’

The preposition Omép (‘for’, ‘on behalf of, ‘for the sake of’) already appears in 2:21b to express the
beneficiaries of Christ’s suffering (‘for you’, on¢p Oudv). Indeed the use of the preposition is found
throughout the New Testament to explain the Christ’s substitutionary death for others. This contrast
implied with the use of Omép has echoes in Romans 5:6-8 where Paul writes that Christ died for the
‘ungodly’ (v6, doeBdv), that is ‘sinners’ (v8, duapTwAdv).

The complete phrase dixaiog Omép d8ikwv is unique in the Bible, but the theme it expresses finds
echoes in the Old Testament with Isaiah’s righteous suffering servant (Isaiah 53:11) who faithfully fulfils
the will of God and suffers at the hands of evil men on behalf of the unrighteous.* Nevertheless, while
this Christological formulation of 3:18a and 3:18b support the exhortation in 1 Peter 3:13-17, it also, as in
2:21-24, distinguishes Christ as the one who removes sin and thereby enables the unrighteous to live
righteously. The righteous Christ dies for the unrighteous, who deserve only suffering and death, so that
he might lead them to God.

5.1.3 Verse 18c
{va Opdg mpooaydyn 7® 8e® that he might bring you to God

Peter uses a iva clause to express the purpose of this atoning death of Christ for the unrighteous. In
this instance the inescapable conclusion is that Christ’s innocent suffering is intended to bring believers
into the very presence of God.*®

The reading opég (‘you' plural)*® should be preferred here to the variant fjuag (‘us’).*’ The former reading
has perhaps the support of the better manuscripts and the second person plural does seem appropriate

= Elliott (2000:641) and Michaels (1988:202) note those instances in the early Christian literature where
Sixaiog is used as a title for Jesus. See Letter to Diognetus 9:2; Justin Martyr's Dialogue with Trypho 17
i and Melito's Peri Pascha 94.
See Luke 23:47; Matthew 27:19; Mark 15:14; 23:4,14,22; John 19:4,6.
o In 4:18, Peter, quoting from Proverbs 11:31, contrasts the future judgement of the ‘impious’ (doeprig) and
‘'sinner’ (GuapTwiog) with that of the righteous man (8ixatog).
For other Petrine references to Isaiah 53 see 1 Peter 2:22,24-25.
Peter’s use here of the fva clause is similar to that in 2:21d. In 2:21d Christ’s unjust suffering provides an
example for Christians suffering unjustly.
This reading is found in P’ B,P,¥, m, z vg™, syr etc.
The variant reading is found in the following manuscripts: 8% A CK,L 3.81,614,630,945, 1241,1739. vg
sy"™: Cyprian Cyril. Dalton (1989:134-135), believing that the passage originated from a creedal or
hymnic tradition, argues that the stronger manuscript evidence supports the fpag (‘us’) reading.
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as it carries on the terminology of 3:13-17 and fits in well with the following passage (4:1-6).> The use

of ouag makes it unmistakably clear that the unjust who needed reconciliation were indeed the epistle’s
first readers. These beneficiaries of Christ's suffering were no better or worse than the inflictors of evil

on Jesus Christ or his people in Asia Minor.

The suffering and death of the Righteous One brings access to God. The verb mpoodyw occurs
occasionally in the New Testament*® and has a variety of meanings: ‘lead’ or ‘bring’; ‘provide persons
access to another person’; ‘bring before a tribunal or present before a royal court**; ‘bring sacrifice
before God™*’; ‘bring’ persons before God to be consecrated for cultic service*®.

However, Peter seems to be more concerned with matters soteriological than ecclesiological, and the
idea of priesthood is completely absent in this passage.*” This soteriological understanding of npoadyw
is further supported by Exodus 19:3-6 which lies behind 1 Peter 2:9 (and 5).*

avTol éwpdxate doa memoinka Toig AiyunTiolg xal dvédaBov Opag woel émi mreplywv
GeTdv xal mpoanyaydunv Opdg mpdg Epautdy  (LXX)

You have seen what | did to the Egyptians, and how | bore you on eagles' wings and
brought you to myself. (RSV)

The expression mpoonyaydunv 0pdg mpog épauTtdv speaks about God's saving act and this is probably
the preferred understanding of mpoodyw in 1 Peter 3:18. This soteriological understanding finds further
support from the other appearances of the noun mpogaywyrj in the New Testament. In these
occurrences it refers to “access to” and union with God.*

Peter indicates that the goal of Christ's suffering and death is to lead believers to God (1§ 0¢9)*° a
thought which will be to the fore in 3:19-22.%" While the thoughts expressed here by Peter reflect that
found elsewhere in the New Testament the terminology employed is particular to the author of this
epistle.

Peter reminds his audience that the grossly unjust suffering of Christ had a redemptive purpose and by
his suffering they will be brought to God by Christ himself. From 3:18d-22 the aim of Peter is to show
that the very Christ whom they are to revere as Lord (3:15), is the one who has been raised from the

= Metzger (1975:693) states that ‘the Committee was inclined to prefer Opag ... because copyists would have
been more likely to alter the second person to the first person (as more inclusive) than vice versa’.
Regardless of which reading is preferred, the exegesis of the passage is not affected significantly (France

1977:279).

- The verb mpoodyw occurs in Matthew 18:24; Luke 9:41; Acts 12:6; 16:20 and 27:27.

- See Kelly (1969:149) who finds this legal meaning in the Septuagint and in Classical Greek. And perhaps
is reflected in Acts 16:20. This usage is also found in the Septuagint in Exodus 21:6; Numbers 25:6 and
275

G This sacrificial understanding of mpoadyw is found in the Septuagint (Exodus 29:10 and Leviticus 1:2) and

in Classical Greek.

- For this meaning of mpoadyw see Exodus 29:4,8; 40:12; Leviticus 8:24 and Numbers 8:9-10. Dalton
(1989:135), influenced by the earlier phrase, ‘holy, priestly community’ (2:5-9), is supported by Kelly
(1969:149) who states that ‘there may have been a blending of consecratory and sacrificial associations in
the writer's mind.’

s Michaels (1988:203), Elliott (2000:643) and Selwyn (1947:196) reject the understanding of mpooaydyn
which sees Peter as referring to the consecration of priests. The priesthood metaphor and the idea of
worship are absent in 3:18.

i For this illustration see Elliott (2000:643).

* See Romans 5:2, Ephesians 2:18 and 3:12.

. The fuller reading has the support from the greater and more impressive manuscripts (P2 AP, lat syr)
compared to the omission of the phrase (B) or the variant reading ‘to the father' (¢ matpi, only in a few
manuscripts).

51 The idea of the believers having access into the presence of God through the sacrifice of Christ is also
found in Hebrews 10:19-20; 6:19-20 and 7:25.
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dead and now sits in the position of authority at the right hand of God, with every ‘power’ subjected to
him (3:22).

5.1.4 Verse 18d

The first part of this explanation consists of a pair of parallel phrases asserting Christ’'s death and his
resurrection (3:18d and e). This couplet (BavatwBelg ptv oapki twomoinBeig 8¢ mvedpart) is made up
of two parallel aorist participles but contains no finite verb, nor does it have an explicit subject, though
Christ (3:18a) is certainly the implied subject. The lack of a particle and the asyndetical juxtaposition of
the couplet mean that 3:18de is loosely connected with the preceding phrase (3:18c) and instead seems
to be closely related with 3:19a with its use of a third participle (mopeuBeig). The couplet is unique in the
New Testament and these phrases do not occur elsewhere in the New Testament whether
independently or in such a combination. However, the concepts of Christ’s death and resurrection are
regularly found together in the New Testament.*

favaTwdelc pév oapki  “Having been put to death in the body”.

The aorist passive of Bavatéw® is used in the first of the parallel phrases. The implied subject is Christ
(3:18a) while his executioners are the implied agents of the passive. The result of Peter’s use of such a
strong word to describe the suffering and death of Christ would resonate with his audience who were
also suffering for their faith in the one who was ‘done to death’.> Whether Peter is using terminology in
these parallel phrases from an existing creed or kerygma is uncertain, but it is clear that both
BavaTwdeic and LwomoinBeig are not used elsewhere in this epistle.

HEV

The particle pév is missing in some manuscripts (P2, A* ¥, vg*), but the majority and best
(8,A,B,C,P,m,vg® syh) express the contrasting parallelism of these two clauses with a typical pév... 8¢
construction.”® However, it is the appearance of 8¢ in the second half of the couplet (18e) that is
ultimately persuasive for the inclusion of pév. Peter uses pév... 8¢ constructions elsewhere in his epistle
(1:20; 2:4; 4:6) in an attempt to present antithetical positions often contrasting the benefits to believers of
Christ and his suffering. In this instance the contrastive particles underline the participles and their
qualifying states. They present to the readers the differing types of treatment Christ received from men
(3:18d) and from God (3:18e).

gapki

Tapki can be literally taken as ‘in the flesh’ (or ‘with respect to the flesh’). Normally the term odipg
designates the tissue, muscles and fleshy part of a person’s anatomy rather than the bones, blood and
internal organs. However, when contrasted to spirit (mvedpa), as in this instance, adpg usually refers to
the earthly, physical and mortal existence of an individual. The Greek philosophical understanding that
odpé and mvespa refer to the two parts of man, the material and the immaterial, should be rejected
here.”® Peter is not contrasting the two 7parts of the person of Christ, the body of Christ which dies, and
the spirit/soul of Christ which survives.”” Such a distinction naturally leads to seeing these terms as
referring to the divine and human natures of Jesus Christ. This is not a valid interpretation.®

e For New Testament examples where the death and resurrection of Christ are combined together see Mark

8:31: 9:31; 10:34; Luke 24:7,46; Acts 2:23-24; 4:10; 5:30-31; 10:39-40; Romans 6:9,10; 8:34; 14:9; 1
Corinthians 15:3; 2 Corinthians 5:15 and 1 Thessalonians 4:14.
®avaTdw can be translated as ‘intentionally kill' or ‘put to death’, and is used especially of the death
sentence and its execution. See Bauer (1979:351).
France (1977:268) stresses the aspect of judicial killing in 8avaTwBeic.
See Michaels (1988:195) for some hypotheses to explain the omission of pév.
o See Best (1971:139), Michaels (1988:204), Marshall (1991:120-121), Dalton (1989:135-138), Davids
@ (1990:136-137) and Elliott (2000:645).

Davids (1990:137) notes that such a Greek distinction was read into 1 Peter 3:18 by both Origen (C Cels
2.43) and Epiphanius (Haer 69.52). This distinction is adopted by Reicke (1946:99) who regards the ‘spirit’
as that which ‘appears as a person'’s vital principle after the destruction of the body’.
See France (1977:267) who reminds his readers that this is the New Testament and not a fifth-century
doctrinal work. Furthermore, the New Testament never speaks of two natures in Christ, let alone using
odp€ and mvedpa to describe them. For others who dismiss this understanding of adpg and nvedpa see
also Michaels (1988:204), Marshall (1991:120-121) and Elliott (2000:645).
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Both gapxi and nveduart should be regarded as datives of respect qualifying the participles favaTwdeic
(‘put to death’) and {womoinbeis (‘made alive’). The datives should not be regarded as datives of
instrument because this understanding just cannot fit oapxi. Christ was put to death ‘in the flesh’ not ‘by
the flesh’. The meaning of the two datives is also shaped by the respective participles they modify.
These datlves therefore denote the differing, but complementary, physical and spiritual states of Christ’s
existence.”® Thus oapki indicates that it was in the sphere of the ‘flesh’ that Christ was put to death.
This understanding of adpé is found elsewhere in 1 Peter (1:24, 4:1,2).

While the death of Christ is immediately followed by a reference to the resurrection (3:18e) Peter is not
providing a model for believers to emulate as willing martyrs.®' Peter takes the example of unjust and
innocent suffering of Christ at the hands of men and presents it to his audience suffering for their faith in
this very same Jesus Christ. The mention of Christ’s death is no passing recitation of a traditional
creedal formula but is the presupposition of all that follows in 1 Peter 3:19-22.

5.1.5 Verse 18e
EwomoinBeig 8¢ mvedpaTi: but made alive in the spirit.

CwomoinBeig

In the parallel phrase the focus turns to the resurrection of Christ. Indeed the pairing of the two
participial expressions by the use of the pév... 8¢ construction has the effect of subordinating the first to
the second. Thus it could be translated ‘though put to death in the flesh, he was made alive in the spirit’.
The shame of Christ having been put to death at the hands of human opponents was removed by his
having been made alive and honoured by God. The suffering and death of Christ and the positive
consequences of this event have already been noted earlier in this verse (3:18abc). The verse now
closes with the emphasis clearly on the second part of the couplet thus underlining the importance of
Christ being ‘made alive again in the spirit’.

This is the only occasion in the New Testament where {@omoiéw is used of Jesus’ resurrection.®?
Nevertheless, {@omoiéw often occurs in the New Testament in parallel with ¢ye{pw (‘raise’) which is the
verb used commonly to describe God raising Christ from the dead.®® Elliott (2000:646) rightly concludes
that this parallelism suggests that {@omoi1éw can act as synonym for Zyeipw, so that ‘having been made
alive’ is equivalent to ‘having been raised from the dead’.

While the passive form in the first half of the couplet, 6avaTtwBeic, suggests that Christ was put to death
by the hands of human agents, the passive in the second half of this couplet, {womoin@eic, implies that
the agent of his resurrection is God himself. This understanding appears to correspond with the usage
of the passive form of ¢ye{pw (‘raise’) which usually sees God as the agent of the resurrection.®

i Michaels (1988:204-205) and Elliott (2000:645) highlight the importance of the participles in shaping their

respective datives.

A similar contrast using odp€ and mveOua can be observed in the Pauline corpus (Romans 8:10; 1

Corinthians 5:5; Galatians 5:16-25 and 1 Timothy 3:16). Compare also the use of Yuyixdég and

mvevpatikdg in 1 Corinthians 15:42-44. The phrases katd odpxa and év gapxi function in a similar way.

The former indicates the Christ’s nature as a human being (2 Corinthians 5:16) or his physical descent of

the line of David (Romans 1:3). The latter refers to a person’s physical and mortal body (1 Corinthians

7:28; 2 Corinthians 4:11; 10:3; Galatians 2:20; 4:13-14 and Philippians 1:22,24.)

= Contra Reicke (1946:218). _

o As Lgomoiéw (‘make alive’) occurs only once in 1 Peter but repeatedly in other New Testament kerygmatic
passages, Elliott (2000:646) is probably correct when he proposes that the author received this from early
Christian tradition.

= Zgomoréw and yeipw are used together in John 5:21; Romans 8:11; 1 Corinthians 15:20-22,35-36,42-45.

b For the passive form of éyeipw (‘raise’) implying the agency of God in the resurrection of Christ see
Matthew 27:64; 28:6,7; Mark 16:6; Luke 24:6,34; John 21:14; Romans 4:25: 6:4,9: 1 Corinthians
15:4,12,13.
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Although Peter uses @omoiéw in this instance, the resurrection of Christ is mentioned elsewhere in the
epistle and in these instances traditional terminology (¢yeipw and &vdoTaoig) is employed.® It is likely
that Peter did not envision Christ merely living in the interval between his death and resurrection in terms
of his human spirit. Peter’s thought here is of Christ’s resurrection from the dead. Thus for Peter the
bodily resurrection of Christ is assumed and it is this resurrected and exalted Christ who brings comfort
and assurance to the suffering believers in Asia Minor.

TVEVHATL

The form mvedpaTt®, like its parallel oapxi, should be taken here as a dative of reference qualifying its
respective participle even though such a literal translation may be regarded as meaningless for a
modern English reader.’” The parallelism has been already noted and so, in such a closely welded
phrase, it seems necessary to take both datives as performing exactly the same function. Therefore as
oapxi refers to Christ's human sphere of existence, so nveduart should be taken as the sphere of
existence entered into by Christ after being made alive. If this desire to maintain the parallelism
between the clauses is correct, then it is appropriate to understand mvedpaT as referring not to the Holy
Spirit (or ‘Spirit’ with a capital letter®®) but to the ‘spirit’ (lower case). The place of the Holy Spirit cannot
be ignored, but in this instance mveduar refers to that state of Christ’s existence most demonstrably
controlled and animated by God'’s life-giving Spirit. Just as Christ was raised by the Holy Spirit so also
shall those who belong to Christ, even though they suffer, will ultimately share in this resurrection.

Furthermore, mveduaTtt should not be understood as a reference to Christ’s divine nature in contrast to
his human nature (the flesh), nor his ‘soul’ in contrast to his body. This latter view can give rise to the
interpretation that Christ’s soul descended to Hades in order to preach to the spirits in prison during the
Triduum Mortis.®® However, the text says nothing about what Christ did as a soul before his bodily
resurrection. Indeed as Dalton (1989:137-137,140-141) has shown the New Testament knows nothing
of a resurrection of Christ's soul.”® This Body-Soul distinction has no support and should be rejected.

What Peter is contrasting here is the ‘body/flesh’ and the ‘spirit’; and this comparison, between adpg and
mvelpa, finds echoes throughout the New Testament especially in similar creedal-like passages.”’ In
most of these occurrences of the flesh-spirit distinction it is clear that that it refers to two orders of being.
On the one hand the flesh representing human nature in its weakness and its proclivity to evil; while on
the other hand the spirit representing the consequence of God’s salvation and the resulting activity
among people of the Spirit of God. Paul in Romans 8 deliberates upon this interrelation of the human
spirit as animated by the Divine Spirit quite extensively. In Romans 8:10 the contrast can be observed
between the person’s body that dies and the person’s spirit that lives. Furthermore, in 1 Corinthians 5:5
and 1 Corinthians 15, Paul goes further by contrasting the death with respect to one’s flesh and life with
respect to one’s spirit.”

The parallels with the Pauline literature are clear to see, but is there any further evidence in 1 Peter of
such a flesh-spirit contrast? In 4:6, copxi and mvedpart appear as contrasted datives of respect. Here
the future experience resurrection of believers is based solely on Christ’s resurrection (3:18de).

s See 1 Peter 1:3,21; 3:21d.

o The variant reading év mvedpaTt (‘in his spirit’, or ‘by the Spirit of God’) should be rejected here as it is not

only poorly attested (found only in P"2Or'™), but it also disrupts the balance of the couplet as the first clause

cannot be understood as ‘having been put to death by the flesh’.

While Marshall (1891:121) criticises the NIV in breaking up the parallelism and translating mvedpaTi as a

dative of instrument thus translating it as ‘by the Spirit’, he argues that such a literal rendering would be

meaningless to a modern reader.

- The AV, NKJV and the NIV all translate mvedpart as “Spirit”. Schreiner (2003:184) and Van Rensburg
(1997:14-16) both prefer understanding mvedpaTi as ‘Spirit’.

. See Reicke (1946:99), Cranfield (1957:370) and Beare (1970:144-145).
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" Michaels (1988:204-205), Marshall (1991:120-122) and Elliott (2000:647) are among some of the scholars
who support Dalton’s rejection of the body-soul hypothesis.
i The flesh-sprit contrast appears in Matthew 26:41; Mark 14:38; John 3:6; 6:63; Romans 1:3-4; 8:4-13; 1

Corinthians 5:5; 2 Corinthians 7:1; Galatians 3:3; 4:29; 5:16-17, 19; Colossians 2:5; 1 Timothy 3:16;
Hebrews 12:9 and 1 Peter 4.6.

For a very useful review of these parallels from the Pauline literature concerning the flesh-spirit contrast
see Dalton (1989:138:-140) and Elliott (2000:647).
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In summary, the phrase, {womoindeig 8¢ mvedparti, means simply that Christ was raised from the dead,
not as a spirit, but bodily and in a sphere of existence in which the Spirit and power of God are displayed
without hindrance or human limitation. Death in the flesh is now totally conquered and reversed and
Jesus Christ is now free to complete his mission.

5.1.6 Summary of Verse 18

Writing to a people suffering for their faith in Jesus Christ, Peter contrasts their unjust suffering at the
hands of men with the suffering and death of the righteous and blameless Christ. Despite being killed by
men, Christ was made alive in the spirit in order to lead his people to God. In the midst of suffering
these believers can rely on the resurrected and vindicated Christ. 3:18, and especially parts d and e
concerning the death and resurrection of Christ, is important in providing the framework (along with the
reference to the ascension of Christ in 19a and 22) and terms of reference in order to understand the
rest of this pericope and especially 3:19-21.

5.2 Verse 19-20a

¢v @ xal Toig &v duAakf mvelpaaty mopeudeic
éxnputev, 20 dmeldfoaciv moTe

3:19 marks an abrupt stylistic change from its immediate context (3:18,22) adopting-a series of
subordinated or parenthetical phrases or clauses containing information not normally associated with the
kerygmatic material echoed in 3:18,22. Instead Peter seems to incorporate material from the
Intertestamental Jewish literature based on and expanding Genesis 6- 8 Whlle this sudden change has
led some to believe that 3:19-21 should be regarded as an interpolation” or a digression™, the general
scholarly opinion is that these verses form a coherent part of Peter's argument.

5.2. 1 Verse 19a
¢v @ xai” in which also

3 L

EV W

The first question that must be resolved is the actual antecedent of &v . Moule (1959:131) contends
that the interpretation of ¢v ¢ ‘is of some exegetical moment’ (contra Michaels (1988:205)). The matter
of the antecedent demands a satisfactory explanation which takes into consideration the immediate
context of 3:18-22 and in particular the participles (BavatwBeic and womoindeig) of the preceding verse.

The main four possibilities with regard to the antecedent of v ¢ are:

i. The immediately preceding word mvedpari.”
ii. The preceding phrase as a whole — {womoinBeig 8¢ mveduati. Hence taking &v ¢ as ‘in which
process or ‘in the course of which’.””

iii. Or &v ¢ is used as a relative causal conjunction, ‘for which reason’.”®

b See Reicke (1946:49-50) and Dalton (1989:49-50).

/1 See Beare (1970:170).

= For a discussion with regard to the merits of the conjectured textual variants see Chapter 3 and Elliott
(2000:652). These proposed textual conjectures are based on similarities between &v ¢ xai and Fvdiy in
uncial script.

i This proposal finds support from scholars who espouse various understandings of when the preaching of

Christ (3:19) actually took place. See, among others, Bigg (1910:162), France (1977:268-269), Grudem
(1988:157, 226-228), Marshall (1991:122), Feinberg (1986:318) and Schreiner (2003:190). Feinberg and
Grudem understand &v ¢ as an instrumental dative referring to Christ as a spirit proclaiming to the spirits
now in prison through the preaching of Noah. Dalton (1989:144-149) and Keliy (1969:152) following
ancient commentators (Clement of Alexandria and Origen) understand ¢v ¢ as referring ‘in which sphere
of the spirit’ [of Christ in his risen state]

= Proponents of this view point that &v ¢ appears in 1 Peter with this meaning (see 2:12; 3:16; 4:4 and
probably 1:6) and so could be regarded as a favourite idiom of the author. The other main reason for
supporting this understanding of év @ is that an adverbial dative, such as mvedpaTi, is never found as an
antecedent to a relative. See Selwyn (1947:197) and Davids (1990:138).
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iv. Or v § is used as a relative temporal or circumstantial conjunction, ‘on which occasion’ or ‘in
this connection’ or ‘in the course of which’.”

Commentators have exhaustively debated these options but a brief perusal of the commentaries
confirms that little consensus has been found. However, bearing in mind the context, and especially the
participles in 3:18 and the going of Christ (mopeubeic) in 3:19, it is clear that the focus of the entire
section is less about the mode of Christ’s going (‘in his spirit’), but on the events involved in the occasion
of his going, namely his resurrection (3:18e, 21d) and ascension into heaven (3:22). If this is correct
then it is likely that v § acts as a temporal or circumstantial conjunction, as elsewhere in the letter (1:6;
2:12: 3:16; 4:4) and should be translated as ‘in this connection’ or ‘on which occasion’. "Ev o thus
provides a link between the resurrection of Christ ((womoin@eig 8¢ mveduari, 3:18) and his subsequent
actions of ‘going and preaching’ to the spirits and his ascension into heaven (3:22).

Furthermore, this rendering is strengthened by the use of the accompanying conjunction xaf (‘also’).*
While the construction is unusual in that one would expect the conjunction kai to be followed by the verb
(as in 3:14), this construction with xai separated from its verb by intervening words does occur
elsewhere in 1 Peter (4:13). Michaels (1988:206) correctly raises the possibility that the placement of
the phrase about ‘the spirits’ immediately after xa{ may do ‘double duty”: ‘Christ went and preached
“even” to the spirits who were disobedient to God in Noah’s time — i.e., he went to the most remote and
unlikely audience imaginable ... This is Peter's way of dramatizing concretely the universality of Christ’s
lordship, which he will make explicit in v22.’

The adoption of this understanding of &v ¢ kai, automatically eliminates the Augustinian interpretation
which sees this as a reference to the pre-existent spirit of Christ preaching through Noah. Furthermore,
by linking &v & to the preceding participles with their reference to the death and resurrection of Jesus
(3:18), the interpretation that takes 3:19 as an allusion to the travelling and preaching of Christ’s soul
during the Triduum Mortis becomes very unlikely.

nopevBeic ExrjpuEev he went and proclaimed

mopevbeig

The aorist participle of the verb mopebopat, also seems to describe a single action like the similar aorist
participles (avatwleic and {womoinBeig) in 3:18. Used in its simple and primary meaning of ‘go’, the
verb contains no indication as to the direction of Christ's movement either ‘ascend’ or ‘descend’. Any
conclusion as to the direction of Christ’s going must be determined primarily by the immediate context
and not from alleged supporting proof texts from elsewhere in the New Testament.®'

In 3:22b the aorist participle mopeu@eic also appears and refers clearly to the ascension of Christ into
heaven (mopeuBeig eig odpavdv). This is significant. For while mopeubeic in 3:19 may indeed be
pleonastic lending a certain vividness without really describing the journey, it does seem to anticipate the
decisive mopeuBeic eig obpavdv (‘gone to heaven’) in 3:22. 1 Peter 3:22 speaks of a real journey,
Christ's ascension, and it is in the light of this major expedition that insight is provided in understanding
mopevBeic in 3:19.

In the rest of the New Testament mopetopat is used to refer to the Christ’'s ascension to heaven (Acts
1:10,11, c.f. John 14:2,3,12,28; 16:7,28). Furthermore, mopetopat is never used in the New Testament
with the sense of ‘going down’ or ‘descending’. This usage would militate against any interpretation
which saw this ‘going’ of Christ as a descent to Hades in order to preach to the inhabitants thereof.®
Indeed, whenever the New Testament refers to Christ’s visit to the abode of the dead, it is always stated
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5 This proposal is suggested, though not supported, by Michaels (1988:205).

See Reicke (1946:103-115) for a lengthy argument in support of this position. Fink (1967:35-38) and Elliott
(2000:652) also prefer this understanding of &v ©.
- See Dalton (1989:148), Elliott (2000:652) and Michaels (1988:206) for an analysis of kat.
" Based on the possible evidence in the New Testament of a journey (Acts 2:25ff; 13:35; Romans 10:7;
Matthew 12:40; Hebrews 9:1-10:14 and Luke 23:43), Best (1971:141-142) takes mopeuBeic as a reference
4 to a journey prior to Christ’s resurrection. For a critique of this position see Dalton (1989:161-163).

For this understanding see Cranfield (1957:370).
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that he went down.*® Since xataBaivw (‘descend’) is not used here, it would be unwise to see this going
as a journey to the abode of the dead situated somewhere under the ground.®

The best understanding of mopeubeic in 3:19 is that it refers to the ascension of Christ. This conclusion
logically takes into consideration the preceding references to the death (8avartw@eic, 3:18d) and
resurrection (CwomoinBeig, 3:18e) of Christ and to the subsequent unambiguous reference to the
ascension of Christ (mopeubeic 3:22). The events described in 3:19b-21 are all linked to, and somehow
reveal the implications of, the threefold event of Christ’s death, resurrection and ascension.

The comments of Dalton (1989:163) are worth noting. ‘Let us recall again that we are dealing not with a
thesis of abstract theology, but with a story which the reader is meant to picture and share. Thus we are
justified in imagining a definite going of Jesus in keeping with the primitive narrative of salvation. There
is no doubt about the importance of the ascension in this narrative. In this setting, a meeting of the risen
Christ with the fallen angels in the heavens is a mythical way of depicting Jesus as Lord and Saviour.’
Peter's emphasis on the supremacy of Christ over all the spirits as evidenced in his ascension would
have been a source of comfort to those readers of the epistle unjustly suffering for their faith in the
resurrected and ascended Christ. It is in the Ascension that the supremacy of Christ over every spiritual
entity is revealed. Only this journey, and no other going (mopesGopat), would prove to be so cosmically
significant and so pastorally important.

Some scholars® have accurately noted the similarity between Christ’s going to the spirits (3:19) with the
travels of Enoch ascending into ‘heaven’ and going (mopetopucn®) to the disobedient angelic spirits of the
Flood period to publicly announce to them of their divine condemnation and judgement. This is agreed
by many to be the closest analogy for the action described here in 1 Peter 3:19-20. The verb mopeubeic
acts in a way as to link the salvation-motifs of Christ's ascension with the Jewish Intertestamental
tradition of Enoch and his ‘going’ to the disobedient angelic spirits. For Peter, Christ acts in a sense as a
latter day Enoch travelling through the heavens to the disobedient spirits in prison in order to announce
to them his ultimate victory over death and their condemnation and judgement.

This close affinity between the Flood narrative in the Jewish Intertestamental literature and 1 Peter 3:19-
20 argues strongly against those interpretations which regard mopeuBeic as a reference to Christ’s
descent during the Triduum Mortis or to Christ in a pre-existent state preaching to the contemporaries of
Noah through the Patriarch (the Augustinian position).

The double use of mopeubeic is therefore very important as these references to the ascension of Christ
(3:19,22) are positioned in such a way as to provide a framework whereby the readers can understand
the intervening verses (3:19-21) with their mention of the salvation of Noah and his household through
the Flood and the correspondence of these events with the salvation of Peter’s readers.

= For those New Testament texts that speak of Christ's descent see in particular Matthew 12:40; Acts 2:23-
31; Romans 10:7 and possibly Ephesians 4:9. For a review of 1 Peter 3:19 and its relation to the doctrine
of Christ's descent see Elliott (2000:706-710).

= See Kelly (1969:155-156) and Davids (1990:140).

e See Selwyn (1947), Kelly (1969), France (1977), Michaels (1988), Dalton (1989), Davids (1990), Marshall
(1991), Elliott (2000) and Schreiner (2003).

g TMopedopat is used in 1 Enoch 12:4; 13:3 and 15:2 with regard to the heavenly journey of Enoch ( cf Elliott,
2000:654).
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toic &v duAax@® mvedpaociv®  ‘to the spirits in prison’

The identity of these ‘spirits’ (mveduaoiv) and the precise location of the ‘prison’ (v ¢uAaxf) have been
the subjects of much scholarly debate. Debate has centred on whether these spirits should be identified
in the light of the Pseudepigraphical Noahic tradition. To whom is Peter referring, and what is his
purpose in adopting such material? However, if the immediate context with its reference to the Flood
tradition (3:20) is used as a guide, then a probable identification of both the ‘spirits’ and the ‘prison’ can
be arrived at with a little more ease.

Toig...mvebpaaly  ‘to the spirits’

Who are these spirits? 3:20 clearly locates them ‘in the days of Noah’ (év fluépaig Nae) just before the
flood. But are they the souls of human beings who perished in the flood,® or are they the ‘sons of god’
of Genesis 6:2, whom Jewish and early Christian tradition understood as angels whose misbehaviour
with the ‘daughters of men’ brought about the flood as God'’s judgement on a sinful world?*® Or are they
in some way a combination of both human souls and angelic beings?®’

Is there any New Testament evidence that can be called upon to support the contention that Peter is
referring to the souls of dead human beings? While some might point out to the usage of Luke 23:46
and Acts 7:59 as evidence of such a belief, the problem is that neither reference is conclusive as both
are a popular description of the moment of death.*

In the whole of the New Testament the plural ‘spirits’ (mvedpara) is used only once in Hebrews 12:23 and
clearly refers to the souls of human beings who have died.*> However, it is important to note that unlike
the occurrence in 1 Peter 3:19 which is absolute, the use of mvelpaoiv (‘spirits’) in Hebrews 12:23 is
actually qualified with the accompanying genitive Sikaiwv (‘of just men’). Therefore, ‘spirits’ (mvelpara)
is an unusual term for speaking about human beings or their souls. On the contrary, mvedpa[Ta] is the
normal word found throughout the New Testament to designate a ‘spirit’ in the sense of a sug:erhuman
or supernatural being, both benevolent angels® and malevolent ‘unclean spirits’ or demons. <
Furthermore, in the New Testament the term, both singular (mveiua) and plural (mvedpara), is often used
simply without qualification or explanation. It can hardly be denied, therefore, that the evidence of New
Testament usage strongly favours the meaning of supernatural beings.

. The manuscript evidence for &v ¢uAaxd (‘in prison’) is stronger than that for both T &n (‘to Hades’, see

614, a few other manuscripts and Ambrosiaster) and the obviously later reading ¢uAaxf

katalkelkAsiopévorg (‘locked in prison’, see C, other Greek manuscripts, vg™* and Augustine).

The plural ‘spirits’ (mveduaotv) should be preferred here to the singular (mvedpaTt) which is less well

attested (P, 614. 1881, vg™*) and may be explained as a scribal mistake in simply repeating the mveduati

of 3:18. Michaels (1988:195) and Dalton (1989:151) consider whether the singular reading was a

deliberate attempt to link the journey and proclamation of 3:19 with the ‘spirit’ (mvedpart) in 3:18. Hence

the text might be understood as ‘in which spirit he went and made proclamation to those in prison’, or ‘in

which [i.e. in the spirit] he went and by the spirit made proclamation even to those in refuge’. Such a

reading does not explicitly identify those in prison as angels, spirits or human beings; although the

impression conveyed is that they are human beings. Dalton and Michaels correctly reject this reading as

lacking any real evidence.

e Cranfield (1957:369-370 and 1960:102), Beare (1970:172), Synge (1970:311) and Goppelt (1993:258-260)

adopt this view. Dalton (1989:151) lists other scholars who subscribe to this understanding of mvedpaotv.

For some scholars who understand mvedpaotv as referring to angelic beings (or in the case of Michaels

their evil progeny), see Stibbs (1959:142-143), Kelly (1969:153-156), Best (1971:142-143), France

(1977:269-270), Dalton (1989:151-154), Michaels (1988:206-208), Marshall (1991:125-128), Davids

(1990:139-141), Elliott (2000:655-658) and Schreiner (2003:185-186).

For those who adopt this combined position see Reicke (1946:52-92), Hanson (1982:102) and also, if

somewhat equivocally, Selwyn (1947:198-200).

For an analysis of both of these supposed proof-texts see Dalton (1989:152).

For a comparison of these texts see Dalton (1989:152-153) and Elliott (2000:656).

" See Hebrew 1:14; Revelation 1:4; 3:1; 4:5 and 5:6.

- See Matthew 8:16; 10:1; 12:45 (cf Luke 11:26); Mark 1:27; 3:11; 5:13; 6:7; Luke 4:36; 6:18; 7:21; 8:2;
10:20; Acts 5:16; 19:12-13 and Revelation 16:13-14 for instances of the plural mvedpata. See Matthew
12:43 (cf Luke 11:24); Mark 1:23, 26; 3:30; 5:2,8; 7:25; Luke 8:29; 9:39,42; 13:11; Acts 16:16,18 and
19:15-16 for instances of the singular mveipa.

88

S0

91

92
23

A



The Jewish Pseudepigraphical literature use the term ‘spirits’ (mveduara) in the same way as that of the
New Testament. While the term occasionally refers to human beings, it is never used absolutely but is
always qualified. For example, 1 Enoch, which well may have influenced Peter here, refers to the ‘spirits
of humans’ (1 Enoch 20:6; 22:13) or to ‘the spirits of the souls of the dead’ (1 Enoch 22:3 compare
22:9).% However, when the term is used absolutely, as in 1 Peter, ‘spirits’ (mrvedpaTa) denotes either
those disobedient angel-spirits (who are called the ‘sons of God’ in Genesis 6:1-4) or their evil progeny.
Both are taken together as both are held responsible for the introduction and continuation of evil: and
both are subsequently judged by God and destroyed by the Flood.*’

This interest displayed in the Jewish Pseudepigraphical literature concerning these disobedient evil
angels/spirits and their subsequent imprisonment when coupled with the mention of the Flood and Noah
in 1 Peter 3:20, seems to settle the matter that the mveduara (‘spirits’) in 3:19 is a clear reference to
these angels and their evil spirit progeny.* If this is indeed the import of 3:19 then there is no
compelling reason to take mvedpata (‘spirits’) as a reference to deceased human souls alone or even to
deceased human beings along with sinful angels/spirits. The use of nveduara (‘spirits’) with regard to
human beings is rare, and even then it is always qualified. Furthermore, when the Bible refers to
deceased human beings in Hades or the underworld the term employed is not mvedua (‘spirit’) but rather
poxr (soul).*® Indeed in 3:20 Peter refers to the Noah and his family as ‘eight souls’ (k7o puxai).'®
Furthermore, in the Jewish Intertestamental literature based on the Flood tradition those imprisoned or
bound in chains are not deceased humans but rather the disobedient angels/spirits.

Finally, when all this is taken into consideration, the reader is left with the twofold correspondence
between 3:19 and 3:22. There is first the double use of the verb mopeuBeic and also the reference to the
spirits (3:19) and the &yyéAwv xal &Eovoidv xal Suvduewv (‘angels, authorities and powers’, 3:22).
Peter is presenting a picture of Christ going to the evil angels/spirits of the Flood narrative tradition
(3:19) during his ascension to make some kind of announcement, before his enthronement in 3:22 when
the revelation of the cosmic supremacy of the resurrected and ascended Christ over every evil
supernatural power shall be made manifest.

év ¢uAaxq ‘in prison’

These evil angels/spirits are described as being ‘in prison’ (v ¢uAaxfj). The principle meaning of puAaxs
is that of the action of guarding or keeping for the sake of custody or security.®! Thus it can refer to a
condition or a place. In 3:19 because of its association with ‘going’ (mopeubeic), it is natural to consider
dvAaxn (‘prison’) as a place.

Although the term &v ¢uAaxij is used to denote a place of confinement for human beings on earth, it is
never used to denote the place of punishment for human beings after death.'® In Revelation 20:7,
duAakr] is used to describe the incarceration of Satan for a millennium. While this particular text does
not refer to the mvedpara (‘spirits’), and is to do with the future, the usage of ¢uAaxn as a ‘prison’ is

s See also 1 Enoch 8:3,10 and 10:3. Dalton (1989:153) notes that Josephus uses the expression, “the
spirits of wicked men” (BJ VI, 6.2).

i See 1 Enoch 15:4,6,7,8,10a,12; 16:1; Jubilees 10:7; 10:3 (‘evil spirits’); Philo QG 1.92 (‘angels’, ‘sons of
God” ‘spirits’ mveduara); 1 Enoch 19:1 (‘spirits of the angels’). See also God as “Lord of the spirits’, 1
Enoch 54:5,6; 55:3; etc. :

i This conclusion is reached by, among others, Selwyn (1947:198-200), Kelly (1969:153-155), Best
(1971:142-143), Michaels (1988:207-208), Dalton (1989:151-154), Davids (1990:139-140), Marshall
(1991:125-128), Elliott (2000:656-657) and Schreiner (2003:187-189).

- See Acts 2:27; Psalm 48:16 [49:15]; 4 Ezra 4:35,42, 7:32; and 2 Baruch 30:2-5.

s For Peter's usage of Yuyri see Dalton (1989:152).

- In the New Testament ¢uAaxr] denotes ‘guarding’ (Luke 2:8), ‘guard’ or ‘sentinel’ (Acts 12:10), the ‘watch’
of the night (Matthew 14:25; Mark 6:48), ‘haunt’ (Revelation 18:2) and most commonly ‘prison’ (Matthew
14:3,10; 25:36,39,43-44; Mark 6:27; Luke 3:20; 21:12; 22:33; Acts 5:19,21; Revelation 2:10 and 20:7).

= See Reicke (1946:53, 66-67), Dalton (1989:159-161), Achtemeier (1996:256), Elliott (2000:657-58) and
Schreiner (2003:187).
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clear.'®® France (1977:271) is correct when he comments that ‘Christ went to the prison of the fallen
angels, not to the abode of the dead, and the two are never equated. Nowhere in the biblical literature is
the world of the dead or hell or Hades referred to as ¢uAax?’.'*

But does this concept of imprisoned evil spirits find resonance in the Flood tradition as expounded in the
Jewish Pseudepigraphical literature? The answer is a resounding yes even though the terminology
employed to describe the incarceration of the angels/spirits does not include the term &v puAakf. The
sinful an%els!spirits are described in the Jewish tradition as being ‘bound’ or thrown into a ‘prison
house’.'® The Greek terms used include 8&iv (‘to bind’), SeopwTrprov (‘prison’), eopoi (‘bonds’),

cubKAeioag (‘confinement) and auvéxetv (‘to shut or restrain’)."*

Importantly, the imprisonment of the spirits is similarly known and commented upon in other New
Testament texts.

Jude 1:6 dyyédoug Te Todg pr ThPHoAvVTAg TRV EQUTAY GpXNv GAAG dmoAimévTag
70 1810v oiknThplov eic kpioly peydAng fiuépag Seapoig dGidfoig Gmd Lépov
TETHPNKEV

And the angels that did not keep their own position but left their proper dwelling
have been kept by him in eternal chains in the nether gloom until the judgment of
the great day (RSV)

2 Peter 2:4 Ei ydp 6 0edg &yyédwv &uaptnodvtwv ok édeioato dANG oelpdig
tédov TapTapwioag mapédwkev eig kploly Tnpovpévoug

For if God did not spare the angels when they sinned, but cast them into hell and
committed them to pits of nether gloom to be kept until the judgment (RSV)

It is probable that Peter is also influenced by the Jewish Pseudepigraphical Literature and that 3:19-20
should be understood as a reference to these primordial disobedient angels/spirits who because of their
sin were imprisoned.

Feinberg (1986:330-331) questions the validity of the Enochic background and asks why only these
particular spirits of Genesis 6 should be addressed and singled out by Christ and not all evil spirits. This
argument is in some regards a red herring. It is clear in contemporary Jewish thought, and this may
have continued to be adopted by many in the early Christian communities, that there existed a
preoccupation with these particular spirits/angels which gave rise to the Noahic Flood. The enormity of
their sin and rebellion against God and the rise of evil and suffering in the world because of their
activities, had gained particular notoriety and given rise to widespread speculation. Peter, drawing on
this Pseudepigraphical tradition, brings the speculation to an end and shows that these evil supernatural
spirits that had in some way brought forth a great outpouring of evil in the world had been finally and
conclusively dealt with by Christ. Peter thus presents Christ as both proclaiming victory over these

e Michaels (1989:208-209) appeals to Revelation 18:2 as evidence that ¢uAaxr should be rendered in 1

Peter 3:19 not as ‘prison’ but rather a ‘refuge’ largely because the spirits are still active rather than

restrained. Michaels overlooks the possibility that only one group of spirits is under restraint while others

are still active. Furthermore the thought as a whole is quite unrelated to 1 Peter 3:19. Davids (1990:141)

rightly notes that guAaxr as referring to a place of refuge is unattested in the literature.

Dalton (1989:160) notes that the Syriac Peshitta version of 1 Peter 3:19 renders év ¢ulaxij as ‘in sheol’

However, this interpretation, rather than translation, is dependent on the later church tradition of Christ's

‘harrowing of hell’ which taught that Christ descended and liberated all the souls of the dead. Indeed, Ms

614 and Ambrosiaster assumed that Peter was writing about the underworld here and intentionally

replaced &v ¢ulaxfi with a reference to Hades (ty ).

198 See in particular 1 Enoch 10:4-6,12-14; 13:1-2; 14:5; 18:13-16; 21:1-10; 54:4-6; 674, 69:28; 88:1-3); 2
Enoch 7:1-3: 18:3: Jubilees 5:6-11; 10:4-11; 2 Baruch 56:13; 4QEnoch | 6,22; 1QGenApoc 2:1, 16;
Testament of Naphtali 3:5 and Sib Or 1:100-104.

o= The Greek terms are noted in Dalton (1989:169-171), Michaels (1988:208) and Elliott (2000:658).
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infamous and archetypal evil spirits before his enthronement and subjection over every evil cosmic
power (see also 3:22).'"7

Where about is this ‘prison’ (¢uAakri)? The location of this place of incarceration must in some way be
linked with the ‘going’ (mopeubeic) in 3:19 and in 3:22. If this going of Christ refers to his Ascension, then
it would be logical to assume that the prison containing the disobedient angel/spirits is located
somewhere in the lower heavens through which Christ travelled on his way to God in the highest

heaven. There existed in the Jewish Pseudepigraphical literature and in contemporary Hellenistic
cosmology a belief in the plurality of the heavens. In 2 Enoch, these evil spirits are found in both the
second and the fifth heavens (2 Enoch 7:1-3 and The Testament of Levi 3:2-3). In both these instances
the spirits are referred to expressly as ‘bound’. It is likely that Peter (and other contemporary Christian -
writers) shares this belief in the plurality of heavens.'®®

Concluding Thoughts

Unlike contemporary Jewish literature, Peter does not elaborate on either the identity of the spirits or the
precise location of their incarceration. It seems reasonable to deduce from the Jewish
Pseudepigraphical literature that the spirits in 3:19 are those disobedient angels of Genesis 6 and their
evil progeny. If Peter is using the Enochic tradition, as seems probable, then it also likely that the
contemporary cosmology of this Jewish literature may also be influential on the author of 1 Peter. If this
is correct, then it provides some help in identifying the general location of the prison in which these
angel/spirits bound as one or other of the heavens.

5.2.2 Verse 19b-20a
ékrjpuEev amelBrioaciv moTe
‘he announced to these [spirits] who had once disobeyed’

dmei@rioaciv mote  ‘to these who had once disobeyed’

This particular phrase further qualifies Toig &v ¢uAaxfy mvedpaoty (‘the spirits in prison’). The verb
ame1Béw in Hellenistic Greek, the Septuagint and in the New Testament has the same fundamental
meaning, ‘to be disobedient’, ‘to disobey’.'® The use of accompanying adverb moté (‘once’ or ‘formerly’)
indicates that this disobedience has occurred in the past''® and in this case the reference to the ‘in the
days of Noah’ and the Flood (3:20b-d) relates these spirits and their disobedience to the event of the
Flood.

The causal force of the aorist participle (&ne18rjioaciv) explains why these spirits were imprisoned.

Peter, therefore, uses the participle to describe the rebellion of the angel/spirits against God as
portrayed in Genesis 6:1-4 and elaborated on in the Jewish Pseudepigraphical literature. This
disobedience is variously described in the Pseudepigraphical literature as transgression, illicit
intercourse, boundary violation, impurity and sin.""" It is important to note that the actual sin condemned
in the Jewish Intertestamental tradition is that committed by the supernatural angel/spirits and not the
sins of Noah’s human contemporaries. It is the disobedience of these supernatural beings which has

s See Schreiner’s (2003:190) analysis of Feinberg's position.

"% See 1 Enoch 18:4,10; 71:1; 2 Enoch; 3 Enoch 12:4; 17:2; 18:1 etc; Testament of Levi 2:7-8; 3:1-9; 13:5;
14:3 etc; Testament of Dan 5:13; Testament of Dan 5:13; Testament of Asher 2:10; 7:5; Testament of
Benjamin 10:7; Ascension of Isaiah; Apocalypse of Moses 3 Baruch; Apoc Zeph; 4 Ezra; 2 Maccabees 2:2;
Wisdom 9:10; Tobit 8:5. Compare also the New Testament use of the plural obpavwy (‘heavens’) in 2
Corinthians 12:2,43 and in 1 Peter 1:4. Elliott (2000:654-655) notes how this cosmology with its plurality of
heavens is also reflected in contemporary Hellenistic literature where even Hades is ‘relocated’ to be now
above the earth. Furthermore, Elliott notes the popularity of journeys through the heavens in Jewish
literature (see especially Testament of Levi 2:6-5:2), in the New Testament (Hebrew 4:14 and Ephesians
4:10) and in the Ascension of Isaiah (3:13-4:2; 9:6-18) and 10:7-11:33) where the resurrected Christ
passes through the six heavens to be enthroned in the seventh heaven at God’s right hand.

e The form émei8rioaciyv is the dative, aorist, active participle and qualifies the preceding dative ‘spirits’
(Trvedpaoiv).
i Toté is used elsewhere in 1 Peter (3:5; 2:10) when referring to some past event.

e See 1 Enoch 6:3; 9:7-9; 10:11; 12:4; 15:3-12; 16:1; 18:15; 21:4-6; 106:14; Jubilees 5:1-11; 7:21; 10:1-6;
Testament of Reuben 5; Testament of Naphtali 3:5; 2 Baruch 56:12; See also 2 Peter 2:4 and Jude 6.
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subsequently led to the escalation of sin and evil committed by humans which is ultimately judged and
eradicated by God in the Flood.

Grudem (1988: 215-217) and Clowney (1988:162) contend that since dme18¢w can also mean ‘unbelief’
this should be taken as further evidence that the spirits (Tvelpaoiv) must be the human contemporaries
of Noah. In short, they argue that as angels cannot ‘not believe’ then Peter must have unbelieving
humans in view here. This proposal is tenuous and not satisfactory.''> However, as Marshall
(1991:126) correctly notes, ‘to disobey’ is essentially the same as ‘disbelieve’. The Flood tradition
argues decisively that the ‘spirits that once disobeyed’ should be understood not as humans who
perished in the flood, or even to the souls of the dead (good or evil), but rather to the sinful angel/spirits
whose evil inaugurated the evil which resulted in the Flood.

While the verb &me10éw is not used in 1 Enoch in the descriptions of the angels and their evil progeny, it
does appear elsewhere in 1 Peter.""® In these references the term is employed to describe the enemies,
usually Gentiles, of God, God’s agent of salvation Jesus Christ and Christians in Peter’s own day."*

In 1 Peter the Christian faith is contrasted with the attitude of the hostile surrounding community. This
hostile attitude is described in 1 Peter as the disobedience of unbelief and a refusal to accept the
Christian kerygma. It is important that the concept of angelic/spirit disobedience in 3:19-20 should be
observed against the background of Peter’s understanding and usage of ‘disobedience’ elsewhere in his
letter. In 2:7-8 those who reject Christ are described as having disobeyed the message concerning him.
In 3:1 the verb is used of disobedient (unbelieving) husbands; whereas in 4:17 the term appears to
describe those who disobey the gospel of God. Peter’s conclusion is that those inflicting suffering on
Christ's people are enemies of Christ and Christians. His choice of words is no accident, but suggests a
close connection in Peter's mind between the disobedient primeval spiritual beings and the human
opponents inflicting evil and suffering upon the people of Christ. In 1 Peter the disobedient, whether
spiritual entities or human beings, are characterised as those who oppose God, Christ the agent of
salvation or the bringers of God’s message. The message of hope in Peter's message is that all who are
‘disobedient’ are being (3:16) and will be (4:17) judged by God.

Michaels (1988:211) may well be correct when he notes that Christ’s travel and proclamation to these
evil angel/spirits, long after the time of Noah, points to something more than an analogy. These
disobedient angel/spirits who committed such archetypal acts of sinful rebellion against God (Genesis
6:1-4) may be regarded as in some way influencing the present persecution and suffering experienced
by the individual Christian believer or the Christian church. Christ’s entrance into the abode of these
spiritual entities and his proclamation may be a source of hope to a suffering people whose affliction
they may have attributed, like the worldviews of their day, to the involvement of evil spiritual beings.

The reason why the verb dme10éw is chosen to describe the sin of the spirits in prison is clear. This is an
apt description of these supernatural unbelievers whose disobedience against God, according to Jewish
tradition, was the cause of such a considerable outpouring of evil, sin and unbelief in the world. The
good news is that Christ has now gone to these spiritual entities. The reason for that journey will be
revealed fully by Peter in 3:22. In the meantime, Peter refers to Christ’s proclamation to these
imprisoned evil spirits.

gxrjpuEev ‘he announced’

Knpdoow, the only finite verb in 3:19-20a, expresses the main thought of the section. When did this
proclaiming occur? Standing in a sequence which begins with the participles in 3:18 (BavaTtwleic and
twomotnBeic) and 3:19 (mopevbeic) it is best to see the verb indicate an announcement by Christ made
after his resurrection and during his ascension to heaven.'"

o Similarly Goppelt (1993:257-260) is not correct to see these disobedient spirits as examples of the

unrighteous for whom Christ had died (a8ikwv, 3:18). See Dalton (1989:149) and Achtemeier (1996:259).

The verb dme10éw appears also in 1 Peter 2:7-8; 3:1 and 4:17.

In the rest of the New Testament the verb dme10éw is used to describe the Jews rejection of the Christian

message. See Acts 14:2; 19:9; Romans 10:21; 11:31-32; 15:31. Compare also 1 Clement 58:1.

This conclusion naturally rules out the possibilities that Christ's announcement took place during the

triduum mortis, or during the time of Noah by a pre-existent Christ or by the Holy Spirit through Noah, the
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The absolute use of éxripugev, however, with no additional information as to the content, has given rise
to much speculation as to the substance and intent of Christ’'s announcement.

It must be admitted that in the New Testament the verb xnpGoow often appears in connection with the
verb ebayyeAitw and the noun edayyéAiov.''® Thus the term is most commonly used to denote the
‘heralding’ of the good news of salvation.""’ Is this the meaning of zxfipuEev here in 1 Peter 3:19?

Some scholars suggest that éxripuEev (3:19) should be interpreted in the light of 4:6, where
ednyyeAiodn''® appears. If this is correct then it implies that Christ's preaching was one of repentance
and salvation to the souls of deceased humans.'" However, this conclusion can be challenged in that
when xnpldoow is used in the New Testament of delivering good news this is customarily made
explicit.””® Furthermore, there is no demonstrable connection between the thought of 1 Peter 3:19-20
and 4:6. As a result, any supposed insight to be gained in understanding éxrjpuEev (3:21) by the use of
ednyyeAiobn (4:6) is highly unlikely. A brief comparison between the two passages indicates that not
only are the proclamations performed by two different subjec’rs,121 but that these announcements are
performed in front of two completely different audiences,'** and with two different fates.'”® As 3:19-20
and 4:6 are not linked, it is wrong to understand éxripuev in the light of ebnyyeAiadn.'®* Thus it would be
best to take éxnpuEev in a more neutral sense of ‘to proclaim’, or to ‘act as a herald’, with no reference to
the proclamation of the Gospel.'®

However, in adopting the neutral interpretation of éxipuEev there still remains the question as to the
substance of Christ’s proclamation. A variety of solutions have been suggested. Some believe it
involved a proclaiming of repentance or an offer of salvation. However, this would only really make
sense if mvebuaoty (‘the spirits’) in 3:19 were the souls of deceased human beings. This suggestion
does not seem very likely especially considering the close points of connection between 3:19-20 and the
Jewish Pseudepigraphical literature concerning the evil angels/spirits. Indeed such an interpretation
would also be inconsistent with the rest of 1 Peter which portrays divine judgement for one’s deeds
(1:17; 4:17-18) and the condemnation of the disobedient (2:7-8; 4:17-18). Furthermore, as was noted by
critics of this position during the time of the Reformation, this idea of a second opportunity for salvation
offered to the dead would be unique in the teaching of the New Testament.'?

Preacher of Righteousness. See Grudem (1988:160-161, 225-239) Feinberg (1986:325-330) and Skilton

(1996:1-9).

Dalton (1989:154-155) examines the usage of the verb xnpdoow (and its noun xfjpuk, ‘herald’) in Classical

Greek and the Septuagint. The Septuagint lacks the religious overtones as found in Classical Greek, and

instead of expressing the action of a 'religious herald’, the terminology has the simple meaning of ‘to cry

aloud’ or simply to bring news either good or bad. However, in Isaiah 61:1 and Jonah 1:2, xnpdoow seems

B to have a fuller meaning to include the substance of the message to be proclaimed.
See Matthew 24:14; Mark 1:14; 13:10; Luke 8:1; Colossians 1:23 and 1 Thessalonians 2:9.

L4t EdnyyeAio®n is the third person singular aorist passive of edayyeAitw.

" Bigg (1910:162), Cranfield (1957:371), Johnson (1960:48-51), Beare (1970:147), Synge (1970:311),
Hanson (1982:100-112) and Goppelt (1993:257-260) are some of the scholars who link 1 Peter 3:9 with
4:6, and espouse the view that Christ is preaching to seek the salvation of spirits. Some scholars believe
that the audience should be limited to the souls of Noah's contemporaries, see Reicke (1946:14-27) and
Dalton (1989:24-37).

' See Matthew 4:23; 9:35; 24:14; 26:13; Mark 1:14; 13:10; 14:9; 16:15 and 1 Thessalonians 2:9.

e Christ is the subject of éxrpuEev (3:19) but not that of ednyyeAio6n (4:6) which has Christian preachers as

the implied subject.

The human dead (vexpoig) of 4:6 are not the same audience as the spirits in prison (Toig év ¢uAakf

nveduaaty, 3:19) who are probably the disobedient angel/spirits of Genesis 6.

. The fate of the human dead in 4:6 who are to be judged in the flesh according to human standards (fva
xp1Odot pév karta dvlpdmoug capki) is completely different to that of the disobedient angel/spirits in 3:19-
20, who, in the Flood tradition, were condemned by God according to divine standards.

e See Best (1971:144), Michaels (1988:235-238), Davids (1990:140-141), Marshall (1991:128), Dalton

(1989:154-159), Achtemeier (1996:260-262), Elliott (2000:660) and Schreiner (2003:206-210), who reject

any connection between 1 Peter 3:19-22 and 4:6.

For the neutral sense of xnploow see Luke 12:3; Romans 2:21 and Revelation 5:2.

This interpretation depends also on the validity of the alleged correlation between éxrjputev (3:19) and

ebnyyeAiobn (4:6).
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Others see in the announcement of Christ some kind of self-presentation to these spirits in prison as to
the nature of his person, or the victory he has achieved over the powers of evil. Reicke (1946:120)
interestingly sees the content of Jesus’ announcement as ‘the secret about Himself as the humbly
suffering, and thereby victorious, Messiah.” Similarly, Dalton (1989:26,154-159) believes this
proclamation refers to “Christ's self-presentation as risen Lord to the angelic powers in the heavens on
the occasion of his ascension, an idea, echoed in different terms, in the subjugation of the ‘angels,
authorities and powers’ in 3:22.”'¥ The connection between 3:19 and 3:22 by the double use of
nopeuBeic does seems to suggest a connection between the archetypal disobedient spirits (3:19) and
the cosmic spirits (dyyéAwv kai &Eovaidv kai duvdpewv) in 3:22. Their subordination to Christ (3:22)
would be .?zgisible confirmation of the condemnation of the spirits in prison who had once disobeyed
(3:19-20).

It is the Flood tradition which seems to provide a satisfactory framework to understand the proclamation
of Christ to the spirits in prison. As has been observed, Enoch is presented as embarking on a journey
to heaven during which he went to the evil angels/spirits whose defiance of God had eventually resulted
in the Flood. It was during this visit that Enoch announces their doom and condemnation.'® This theme
of the angel/spirits being condemned is a common one in the Pseudepigraphical writings concerning the
Flood tradition and the motif also finds resonance in the New Testament (2 Peter 2:3-4 and Jude 6)
where the events are employed to encourage the Godly of the certainty of God’s judgement on the
unrighteous.™ The Enochic pronouncement of God’s judgement and condemnation of the angels/spirits
acts as a prototype of God’s coming judgement of all who oppose Him and afflict his people. In the light
of the Jewish Flood tradition and 1 Enoch in particular, perhaps it is best to understand Christ’s
‘announcement’ (éxriputev) in 1 Peter 3:19 as involving the condemnation of the disobedient spirits."*’
Nevertheless, there is little real difference between these two proposals. Whether Christ’s proclamation
is understood as an announcement of victory or subjugation or a pronouncement of condemnation, the
point remains clear: Christ reigns supreme over these defeated and condemned angels/spirits (3:22).

Christ’s proclamation (3:19) should not be interpreted as an evangelical sermon. Such an interpretation
would seriously undermine Peter’s stress on consistent righteous living in the face of opposition and
suffering. Furthermore, it would also undermine the message of hope to believers based on the certain
condemnation of all who disobey God, whether spiritual or human, and the certainty of Christ's
sovereignty and control over every cosmic power. Christians, suffering at the hands of disobedient
humans and who understood these attacks as being inspired by evil spiritual beings, would be greatly
comforted by knowing that they belonged to a Lord who is all powerful, and by the truth that God's
justice would indeed prevail over every evil spirit/angel and their human agents.

5.3 Verse 20b-21

This study only briefly examines 3:20b-21 as it is not integral in identifying the ‘spirits in prison’ or the
nature and content of Christ’s proclamation. Nevertheless, 3:20b-21 is integral to Peter’s argument and
pastoral concern in showing how God continues to care for his righteous people and save them from a
world of evil spirit inspired wickedness, suffering and hostility.

3:20b-21 consists of a series of complex subordinate clauses extending through to 3:22, which link and
qualify the 3:18-19 in regard to time and setting of the disobedience by the spirits. The interest moves
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i Selwyn (1947:200) also regards the contents of Christ's message as essentially a declaration of victory.

Because of his desire to understand v ¢uAaxfj as a place of ‘refuge’ rather than a prison, Michaels
(1988:210) understands Christ’'s proclamation as an act of ‘domestication’ by which those protected from
the presence of the Lord are made subjects of Christ the Lord either willingly or unwillingly. This
interpretation is unsatisfactory.

For the condemnation of these evil spirits in Enochic literature, see 1 Enoch 12:4-6; 13:1-10; 14:1-7; 15:1-
16:3 and 2 Enoch 7. See 1 Enoch 10:4,11; 12:4; 13:1,3; and 15:2 for examples of the condemnation of the
evil spirits being carried out by one or more of the righteous angels.

See 1 Enoch 67:4-69:1 where the judgment of these evil spirit/angels is deemed a suitable warning to all
humanity of God's impending judgment.

This understanding of &xrjpuEev is adopted by among others Selwyn (1947:200), Dalton (1989:154-158),
France (1977:271-272), Davids (1990:140141), Marshall (1991:128) and Schreiner (2003:189).
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from the going of Christ and his condemnation of the disobedient angel/spirits to the events and time of
disobedience leading up to the flood and to the flood itself. The clause ¢v fuépaic Nae clarifies that
Peter (3:19) is referring to the angelic spirits who disobeyed at the time of the Flood; an identification
further accentuated by the mention of the building of the ark (xataokevalopévng ki1BwTod), Flood itself
and the salvation of Noah and his family (eig fiv 8A{yot, To0T" EoTiv éxTd) Yuxai, Si1eo0dbnoav &t”
UdaTog).

The Flood narrative (Genesis 6:1-8:22) was by the time of 1 Peter a classic illustration in Jewish
literature of both divine judgement upon the evil angels/spirits and the divine salvation of the righteous
Noah. This tradition concerning Noah and the Flood naturally found acceptance within the Christian
community and its literature.'*? It is probable that Peter saw parallels between the suffering endured by
the believers of Asia Minor for their faith, especially if these attacks were believed to be inflicted by evil
spirits/angels, and the events during the days of Noah. As God acted in the days of Noah to save his
righteous people from the evil of the world, so the same God will act today for his righteous people. The
perpetrators of evil, both supernatural and human, will certainly be judged.

Peter allows his audience to draw an obvious conclusion when he emphasises the small number who
were saved from the Flood. The suffering Christians in First Century AD Asia Minor were, like Noah, few
in number and aware of their powerlessness in the face of the surrounding non-Christian majority among
whom they lived. However, it was Noah and his family who were saved by God when he brought down
the judgement of the Flood on the world which resulted in the destruction of the world. God saves his
people regardless of how few they are in number, or how insignificant they might be in the eyes of the
world or even how fierce the evil opposition might be."*®

In 3:21 Peter draws an analogy between the salvation of Noah through the water and the Christian
believer’'s salvation through the waters of baptism (8 xal Gpag &vritumov vov o@let BdnTioua). In both
verses (3:20,21), however, it is clear that the common saving agent is God. It is this divine act of
salvation that constitutes the chief analogy between the experience of Noah and his family and that of
Christian believers. God rescues his righteous people and judges their evil enemies.

For those baptised believers in Asia Minor suffering for their faith in Christ, those confident days of their
baptism may have seemed a distant memory. Peter reminds these believers that they can be confident
today in the midst of suffering just as much as when they were baptised. This confidence is not in any
magical qualities in the water, nor in the spiritual state of their conscience, but in the basis of the work of
Christ on the cross and in his resurrection (81” dvaotdoewg "Inood XpioTod). Any baptismal pledge to
God (¢mepdtnpa eig Bedv) to maintain a good conscience and mindfulness (ouveidrigewg &yadfic)
toward God shall therefore be rewarded.

5.4 Verse 22
6¢ €oTiv év 8eE1@ [ToD] Beod
mopevBeig elg odpavdy
OmoTayévrwy abTd dyyédwv kxai EEovaidv kai Suvduewv.

The concluding verse (3:22) is joined thematically and syntactically to the preceding phrase, &1’
dvaoTdoewg 'Inood XpiaTo0 (‘through the resurrection of Jesus Christ’ 3:21d). The mention of Jesus’
resurrection brings Peter’s thought back to the couplet in 3:18de 8avaTtwBeig pév ooapxi LwomoinBeic &&
mvedpart and to the subsequent reference to Christ’s journey to the spirits in prison.*

In 3:22, Peter, by use of the participial expression mopeuBeig elg odpavdv (‘gone into heaven’, 3:22b),
provides the third and final element of Christ’s journey. This mention of Christ’s journey into heaven is
further described by two traditional phrases which depict Christ's exaltation. Peter emphasises that the

e See Hebrews 11:7; 2 Peter 2:5-6; 3:6-13 and 1 Clement 7:6 and 9:4.

b The fewness of those being saved is seen in Jesus’ teaching in Matthew 7:14; 9:37; 22:14; Luke 10:2 and
13:23-24. Compare also 1 Corinthians 1:26 and Revelation 3:4 and 1 Peter 2:4 where Christ is rejected by
men in general.

. It is strange that Dalton (1989:215-218) spends barely three pages in discussing 3:22 despite its
importance in understanding 3:18-22.
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resurrected Christ is exalted to a position of supreme privilege at the right hand of God; and this
exaltation involves his supremacy over all cosmic spiritual powers."

Peter’'s mention of the resurrection and exaltation of Christ (3:21d and 22) resumes the resurrectional
theme first mentioned in 3:18e and appears to situate the intervening verses (3:19-21c) within the
context of Christ’s resurrection and ascension. It is clear that the function of 3:19-21c¢ is to explain the
implications of Christ’s resurrection and ascension for both the disobedient spirits and the baptised
believers.

5.4.1 Verse 22a
8c toTiv &v 8eE1d [T00]" Be00™’ ‘who is at the right hand of God’

6¢c EoTiv

The antecedent of ‘who is’ (6c ZoTiv) is clearly ‘Jesus Christ’ ('Inood XpioTo0, 3:21d) who is raised
from the dead. The use of 8¢ &oTuv is unlikely to be derived from any traditional Christian creedal
formulatigan and is probably Peter’'s way of making a transition from ‘the raising of Jesus Christ’
(3:21d)."

The entire clause, 8c éoTiv &v 8e€1d [To0] 80D, including the definite article Tod0 accompanying God,
also appears in Romans 8:34."* In both instances the content of the clause seems to reflect Christian
tradition concerning Christ's resurrection and exaltation to the privileged position at the right hand of
God. References to the ‘right hand of God’ (8¢ ZoTiv &v 8eE1d [ToD] Be00) in connection with Christ’s
exaltation are very common in the New Testament.'*

These references to the ‘right hand of God’ seem to reflect either a direct appropriation of the language
of Psalm 109[110]:1 in the Septuagint'*', or a remoter looser recollection of this influential text."** While
Peter's terminology is relatively remote to that of the Psalm (e.g. the singular &v 81§, with Paul and
Hebrews, instead of the plural é&x 8e&1Gv, and also without the verb kd®nuau, ‘sit’, or kabifelv, ‘seat) it
would be wrong to suggest that Peter is neither quoting nor alluding to this well known Psalm, but simply
adopting a popular Christian phrase to describe Christ's position of royal dignity and authority.' Peter
appears to be appropriating the language of Psalm 109[110]:1 for his own purpose in demonstrating the
cosmic supremacy of Christ.'*

i With respect to the temporal sequence, the second phrase mopeuBei eig odpavdv (‘having gone into

heaven’, 3:22b) logically precedes the actions in 3:22a,c.
The definite article o0 is found in the majority of manuscripts (including P> ¥? A C P M) but is missing in a
number of early manuscripts (including 8* B'¥Y 33). Regardless of which reading is adopted, the
understanding of 3:22 is not effected.
Most manuscripts of the Vulgate insert deglutiens mortem ut vitae aeternae haeredes efficeremur
(‘swallowing up death that we might be made heirs of eternal life’) after the reference to ‘the right hand of
God’ (qui est in dextera Dei). It is likely that this addition is a Latin translation of a Greek gloss (see
Metzger (1975:693-694)).
e, See Michaels (1988:218) and Elliott (2000:682). Compare 1 Peter 2:21-25 where a series of Sg—clauses
appear which do seem to be expansions by Peter on elements of early Christian traditions based on the
vicarious suffering and death of Christ.
— Romans 8:34 reads: 8¢ xal ZaTiv &v 8eE1@ To0 800 (‘who is at the right hand of God’, RSV).

See Mark 14:62/Matthew 26:46; Mark 16:19; Acts 2:31-36; 5:30-31; Ephesians 1:20-22; Hebrews 1:3; 8:1;
10:12 and 12:2. The clause in 1 Peter 3:22a is very similar to the formulation found in Colossians 3:1 (o0
& Xpiotdg éoTiv &v 8eE1@ ToD Beol kabrpevog, ‘where Christ is, seated at the right hand of God’, RSV)
which was later incorporated into the Church’s creed.
See Matthew 22:44/Mark 12:36/Luke 20:42; Acts 2:34 and Hebrews 1:13. See also 1 Clement 36.5 and
Barnabas 12.10 for examples of allusions to Psalm 109[110]:1 in the literature of the Apostolic Fathers.
See Matthew 26:46/Mark 16:19/Luke 22:69; Mark 16:19; Acts 2:33; 5:31; 7:55-56; Romans 8:34;
Ephesians 1:20; Colossians 3:1; Hebrews 1:3; 8:1; 10:12 and 12:2.
Michaels (1988:218-219) prefers this hypothesis to explain the variant v 8e£1@ 08e00.
Interestingly, in Acts 2:34-35, Luke records Peter's sermon at Pentecost in which the Apostie clearly cites
Psalm 109[110]:1 and also endorses Davidic authorship.
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T Aautd Yatude eimev 6 xGprog TP xupiw poL kdBoL k SeE1dV pou Ewg &v 8B Tolg
£xBpolg gou bmomddiov T@V MOdAV cgou  (LXX)

The LORD says to my lord:
"Sit at my right hand,
till I make your enemies your footstool." (RSV)

While Psalm 109[110] has generated much discussion among Old Testament scholars concerning the
origin and purpose of the Psalm and also the contents thereof,'* it must be concluded that generally the
New Testament appears to understand the Psalm messianically.*® Jesus Christ is portrayed in the New
Testament as completely fulfilling Psalm 109[110] by sitting down at the right hand of God with the
bestowal of royal honour and power.

The early Church appears to use Psalm 109[110]:1 in a variety of ways in order to highlight three
differing implications of Christ's ascension and exaltation. First, the early Church emphasises the divine
vindication and glory of Jesus Christ at the right hand of God and/or the accompanying glory or
empowerment of the Holy Spirit bestowed on believers. Secondly, Jesus is identified as the Messiah or
Christ. Thirdly, the early Church uses the Psalm to underscore the total subjection of the cosmic powers
to the resurrected Christ. While the second element is not to the fore in 1 Peter 3:22, the first and third
features are certainly present.

The ‘right hand’ (8e€14) traditionally was regarded as the favoured and honourable hand to be used
when showing respect, blessing and salvation.”” In the Old Testament God is portrayed as saving his
people by his ‘right hand’.'*® In the New Testament the term was used to signify the hand of power, '*°
honour' and place of privilege.'®" Thus for the resurrected Jesus Christ to be seated at God’s right
hand was sufficient evidence to show that he enjoyed the ultimate favour of God. Christ has been
enthroned by God to the place of supreme authority from which he will reign supreme. This mention of
the authority of Christ repeats the concept of Christ’s Lordship mentioned in 3:15. In that verse, Peter
urges the believers to reverence Christ as Lord in the midst of persecution. As Christ is Lord and
sovereign over all things, even those individuals who persecute his people, so the resurrected Christ is
enthroned Lord over all the evil cosmic forces who seek the harm of God’s people.

Through the resurrection, God, first and foremost, vindicates Jesus Christ (3:18e and 2:4) who has
suffered unjustly even though he himself was righteous (3:18ab, 2:4,21-24). Similarly it is this
resurrection of Christ which also leads to the exaltation of Christ and his enthronement at God'’s right
hand in power. Furthermore, it is this same resurrection which provides comfort and assurance for
those baptised believers who are suffering unjustly at the hands of evil men and women because of their
faith in this same Jesus Christ. These believers share, by nature of their baptism into Christ (3:21), in
the resurrection of Christ and thus they enjoy now the benefits that flow from it. Those suffering
Christians shall also be vindicated and share in the glory with Christ (see 1:6-8; 4:13 and 5:10). Since
Christ is now situated at this place of privilege beside the right hand of God, believers need not fear
about who is ultimately in control over the whole universe. It is Christ who reigns over everything
including the evil spirits and their human agents on earth.

- For a discussion of the various proposals concerning the possible original Sitz im Leben and the different

interpretations of Psalm 110, see Allen (1983:78-87) and Van Groningen (1990:390-397).

" . For citations or allusions to Psalm 109[110] in the New Testament, see Matthew 22:41-46; 26:64; Mark
12:35-37; 14:62; 16:19; Luke 20:41-44; 22:69; Acts 2:33-36; 5:31; 7:55-56: Romans 8:34: 1 Corinthians
15:25; Ephesians 1:20; 2:6; Colossians 3:1; Hebrews 1:3, 13; 8:1; 10:12-13; 12:2; 1 Peter 3:22 and
Revelation 3:2. For a list of citations and allusions of Psalm 109[110] in early Christian literature see Elliott
(2000:683).

o See Psalm 16:11 and Proverbs 3:16. Elliott (2000:683) lists references from Plutarch that show this same
usage of the term ‘right hand'.

e See Psalm 107:7[108:6]; 59[60]:7; 97[98]:10 and 107[108]:7

5 See Revelation 1:16,17,20; 2:1; 5:1,7.

" See Acts 3:7; Galatians 2:9 and Revelation 10:5.

ot See Mark 10:40/Matthew 20:23.
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5.4.2 Verse 22b
nopeuBeig eig obpavév  ‘gone into heaven’

The phrase mopeubeig eig odpavdv (‘having gone into heaven’) echoes traditional Christian kerygmatic
and creedal language. In this instance, the link is made between the resurrection of Christ and his
subsequent ascension into heaven to sit at the right hand of God. 3:22ab, therefore, resumes the
Peter’s thought line of 3:19 and provides a fuller description of the action of Christ’s ‘going’. The use of
mopevBeic (‘having gone’) in both 3:19 and 3:22b acts as an inclusio drawing together the concepts
expressed in 3:19-22 while tying them in with the immediately preceding thoughts of 3:18de.

As was noted earlier, the sequence of Christ’s ascension (mopeubeig, aorist tense) into heaven
temporally precedes his being (8¢ ZoTiv, present tense) at the right hand of God in 3:22a.

nopevBeic eig ‘gone into’
In this phrase the aorist of mopedopat (‘go’, depart’) appears here with the preposition eig (‘to’, ‘toward’).
This combination of verb and preposition is very popular in the New Testament."®?

The whole phrase (mopeuBeig eig obpavdv), indicates the direction of Christ’s going into heaven and
echoes and endorses the report of the ascension of Jesus as recorded in Acts 1:10-11. The verb
opedopat is often used alone to refer to Christ's ascension especially in John's gospel.”* However, the
authors of the New Testament employ a number of synonyms and other related terms in order to
describe the ascension of Christ into heaven.'® While it might not be popular with modern minds to
speak about ‘heavens’ in spatial terms or accept a physical understanding of Christ's ascension
(Grudem 1988:165), it would be wrong to simply dismiss the ascension of Christ as simply further
metaphorical elaboration on the nature and significance of Christ’s resurrection; namely, his elevation to
the presence of God in the highest heaven (see Elliott 2000:685).

Other examples of privileged individuals journeying through the heavens or ascending to heaven exist in
the Old Testament, the Intertestamental literature and also the New Testament. Those Old Testament
figures who were said to have ascended include Enoch (1, 2 Enoch and Hebrews 11:5; compare
Genesis 5:24), Elijah (2 Samuel 2:1-12), Isaiah (Ascension of Isaiah; compare Isaiah 6:1-13) and
Ezekiel (Ezekiel 11:1). In the New Testament, Paul describes ascending to the third heaven during his
own lifetime (2 Corinthians 12:2), while John similarly records his ascension to the heavenly regions
(Revelation 4:1). However, while these ‘ascensions’ show the privileged position of these individuals
before God, what marks Christ's ascension as totally unique is his enthronement at the right hand of
God. Those other ‘ascensions’ may be thought of as either a reward from God to his faithful servants or
as a means whereby God reveals his will and truth to his people. Christ's ascension is never portrayed
as a mere reward, but as part of God's vindication of his ministry, and especially his death and
resurrection, a revelation of his identity as the Messiah/Christ, and proof of his exclusive Lordship over
all the cosmic forces. While other ‘ascensions’ exist in the biblical and extra-biblical literature only
Christ’s ascension is depicted as unique and inimitable. Only Christ’'s ascension results in his
enthronement at God'’s right hand in the highest heaven.

For Peter, Christ’s resurrection is not the end of the story. The ascension of Christ through the heavens
to sit at the right hand of God is an important part of the story as it not only reiterates the Lordship of
Christ, but provides pastoral comfort to those suffering at the hands of evil men and women. Christ, who

- The New Testament uses the phrase to express travelling into a region, a city, or figuratively, to express

going to death (Luke 22:33) or to the eternal fire (Matthew 25:41).

For this use of mopedopar without the preposition ig to refer to Christ's ascension, see John 14:2,3,12,28;
16:7,28.

These other synonyms and related terms include petaBaivw, dmépyopar, é&épxopan (‘leaving’ the world);
dvaBaivw, Omdyw (‘going (up) to God, see in particular John 6:62; 7:33; 8:14; 13:1,3,33,36; 14:1-4;
16:7,28; 20:17); avaBaivw (‘going up’, ‘ascending’), dvadépw (being ‘taken up’ into heaven, see Mark
16:19; Luke 24:51; John 3:13; Acts 1:11; 1 Timothy 3:16; The Ascension of Isaiah 9:16-18; 3:18;
Testament of Benjamin 9:4; and Sibylline Oracle 1.381); 06w (being ‘lifted up’ from the earth, John
12:32,34); &vaBaivw (‘ascending above all the heavens’, Ephesians 4:10) and d1épxopau (‘passing through
the heavens’, Hebrews 4:14) .
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has gone and now sits in the presence of Almighty God, is Lord over all. This must have been a source
of great comfort and assurance to Peter’s suffering audience. The implication of the phrase is clear. It
implies that as Christ, who suffered and died unjustly at the hands of evil men, was raised by the Father
and ascended into the place of privilege at God’s rirT.;ht hand, so therefore Christ will eventually bring his
people, for whom he died (3:18ab), to God (3:18¢).™®

Peter will now go and flesh out a little more what exactly this Lordship entails with regard to the cosmic
forces.

5.4.3 Verse 22c
OmoTayévtwy adTd dyyéAwv kai EEovaidv kal Suvdpewv
‘with angels, authorities and powers subjected to him’

The third and final phrase of 3:22 is another genitive absolute construction (see 3:20c and 4:1). In this
phrase Peter emphasises the cosmic implications of Christ's enthronement at the right hand of God.
These evil cosmic spiritual powers of the universe are now completely and eternally subjected under the
authority of the reigning and supreme Christ. This motif of the resurrection and ascension of Christ and
his subjection of the cosmic forces is a common New Testament and early Christian tradition.*®

Who are these ‘angels, authorities and powers’? While the first two terms in this triad (&yyeAog and
é€ouaia) could be used to describe human agents or messengers or human figures of authority, it is
unlikely that this is how they are being used here. When, however, these terms are combined with the
third term, 8dvauig (‘power’), to form this triad, the phrase seems to refer exclusively to inimical spiritual
figures over which the resurrected and exalted Christ has authority and dominion. Peter's use of this
triad seems to echo that of Paul's in 1 Corinthians 15:24-25 which also appears to refer to the subjection
of these hostile spiritual powers under the authority of the exalted Christ.

Itis interesting that the inclusion of the angels (&yyeAot) within the triad of cosmic powers occurs only
here in the New Testament and appears to be a deliberate addition (see Elliott 2000:688). The
intentional reference to these supernatural beings may well have been included because of the
reference in 3:19 to the disobedient spirits in prison (toig &v ¢uAakf mvedpaoiv). A number of
synonymous terms existed in the Pseudepigraphical literature to describe those Noahic supernatural
entities. Among those terms which could be used interchangeably were ‘spirit’ and ‘angels’. In the
immediate context it is likely that the deliberate use of ‘angels’ in 3:22¢c embraces the ‘disobedient spirits’
of 3:19. This equation is further supported by the double use of the verb mopeubeic in 3:19a and 3:22b.

By deliberately combining (angels) with ‘authorities’ and ‘powers’, Peter seems to be including the
disobedient angels/spirits of 3:19 as being among the number of those supernatural entities
subordinated to the resurrected Christ.'® Christ's exaltation and heavenly enthronement is the final
confirmation of their condemnation.’*® Contextually it would make little sense to emphasise that Christ
ruled over the good angels."® Peter reassures the suffering Christians of Asia Minor that they have not
been forgotten or surrendered into the hands of evil spirits even if they suffer to the point of death.
Every cosmic evil power including the infamous angels/spirits of the Flood tradition have been made
subject to Christ.

As was observed in Chapter 2, the belief in the existence and operation of supernatural entities, both
good and evil, was a prominent feature of Hellenistic, Jewish and even Christian thought during the time
of 1 Peter. This belief in spirits, angels and demons was common to all social and religious

= This hope that Christ will eventually bring his people to God appears in Hebrews 4:14-16: 9:11-14: 12:2:

Colossians 3:1-3 and Ephesians 4:8-13.

For this traditional combination and sequence of Christ's ascension and subjection of the cosmic forces,

see also Philippians 2:9-11; Hebrews 1:3-13; 2:5-9 and 10:12-13.

o This use of a triad also appears in the Ascension of Isaiah 1:3 which reads, ‘the prince of this world and his
angels and his authorities and his powers'.

- This point is emphasized by Dalton (1989:215-218) and Elliott (2000:688).

s An earlier and similar thought appears in 1 Enoch 55:4.

e This point is correctly noted by Schreiner (2003:198), Achtemeier (1996:274), Selwyn (1947:208) and Kelly
(1969:164).
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