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Christ's Proclamation to the Spirits
in Prison in 1 Peter 3:19

Myong Il Kim
(Zion Presbyterian Church)

[Abstract]

Scholars have debated the idea of Christ’s descent in 1
Peter 3:19, which had a great influence on the doctrine
of triduum mortis. While the church fathers believed that
1 Peter 3:19 refers to the descending of Christ, recently
many scholars have interpreted 1 Peter 3:19 as referring
to Christ's ascending to heaven. This article argues that
in the context of 3:18-22. Christ’'s proclamation of his vic-
tory to the spirits in prison occurred in his ascension rather
than in his descending. The idea of preaching the gospel
to dead people is not suitable in the text of 3:18-22. With
this message of victory, 1 Peter consoles the recipients who
are being persecuted by enemies. Thus, 1 Peter 3:19 teaches
that Christ's proclamation of victory to the evil entities oc-

curred when he ascended to heaven.

I
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I. Introduction

Many people debate the meaning of 1 Peter 3:19 because it
is important with regards to the question of what Christ’s descent
means. The Apostle’ Creed maintains a reference to the “descent”
of Christ, and some have understood that this descent refers to
Christ's “mopevfeic” (going) in 1 Peter 3:19.1 The idea of Christ's
descent in terms of mopevfeic in 1 Peter 3:19 had a great
influence on the doctrine of #riduum mortis. Although the
descending of Christ was taught by the church fathers, more
recently many commentators, following W. J. Dalton’s thesis,
interpret ropevfeic in 1 Peter 3:19 as referring to the ascension
to heaven.2 Now few scholars agree with the triduum mortis.
This paper begins with a review of the current debates concerning
the time of Christ’'s going related to his descent in 1 Peter 3:19.

My thesis is that the going of Christ in 1 Peter should be

understood as follows: after his resurrection, when Christ went,

1 The Korean Apostle’ Creed edits out the “descent” of Christ. Scholars have debated
the meaning of the “descent” of Christ and the reason for editing it out. Additionally,
many Korean scholars support the idea of Wayne Grudem that Jesus Christ preached
through Noah. Cf. Wayne Grudem, 7he First Epistle of Peter (TNTC; Grand Rapids:
Eerdmans, 1988), 157-62.

2 Dalton presents the interpretation that Christ ascended and proclaimed to the
imprisoned spirits in heavens. W. J. Dalton, Christ’s Proclamation to the Spirits
(Rome: Pontifical Biblical Institute, 1965).
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he proclaimed his victory to the imprisoned spirits. First, this
will be argued by examining the text of 1 Peter 3:19. Additionally,
I will examine the proclamation of victory after the resurrection

in terms of the context of 3:18-22.

Il. Literature Review

1 Peter 3:19 has a long history of interpretation, beginning
with the early church fathers.3 From the church fathers until
recent times, the time of Christ's going was primarily understood
as occurring between his death and resurrection. But in recent
scholarship the interpretations are many, and fall mainly into
three categories (1) between the death and resurrection of Christ;

(2) at the time of Noah; (3) after the resurrection.

1. Between Christ’'s Death and Resurrection

Scholars have several views about the time of Christ’s going
with respect to the proclamation of Christ in 1 Peter 3:19. The
first hypothesis is that Christ went between his death and his

resurrection.4 These scholars maintain in general that Christ

3 Concerning the interpretations of 1 Peter 3:19 from the early church fathers
to Calvin Cf. D. N. Campbell and J. van Resburg, “A History of the Interpretation
of 1 Peter 3:18-22, Acta patristica et byzantine 19 (2008): 73-78; Dalton,
Proclamation, 54-57. Paul J. Achtemeier, / Peter (Hermeneia; Minneapolis:
Fortress, 1996), 258-61; John H. Elliott, 7 Peter (AB 37B; New York: Doubleday,
2000), 706-9; J. N. D. Kelly, A Commentary on the Epistles of Peter and of Jude
(New York: Harper & Row, 1969), 153:; Clad T. Pierce, Spirits and the
Proclamation of Christ (Tibingen: Mohr Siebeck, 2011), 3-9.

4 Bo Reicke, The Disobedient Spirits and Christian Baptism (Copenhagen: Ejnar
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preached to the dead people in hell who were offered the chance
of salvation during these three days—the mriduum mortis. L.
Goppelt connects the spirits in 1 Peter 3:19 with the dead in
1 Peter 4:6.5 Christ preached to dead people who sinned,
following the example of Noah at the time of the flood.6 Bo Reike
also asserts that Christ's proclamation occurred during the
descending.” The spirits to whom Christ preached during his
descending included not only human beings but also evil angels,
according to Reicke's proposition.8 However, mopetouac refers
to Christ’s ascension in the New Testament (Acts 1:10-11; cf.
John 14:2, 3, 12, 28; 16:7, 28) as well as being clearly connected

to the resurrection of Christ in the context of 1 Peter 3:18-22.

2. At the Time of Noah

The second interpretation, held by Grudem, is that Christ’s
spirit preached to the sinners through Noah.® The pre-existent
Christ preached to disobedient people to repent at the time of

Munksgaard, 1946), 116-18; F. W. Beare, The First Epistle of Peter New York:
Macmillan, 1947), 144-46; E. Best, 1 Peter (NCB: London: Oliphants, 1971), 140;
C. E. B. Cranfield, The First Epistle of Peter (London: SCM, 1960), 103-4; L.
Goppelt, A Commentary on I Peter (Grand Rapids: Eerdmans, 1993), 289; Joel
Green, I Peter (Grand Rapids: Eerdmans, 2007), 127-33; Sherman E. Johnson,
“The Preaching to the Dead,” J/BL 79 (1960): 48-51.

5 Goppelt, [ Peter, 259.

6 Goppelt says, “The spirits in prison are, therefore, the souls of the flood
generation preserved in a place of punishment after death.” Goppelt, / Peter,
259.

7 Reicke, Spirits, 118.

8 Reicke, Spirits, 52-91.

9 Grudem, I Peter, 209-10; Edmund Clowney, The Message of 1 Peter: The Way
of the Cross (Downers Grove: InterVarsity, 1988), 154-68; J. S. Feinberg, “1 Peter
3:18-20, Ancient Mythology, and the Intermediate State,” W77 48 (1986): 303-36.
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Noah. According to this view, the spirits in prison in 1 Peter
are disobedient human beings in Noah's time. The preaching
of Christ was for people who lived in the time of Noah's building
the ark. The preaching was spoken by the Holy Spirit through
Noah and the spirits were the people who heard this preaching.
Wayne Grudem insists that Genesis is mainly describing the
human sin that led to the flood rather than supernatural beings.10
However, the assumption of Grudem is rarely accepted by
scholars with respect to the context of 1 Peter. Additionally,
Grudem's assumption is deficient because of the fact that the
tradition of the flood is connected with the fallen angels(l Peter
2:4-10; Jude 6).

3. After Resurrection

Third, a portion of scholarship has viewed that in 1 Peter
3:18-22, the author refers to Christ's proclamation after his
resurrection.1l Most commentators who hold this view argue that
the spirits are evil angels in the heavens to whom Christ
proclaimed his victory after his resurrection and ascension into

heaven. On the other hand, ]J. Ramsey Michaels considers the

10 Grudem, I Peter, 209-10.

11 E. G. Selwyn, The First Epistle of St. Peter (London: Macmillan, 1947), 198-200;
Achtemeier, I Peter, 245-46; Kelly, Peter and Jude, 152-56; Elliott, I Peter,
648-50; Peter Davids, The First Epistle of Peter (NICNT; Grand Rapids:
Eerdmans, 1990), 138-41; D. E. Hiebert, “The Suffering and Triumphant Christ:
An Exposition of 1 Peter 3:18-22,” Bsac 139 (1982): 146-58; A. J. Bandstra,
“Making Proclamation to the Spirits in Prison’: Another Look at 1 Peter 3:19,”
CTJ 38 (2003): 120-21; Thomas Schreiner, 7, 2 Peter, Jude (NAC 37; Nashville:
Broadman & Holman, 2003), 186; Howard Marshall, 7 Peter (Downers Grove:
InterVarsity, 1991), 125.
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spirits to be the giants who are the offspring of evil angels in
Jewish tradition.12 The prison is understood as a state rather than
a location.’3 The ascension after the resurrection is a more
compatible setting for 1 Peter 3:19 even though the identity of
the spirits should be considered within the context of 1 Peter

and Jewish tradition.

lll. Proclamation of Christ in 1 Peter 3:19

I will share the view that with respect to 1 Peter 3:19 the
victorious proclamation of Christ occurred after his resurrection
to the evil angels and dead people who were imprisoned in
heaven. Certain aspects of 1 Peter 3:19 are particularly relevant

to understanding the link to the post-resurrection of Christ.

1. Christ’s Descent

Augustine taught that Christ preached repentance to the
imprisoned spirits in the time of Noah by the Spirit of Christ.14
This suggestion leans on two traditions: Christ's preincarnate
activity (1 Cor 10:4; 1 Pet 1:10-11) and Noah’s preaching to his
contemporaries (1 Clem 7.6; 1 Clem. 9.4).15 A different idea, in
which Christ’s descent and preaching occurred during the time
between his death and resurrection, the triduum mortis, is widely

held."® The “descent” of Christ also appears in the Apostles Creed

12 J. Ramsey Michaels, I Peter (WBC 49; Waco: Word, 1988), 119-20.

13 Michaels, 7 Peter, 120.

14 Ep. 164.14-18, Ep. Euod. And, Thomas Aquinas, Summa Theologica, part 3,
question 52, art. 2, reply to objection 3.

15 Also, Grudem, I Peter, 158, 239.

16 Iren., Haer. 5.31.2; Tert., An. 55.2. And, also, Beare, I Peter, 173; Reicke, Spirits,
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and Athanasian Creed.

While Calvin was troubled by 1 Peter 3:19, he understood the
“descent” of Christ as his proclamation to the godly that their
salvation is secured.'” Karen Jobes argues, ‘In the absence of
background knowledge contemporaneous with 1 Peter, the
Western church used its own traditional understanding of hell
as located below and inferred the ‘going’ to be a descent.”18
Reicke emphasizes that this temporal “¢y @ designates the time
between death and resurrection because of the parenthetical
characteristics of “having been made alive in the spirit.”19 The
assumption is that Christ went down and preached between his
death and resurrection. Christ’'s death involves his “descent” into
hell in 3:19 and, following his preaching his resurrection from
the dead, which includes his ascent into heaven in 3:22. However,
Luther made a point that “Now He did not descend again into
hell after he had assumed a new existence. Therefore one must
understand these words to mean that He did this after his
resurrection.”20 With Luther’s point, I will show some arguments

for Christ’s proclamation after his resurrection.

2. Ev & katl

118; Best, I Peter, 140; Cranfield, The First Epistle of Peter, 103.

17 John Calvin, 7he Epistle of Paul the Apostle to the Hebrews and the First and
Second Epistles of St. Peter, trans. W. B. Johnston (Grand Rapids: Eerdmans,
1963), 293-94; Institutes 2.16.9.

18 Karen Jobes, 7 Peter (BECNT; Grand Rapids: Baker, 2005), 243.

19 Reicke, Spirits, 103-13.

20 J. Pelikan and H. T. Lehmann, eds., Zuther’s Works, Volume 30 (St. Louis:
Concordia; Philadelphia: Muhlenberg and Fortress, 1955-1986), 113.
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The relation of the phrase “Ev & xel” to the phrase “after
resurrection” should first be considered. It is probable that the
next words of 3:18, “¢v ®,” speak about the word “in spirit”21
or “in Spirit’22 in 3:18. However, it is used as a temporal
conjunction in 1:6; 2:12; 3:16; and 4:4. Michaels suggests, “No
matter whether ¢y @ is translated ‘in the Spirit’ (i.e., in which
he was made alive), or ‘in that state’ (i.e., his risen state), or
‘on that occasion’ (i.e., when he rose from the dead), or ‘for
that reason’ (i.e., because he was raised), or ‘in which process’
(i.e., the resurrection process), the meaning remains much the
same.”28 “Ey ¢ xal” reminds us of the reference to resurrection
in 3:1824 and identifies Christ's proclamation as a direct result
of Christ’s resurrection.25

First, the resurrection is stressed in verse 18, “as the wéy-
0¢ construction indicates that the emphasis is on the second half
with the first half subordinated to it."26 Christ was put to death
in the body but made alive by the Spirit ((womocpfeic 8¢ mvedua

10).27 Zoomocyfeic is used to describe the resurrection in the

21 Dalton, Proclamation, 137-39; Feinberg, “1 Peter 3:18-20,” 318; Beare, First
Peter, 144-45; Kelly, Peter and Jude, 152-56.

22 Schreiner, I, 2 Peter, Jude, 183; Achtemeier, 1 Peter, 250.

23 Elliott,  Peter, 652; Selwyn, First Epistle of St. Peter, 197, Michaels, I Peter,
205-6. Or this phrase may be understood as “wherein,” “thereby,” or “thus.”
cf. Goppelt, I Peter, 255-56.

24 The verse 18 is composed of “péy-+ §¢” that “clearly refer to Christ's crucifixion
and resurrection.” Bandstra, “Making Proclamation to the Spirits in Prison,”
121

25 Michaels, 7 Peter, 205.

26 Achtemeier, I Peter, 249.

27 Achtemeier says, “Yet a most natural construal of {worocnfeic 8¢ nvedpare
would be to take it as a dative of instrument: Christ was raised by the (divine)
Spirit,” that is, by God, a central affirmation of the NT.” Cf. Acts 3:I5; 4:10;
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New Testament (John 5:21; Rom 4:17; 8:11; 1 Cor 15:22, 36, 45;
cf. also Eph 2:5; Col 2:13).28 The identity of wvebuea is understood
as the Spirit of God (4:14), the Spirit of Christ (1:11), and the
Holy Spirit (1:2, 12) in 1 Peter.29 Jobes says, “This is corroborated
by clear reference to his ascension in 3:22, which completes the
redemptive sequence: crucifixion (‘put to death’), resurrection
(‘made alive’), and ascension (‘gone into heaven’).”30

Second, “kail” explicates the post-resurrection nature of
Christ’'s going. The conjunction kel is used as the adjunctive
“also” to mopevBelc. kal strengthens the connection between
Christ’'s going with his “having been made alive.”3! Paul J.
Achtemeier says, “By the position it is clearly adjunctive (‘also’),
implying an additional activity rather than copulative (‘and’),
indicating the next in a series of steps.”32 There are other
examples for using kel in “2y @ kel” as an adjunctive in New
Testament (1 Cor 15:1; Eph 1:13; 2:22; Col 2:12).

3. lTopevBelc ¢knpvéey

While, as noted above, some scholars understand ropev@eic
as descending, mopev@elg itself does not signify “going down,”
because wopetopac usually refers to the ascending of Christ into
heaven (Acts 1:10,11) or to God (John 14:2, 12, 28; 16:7, 28).

Additionally, mopetdopac is never employed to mean “descend.”33

Rom 10:9; 1 Cor 6:14; Gal 1:1; Thess 1:10.” Achtemeier, / Peter, 249.
28 Schreiner, 1, 2 Peter, Jude, 183.
29 Except in 3:4.
30 Jobes, 1 Peter, 242.
31 Achtemeier, I Perer, 253; Elliott, I Peter, 651.
32 Achtemeier, I Peter, 253.
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‘kataBaive” would be more suitable if Peter intends to refer
to a descent.34

Most translate “mopevfelc éxknpv€ey” as ‘he went and
proclaimed.” However, “mopevfelc ékfpvEey” does not have
the idea of subsequent actions such as “after he went and
proclaimed.” Because mopevfelc takes the form of an aorist
participle before the main aorist verb éxfpv€ev, it is better to
understand it as contemporaneous,3® “when he went, he
proclaimed.” The time of “wopevfelc” and “¢xkMpvéey’ is the
very same.36 The going of 1 Peter is closely related with Christ’s
proclamation in time and meaning as if Christ's going joined
his proclaiming.37 On the other hand, the same word and form
of “mopevfeld” are used in 3:22 to show the ascension of Christ
“into heaven” (ei¢ 00pavdy). This same form could be considered
as a contemporaneous participle, “when he went into heaven.”
It is more appropriate to understand “Topevfeic” in 3:19 and

3:22 as having the same meaning.38 The phrase “into heaven”

33 Kelly, Peter and Jude, 155-56; Dalton, Proclamation, 162. cf. Achtemeier, /
Peter, 255.

34 Bandstra, ‘Making Proclamation to the Spirits in Prison,” 122.

35 A. T. Robertson, A Grammar of the Greek New Testament in the Light of
Historical Research (Nashville: Broadman, 1934), 860-61; Daniel D. Wallace,
Greek Grammar beyond the Basics (Grand Rapids: Zondervan, 1996), 625 n.
33; BDF §339.1.

36 Bandstra says, ‘It certainly could be taken as a modal participle, expressing
the manner or means by which an action takes place: ‘And in that state, by
means of his going further, he made proclamation.”” Bandstra, “Making
Proclamation to the Spirits in Prison,” 121.

37 Bandstra, ‘Making Proclamation to the Spirits in Prison,” 121.

38 Dalton, Proclamation, 160; Achtemeier, I Peter, 258; Michaels, 7 Peter, 209;
Schreiner, 1, 2 Peter, Jude, 186. Additionally, the employment of mopeloprac
in 1 Enoch is for “going” and proclaiming in 1 Enoch 12:4-6; 13:1-10. Pierce,
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in 3:22 also shows the ascending of Christ in 1 Peter 3:19. In
addition, “mopevfeis” identifies Christ's ascending to heaven for
the proclamation of victory in the frame of 3:19-22.39

In addition, 1 Peter mentions that Christ “proclaimed” (¢xnMov &
ev). This word (kppboow) is also employed more neutrally in
the New Testament (Luke 12:3; Rom 2:21; Rev 5:2) and the LXX
(Gen 41:43; Exod 36:6; 2 Kings 10:20; Esth 6:9; Jonah 1:2; Luke
4:19; 8:39; Rev 5:2). The proclamation of victory over imprisoned
spirits rather than preaching the gospel after Christ's resurrection

coheres in the context of 3:18-22.

4. The Spirits in the Prison

Concerning the imprisoned spirits of 1 Peter 3:19-20, many
scholars have identified the spirits to whom Christ proclaimed
victory as the evil angels who had sexual relationship with women
as shown in 1 Enoch 12:4.40 The “sons of God” in Genesis 6:1-4

Spirits and the Proclamation of Christ, 220.
39 Elliott presents the framework of 3:19-21 to support the idea of ascension for
ropevfelg:
v.19a. mopevfelc to the spirits in prison
v.20. Noah and family saved through water
v.21. baptism now saves you through the resurrection of Jesus Christ
v.22. mopevfelc into heaven with cosmic powers subjected to him
Elliott, 7 Peter, 653.

40 Schreiner, 1, 2 Peter, Jude, 188. Concerning the relationship between 7y ebpar
e in 3:19 and wveVuare in 4:6, some scholars understand that these refer to
the same dead people. Cranfield, 7 & II Peter and Jude, 110; Goppelt, [ Peter,
289; D. J. Horrell, “Who Are The Dead’ and When Was the Gospel Preached
to Them?: The Interpretation of 1 Pet 4.6,” NTS 49 (2003): 70-89. However,
there are differences within these verses. First, different verbs are used, “k7p0¢
oo’ and “ebayyeAltw.” Second, mvebpara can also be differentiated from vex
p0¢. Third, while 4:6 presents encouragement for embattled Christians
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were evil angels who were imprisoned (2 Pet 2:4. cf. Jude 6 and
Rev 20:3, 7). Thomas Schreiner says, “this interpretation was
standard in the Jewish literature of Peter's day (see 1 Enoch 6-19,
21, 86-88; 106:13-17; Jub. 4:15, 22; 5:1; CD 2:17-19; 1QapGen
2:1; T. Reu. 5:6-7; T. Naph. 3:5; 2 Bar. 56:10-14; cf. Josephus,
Ant. 1.73).”#

However, the identity of the spirits, whether evil angels or
disobedient human beings, in text of 1 Peter 3:19 itself is obscure.
ITvebpara can refer to “spirits’ as human beings in Hebrew
12:23. There are more examples of employing wveOua for human
beings in the New Testament (Luke 26:37-39, Acts 23:8f.), as well
as rvevpare in the LXX (Numbers 16:22; 27:16). In the Jewish
tradition, human beings are referred to as rvedpare in 1 Enoch
(9:3, 10: 20:3, 6; 22t 5-7, 11-13; 98:3, 10 103:3-4, 8), which is
especially connected with 1 Peter 3:19. Additionally, Clad T.
Pierce notes that in the Jewish tradition the idea of spirits in
prison includes both evil angels and dead people.42

In addition, the sins of human beings are presented in 1 Enoch

regardless of rejection and death, 3:19 shows the sovereignty of Christ over
all the spirits. Fourth, these two verses do not have structural agreement. In
addition, a second chance for those who died while rejecting the gospel cannot
be an acceptable meaning of 4:1-6. Cf. Achtemeier, 1 Peter, 290-91; Schreiner,
1, 2 Peter, Jude, 206-8; Elliott, I Peter, 730-31.

41 Schreiner, 1, 2 Peter, Jude, 188.

42 Pierce says, ‘The relevant material contains numerous examples of fallen
angels, spirits, and humans being imprisoned either in a remote part of the
world or the underworld (I £n 10:4-8, 11-15; 14:1-7; 18-19 [fiery pit at the
ends of earth and heaven]; 22:1-14 [neither in earth nor heavenl; 27:1-5;
46:4-8; 54:2; 67:1-13; 88:3; 103:6 [Sheoll: Jub 5:6; 4Q511 frg. 30 1-3; 11Q11
frg. 4 iv7-12; frg. 4 v 8-10; 1QM x4v 17-18; Tob 8:3; Ben Sira_14:16; 17:27;
21:10; 22:11; Sib. Or. 1:100-03, 115-19; Jude 6; 2 Pet 2:4).” Pierce, Spirits and
the Proclamation of Christ, 221.
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as leading to the flood (1 Enoch 8:1; 9:6; 10:1-3, 16; 11:1; 19:1;
22:8-13; 32:6). Human beings are destroyed in the flood of Noah's
time (85:3-8; 86:2; 88:1-89:1; 93:9; 91:5-10; 106:16). Other Jewish
tradition connects human sin to the deluge of Noah (Jub 5:3-5,
8; 7:20-25; 2 En 10:4-5; 34:1-3; and T. Reub. 6-7). The account
of Genesis 6-8 records God's determination to destroy the earth
on account of the evil of humanity. Therefore, the identity of
the “spirits” in prison has the possibility of including both evil
angels and human beings who are disobedient. If the imprisoned
spirits include evil angels, there is no ground for the position

that Christ preached the gospel to the dead during his descent.

IV. 1 Peter 3:19 Within the Context of 3:18-3:22

Now I will examine Christ’'s proclamation after the resurrection
in the context of 3:18-22. Christ's resurrection and proclamation
of victory to the spirits during his ascension are the main theme
in 3:18-22. While considering this main theme, we may examine
the characteristics of Christ's proclamation in 1 Peter 3:19, which

occurred in the time after his resurrection.

1. The Resurrection of Christ (3:18)

The text in 3:18 supports the idea that what Christ proclaims
to the dead people in 3:19 is not the gospel. The suffering of
Christ does not support the idea that Christ preached the gospel

to unbelievers. The truth of Christ's death and resurrection in
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3:18 must not only serve as an example but must also “assure
Christians of their own eventual victory and sustain them in their
present suffering.”43 The resurrection should result in the
proclamation of victory not only over the supernatural angels
but also over the persecutors themselves. The proclamation of
victory to the evil entities is also connected with the idea that
those who persecuted believers in the previous passage will “be
ashamed” (3:16). The verb “be ashamed” (keracoxvvOdocy)
designates the judgment of the last day.44 Believers suffering and
endurance of persecution will make their enemies ashamed
through Christ’s victory that originated with his resurrection. The
shame of unbelievers is not compatible with the idea of preaching
the gospel to dead people. The idea of Christ's preaching the
good news to the dead, who did not believe, is implausible since

these unbelievers will be ashamed.

2. Disobedient Spirits in Noah’s Flood (3:20)

The analogy of Noah in 3:20-21 shows God's saving victory
over the evil generation by the flood.45 The ark of Noah is a
mark of salvation in connection with water, but this symbol is
for the deliverance of the family of Noah, not the disobedient
people. The flood was aimed at destroying the disobedient
people, while the water carries out Noah's deliverance from the

evil world.46 God’s saving of eight persons through water47 is

43 Best, 1 Peter, 143.

44 Schreiner, 1, 2 Peter, Jude, 177, Also, Achtemeier, I Peter, 236.
45 Achtemeier, I Peter, 262.

46 Achtemeier, I Peter, 266.
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also intended for the believers of 1 Peter who were also oppressed
by enemies.48

This idea connects with the victorious proclamation to the
spirits in 3:19 because the patient waiting of God means the
salvation not of the disobedient spirits in 3:19 but of believers.
God saves the righteous through the destruction of their enemies
who are disobedient and are symbolized as the spirits in prison.49
Elliott asserts, “On the other hand, assurance of the condemnation
of all those who disobey, both angels and humans, along with
the certainty of Christ’s control of the cosmic powers would
provide significant comfort to Christian believers who were under
attack by disobedient Gentiles and who were wondering about
the certainty of God’s justice.”0 Those who “did not obey” (dzecd
Noaoty) are disobedient people at the time of Noah's flood. The
participle “drecOMoasiy” could be considered as causal and gives
the reason for the imprisonment in 3:19.51 God's patient waiting
(GreEedéxero N t00 Oeol parpobopia) is revealed by his
postponing of judgment, a merciful act to those who are
disobedient people in the New Testament (Rom 2:4; 3:25). In
addition, Genesis 6:5-13 shows that the flood mainly resulted

47 “Through water” (8¢ 90t o0¢) may be understood as locative. The water “led
to his deliverance not only from the flood itself, but from the evil which infested
the world and which the flood was intended to destroy.” Achtemeier, / Peter,
266.

48 Schreiner, 1, 2 Peter, Jude, 191.

49 Schreiner, 1, 2 Peter, Jude, 191.

50 Elliott, / Peter, 662.

51 ArecOnoaoly is predicative rather than attributive. Achtemeier, 7 Peter, 262.
Achtemeier translates drecfMoaciy as “because they were disobedient.” Also,
Schreiner, 1, 2 Peter, Jude, 190-91.
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from human sin in the days of Noah.

3. Baptism of Christians (3:21)

The idea of Christ’s proclamation of victory in 3:19 is echoed
in baptism in 3:21. Believers who are saved from these
disobedient spirits “ought to understand the way in which baptism
saves by means of Christ’s resurrection.”®? The recipients should
consider the power of salvation through resurrection because
the deliverance from the evil spirits who persecute believers
would be identical with the deliverance of Noah through water.53
The waters of the flood play a crucial role as a type for Christians
who are the recipients of 1 Peter.54 The baptism of Christians,
“covecdfNoewe Ayadiic érepdrppua eic febdy” in 3:21 is also
“empowered by Christ's defeat of angelic powers that represent
the source and power of evil in the world.”55

“TovecdNoewe dyaedic érepdryua eic 86y’ is understood
as an objective genitive because an objective genitive fits the
context of 1 Peter.56 This interpretation is based, first, on the
understanding of the parallel phrase “capxoc ardéfeocc pomov”

(a removal of dirt from the body) that identifies as objective

52 Baptism is considered as a way of redemption in relation to Noah and the
flood. Actemeier 266 “God's salvation has continues within old and new Israel
because v.20 intends to relate between flood (type) and baptism (antitype).”
Achtemeier, 1 Peter, 267.

53 “O in 3:21 most likely has the antecedent “water.” Michaels, 7 Peter, 213-14;
Achtemeier, I Peter, 266-67; Schreiner, I Peter, 193.

54 Christians are saved from death by his resurrection (Rom 6:3-5; Col 2:12).

55 Achtemeier, 1 Peter, 272.

56 When it is understood as subjective, it says that the pledge to obey baptismal
vows originates from a good conscience.
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genitive. Second, the pledge of baptisands to “hold fast to sound
consciousness of God and so act appropriately is attractive
theologically and fits well into the larger context of the letter.”57
Third, when we consider the meaning of “coveldgocy Exovreg
dyadny” in 3:16, “cvvecdoews dyadiic énecpdrypa eic Oedy”
can be considered “a pledge to maintain a constant mindfulness
of this will.”®8 Baptism precedes the mindfulness of God’'s will,
and the mindfulness of God's will “follows from baptism.”5® That
is, in 1 Peter believers can pledge to God with good conscience
because they understand the victory of Christ through his
resurrection over the evil spirits who persecuted believers.
The proclamation of victory in 3:19 is supported by the
characteristics of the pledge with good conscience. Those who
pledge with a good conscience “will stand in stark contrast to
the ‘disobedient spirits' of 3:19.760 The identity of these
disobedient spirits also has an antitype for those who slander
and revile believers in the previous passage. The pledge made
with a good conscience in baptism is identical with the imperative
in 3:16.61 As noted above, those who revile the good behavior
of believers will be ashamed because of Christ's victory through
the resurrection. When believers in 1 Peter maintain a good

conscience (present participle, éxovrec), the revilers will be put

57 Achtemeier, 7 Peter, 272.

58 Elliott, / Peter, 681. Elliott presents, “In 1 Peter (also 3:16; 21), as elsewhere
in the NT (e.g., Acts 23:1; 24:15; Rom 9:1; 1 Tim 1:18-19; 2 Tim 3:1; Heb 13:18),
ovveldpoc implies not merely knowledge of God but also sensitivity to the
divine will concerning conduct, or ‘compliance with God's will.””

59 Elliott, / Peter, 681.

60 Elliott, / Peter, 681.

61 “coveldnocy ¥xovreg drafny” in 3:19. Elliott, 7 Peter, 630.



24 3uu 2= 233
Reform & Revival 2019

to shame (3:16). The focal point that relates 3:16 and 3:19 shows
first that the disobedient spirits in 3:19 could not be saved through
water. They, consequently cannot receive the gospel of Christ
to be saved. Second, these disobedient spirits who include human
beings, are related to the revilers in verse 16. Third, the message
of Christ should be the victory through the resurrection, not the
gospel for disobedient spirits. The pledge®? to God with a good
conscience is made, “in the light of the act of baptism, which
is made salvific by its relationship to Christ’'s resurrection.”®3

Baptism consoles the believers by assuring Christ’s victory over
all evil entities and encourages believers to maintain a good
conscience in the course of their suffering.64 The death,
resurrection, and ascension of Christ are logically connected, and
“having been made alive” (3:18-19) resounds in 3:21.65 J. N. D.
Kelly maintains, “Now he sketches the sure basis of their
confidence: this is nothing less than the victory which Christ has

won, by His death, resurrection and ascension, over the forces

62 ¢repdrpue is understood as 1) “question,” “inquiry,” and “interrogation,” 7DNT'
2:688-89; 2) “prayer,” or “appeal,” Grudem, I Peter, 163: Beare, First Peter,
175; Michaels, 7 Peter; 217; and 3) “pledge.” or “promise,” Dalton, Proclamation
to Spirits, 224-29; Kelly, Peter and Jude, 162-63; Achtemeier, I Peter, 270-72:
NIDNTT 2:880-81; EDNT 2:21; Best, I Peter, 148; Selwyn, First Peter, 205-6;
Davids, First Peter, 145; Hill, “On Suffering and Baptism in 1 Peter,” 59; France,
“Exegesis in Practice,” 275; Elliott, / Peter, 679-80; Schreiner, / Peter, 196.
Achtemeier maintains, “On the other hand, since the verbal noun itself, along
with the verb from which it derives, is frequently used in the papyri as part
of contractual language, one can take the word to mean the pledge one takes
to uphold the terms of the agreement.” Achtemeier, / Peter, 272. From this
view, the idea of “pledge” in the baptismal confession can be accepted.

63 Achtemeier, I Peter, 272.

64 Pierce, Spirits and the Proclamation of Christ, 236.

65 Elliott, / Peter, 644.
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of evil, the fruits of which Christians share as a result of their

baptism.”66

4. The Victory of Christ (3:22)

The victory of Christ over all the supernatural beings
emphasizes Jesus ascension after his resurrection in 3:22.67 In
1 Peter the message of the subjugation of evil beings brings hope
for the believers who are persecuted. In addition, the allusion
to Psalms 110:1 reveals the identity of these supernatural beings
who are put under Christ’'s authority.68 As shown above, the same
word “mopevfeic” in 3:19 refers to Christ's victory over evil
supernatural beings after his death and resurrection.6® Dalton
also maintains, “This began with the same theme as that of 3:22
(ascension of Christ and His triumph over the hostile spirits) and
then went on to develop a baptismal catechesis based on the
idea of the flood (3:20f).”70 In sum, the word “mopevfeic” (going)
supports the idea of Christ’s ascension in 3:19. The subjugation
by Christ of all powers and the authority of Christ at the right

hand of God demonstrate that the content of the proclamation

66 Kelly, Peter and Jude, 146.

67 These phrases are taken from Psalms 2, 8, and 110. These Psalms include the
defeat of earthly enemies. The New Testament employs these phrases with
reference to the victory of the resurrected Christ. Pierce, Spirits and the
Proclamation of Christ, 217.

68 Lincoln, Ephesians (WBC 42; Dallas: Word Books, 1990), 64.

69 Schreiner, I, 2 Peter, Jude, 188. Elliott also says, “The following verse (3:22)
elaborates on the further cosmic implications of Christ’s resurrection, and this
concluding stress on resurrection unites with v I8e (‘having been made alive’)
to set the thought of w 19-21 within the context of Christ’s resurrection and
ascension to heaven.” Elliott, 7 Peter, 677.

70 Dalton, Proclamation, 237: Achtemeier, I Peter, 274.
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in 3:19 is victory, not the preaching of the gospel.

V. Conclusion

The announcement of his victory is the content of Christ's
proclamation to the spirits in prison. The idea of preaching the
gospel to dead people is not acceptable in the text of 3:18-22.
The order, “Christ’s death, resurrection, and ascension,” in 3:18-19
is supported by “¢y & kel” and the context of verses 3:18-22.
In addition, “ropevfelc” identifies Christ’'s proclamation of
victory with his ascension rather than his descent. With this
message about Christ’s resurrection and victory, 1 Peter comforts
the recipients who are being persecuted by enemies. Thus, after
his resurrection, Christ's proclamation of victory to the evil entities

occurred when he ascended to heaven.
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10 Socrates(®]3} Socr.), Historia ecclesiastica®18} H.E), 6.3 (Sources Chrétiennes,
ols} SC 505:264).

11 Kelly, Golden Mouth, 5.

12 Kelly, Golden Mouth, 4-5; Wendy Mayer and Pauline Allen, JoAn Chrysostom
(London: Routledge, 2000), 5. 7t AL @ s=r o= F42 itk _,ﬂﬂ—Eﬂ
A FHAAEY] FQto] IAFTY Tok=t F2AAES] AVIE & IS
(Palladius, c.363-c.430 A.D.)= FAFoZ 119 opHAE Ao} X}E{magzstef
militum per Orientem)2& HARIY: Socr. HE. 6.3 (SC 505:264); Palladius(°]d}
Pall.), Dialogus de vita Joannis Chrysostomi°I8} D. Chrys.), 5 (SC 341:104).

13 Mayer, John Chrysostom, 5.

14 Chrys. De sacerdotio(®15} Sac.), 1 (SC 272:66).

15 Chrys. Sac. 1 (SC 272:66); Kelly, Golden Mouth, 5.

16 Kelly, Golden Mouth, 5.

17 Kelly, Golden Mouth, 6.

18 Chrys. Sac. 1 (SC 272:62, 68).

19 Socr. HE. 6.3 (SC 505:264). €% SIRIEL 2uUQA7} AAR FEAAES] A50(9]
=4 7S A7t oldf tigiAe oo =& Harsiek David G. Hunter,
“Libanius and John Chrysostom: New Thoughts on An Old Problem,” Studia
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Patristica®13} SP) 22 (1989), 129-35.

20 Kelly, Golden Mouth, 7-8.

21 Sozomen(®l3} Soz.), Historia ecclesiastica(C|st H.E), 8.2 (SC 516:234).

22 th20] A= Farslek T. E. Ameringer, The Stylistic Influence of the Second
Sophistic on the Panegyrical Sermons of St. John Chrysostom (Washington:
Catholic University of America Press, 1921); Amirav Hagit, Rhetoric and
Tradition: John Chrysostom on Noah and the F/ooa’ (Leuven: Peeters, 2003).

23 Pall. D. Chrys. 5 (SC 341:106). AEAAELS AL W8-S W= 59 WS EX3st
Al HHERE=Y|(Chrys. Sac. 1, SC 272:64), 1d]w3] c’*/\]-7]-— olE wvlgtoz 7}
T HIAL H71E LAcka 290k Socr. HE 6.3 (SC 505:264); Soz. H.E. 8.2
(SC 516:2306).

24 Pall. D. Chrys. 5 (SC 341:106).

25 Socr. H.E. 6.3 (SC 505:264).

26 Chrys. Sac. 1 (SC 272:62-68).



P

WA 25 235
Reform & Revival 2019

o

AYLAFY A5 = oA Hof I1F 2o T3tk AZAARS
O]'U}E 368 F&dof "W E--2A0A AlEE kS Aot} o]F 33
5SH368-371) = S 13| LA ZoA 19 X3, A,
Y4 e HXFT28 ATetH| A9 AFHZ o] A]7]9] HBAAES
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27 Pall. D. Chrys. 5 (SC 341:106-108); Kelly, Golden Mouth, 10-13, 17.

28 Pall. D. Chrys. 5 (SC 341:108); Kelly, Golden Mouth, 17.

29 Socr. H.E. 6.3 (SC 505:264, 266); Soz. H.E. 8.2 (SC 516:236-38).

30 Socr. HE. 6.3 (SC 505:266).

31 Kelly, Golden Mouth, 19-20.

32 R. E. Carter, “The Chronology of St. John Chrysostom's Early Life,” 7radition
18 (1962), 363.

33 Pall. D. Chrys. 5 (SC 341:108). 23| AE(Socr.), HE 6.3 (SC 505:266), Ak
(Zeno)7t AAAES AR AT RN}, B FHwolA 7P w2
AR F2 oAl Ao e dAFT MAME FEHKelly, Golden Mouth, 24).
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IcH372-376).37 SEARSL obol 3 ol Ao R e =3
05 A9 BE AR AN oxHolr] & AWEA e gt
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34 Chrys. Sac. 1 (SC 272:72-76, 88-98).

35 Kelly, Golden Mouth, 28-29.

36 Pall. D. Chrys. 5 (SC 341:108): Kelly, Goiden Mouth, 32-33.

37 Pall. D. Chrys. 5 (SC 341:108-10).

38 Kelly, Golden Mouth, 30-31.

39 Pall. D. Chrys. 5 (SC 341:110); Kelly, Golden Mouth, 32-33. BE SIS FE4A
B9 g XdE planiglehadl 1 7Rk B85 & 64 1k & T5E
A 4d3t =AY 24do] IAMdE vEsitk Martin lllert, Johannes
Chrysostomus und das Antiochenisch-Syrische Mdnchtum: Studien zu
Theologie, Rhetorik und Kirchenpolitik im Antiochenischen Schrifttum des
Johannes Chrysostomus (Ziirich: Pano, 2000), 77-93; Wendy Mayer, “What does
it mean to say that John Chrysostom was a Monk?” SP 41 (2006), 451-55. ©]
FA= o AR A7E 28 gl
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Hghch40 = gAY wEo) 1 £ -?4750?4_ % S22 F99
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378 QIS0 & thA] Fotgitt.42 91"’4%01] SO0k -‘;:4 FYLAES
THA] ZAALE 2 59H378-380) W B4 HUANS S =gt 11
T = 3819 Zof YAE AU Lot A yA] kot e E-e-A7}
?T_Tl E2P9%KFlavian, 320-404 A.D.)°] QtH&9] Fu7} HUY A4

B 38195 E 386A7MA] HANY AddS AT 11 FAl A
‘v‘% A= A Aol AAAES 7hdSE A WAL AR, dlof,

T = A HESL TS AR 11 % 380 Aol AW
29 15%90] = AFAI7E =1L o] % 12 52H386-398) Q& walE
A7 AA A A AAFS 7P & 922 Aullth d= 98¢,
EQ9 deuuvt ofyzt A, HE}XJJJ’ 22 E9g 7o) A718 e
2 73go] it ott2oA 71 2 = 3|(The Golden Church)
oA HuALEA ] AT B l"‘ol’;d‘:}“‘r’ 19 A= TSt
AE7HET} ol ST IEH 40 R ]7\] AFE0A A=E F3ict.46
AYLAEL HFE0] €71 ook AuwhE g Zo] oYz}t FA%t
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40 Pall. D. Chrys. 5 (SC 341:110).

41 Kelly, Golden Mouth, 32.

42 Pall. D. Chrys. 5 (SC 341:110).

43 Kelly, Golden Mouth, 38-40.

44 Pall. D. Chrys. 5 (SC 341:112).

45 Kelly, Golden Mouth, 56-57.

46 Pall. D. Chrys. 5 (SC 341:110); Kelly, Golden Mouth, 56-57.
47 Socr. HE. 6.3 (SC 505:268); Soz. H.E. 8.2 (SC 516:238).



ME ZoMel 25 4 : OEISS 72 13-14H0] gt 25t F2|AAEQ oM / HiXE

Il "REX Ao| BIHRISO) CHESI0L, 00 DiElES 73 13-14%
"

1 &S 8 $ERY &

3799014 3834 Alole] 7188 A0 AR PR ol e
AAEL GHOR QRN FO BL wARNE HolH AW 4L
S8R AR S48 o] Al7Ik otslEl AgoR I8 A
2o Tysl AdrSow Boke 4| Uk AuA g W oAl
oF) A 4o That 4%t o] HolRIRle oIk A40] SRS
o1 389l UL AoRek, TALAFS o] N 1RANE 74
2 W) 2 AREE0] Y S Uk PAIE FAITHAe 19] Solge
Dol o] 4RSS Adlo} 4 AFAA Ao WAZ AR

E4EAEY olth, $EATo] H2 Folehd WgoR Arshs Ye
52 EAAS] sojct. APAAEL Ao AZHe Hhrkso] ARE
o e BT gtrk AT} T ool Bt W
447} T W RS PESHIRE A EI o2 Bgsh| Kol
2 0] eole] ooleh. shflol B2 AWRE: Kot 1 97 olel
219) F4Egto] & 4= YIITES0 TAAES FEFOH WHoE AL
shAjstes odEl ToF BRI HF 119 1A Folx Al 4 8L
A A5k} 51

B2 FAAES BE ARSo] shigel Ang w5 Jol 24
Tt Alo} Afuolq TS B Wak gtkn FETT 1k B
SAZE BE ool Mol 9] A4t Brhd ofRE $EAP} E

m[

48 Chrys. Oppugn. 1.8 (PG 47:330).

49 Chrys. Oppugn. 1.8 (PG 47:330-32).

50 Chrys. Oppugn. 1.8 (PG 47:329-30).

51 Elizabeth A. Clark, Reading Renunciation: Asceticism and Scripture in Early
Christianity (Princeton: Princeton University Press, 1999), 153-56.
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52 Chrys. Oppugn. 1.7-8 (PG 47:327-30).

53 Jan R. Stenger, “Where to Find Christian Philosophy?: Spatiality in John
Chrysostom’s Counter to Greek Paideia,” Journal of Early Christian Studies(C15F
JECS 24 (2016), 187-90.

54 Clark, Reading Renunciation, 153.

55 Chrys. Comparatio regis et monachi®lst Comp.) 1.1, 3 (PG 47:387, 390). °]
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Clavis Patrum Graecorum, vol. 2 (Brepols: Turnhout, 1974), 4500. Zg]|(Kelly):=,
Golden Mouth, 21-22, 31-32, o] =29 AZAHE 368004 3714 Al &, HE]
(David G. Hunter)=, A Comparison between a King and a Monk / Against the
Opponents of the Monastic Life (Lewiston: Edwin Mellen, 1988), 36-39, Z&j4A
E9] £ AEV7H372-378) Fo&2 FA%l)

56 Chrys. Oppugn. 2.5 (PG 47:339).

57 Chrys. Oppugn. 2.5 (PG 47:340).

58 Chrys. Comp. 1.3 (PG 47:389-90).

59 S. P. Brock, “Barly Syrian Asceticism,” Numen 20 (1973), 3-9.

60 Chrys. Comp. 1.2 (PG 47:388).
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61 Pak-Wah Lai, “John Chrysostom and the Hermeneutics of Exemplar Portraits’(Ph.D.
diss., Durham University, 2010), 72-92.

62 o]o} TAE AFEL th2T Lk Margaret M. Mitchell, The Heavenly Trumpet:
John Chrysostom and the Art of Pauline Interpretation (Tibingen: Mohr
Siebeck, 2000); Catherine Broc-Schmezer, Les figures féminines du Nouveau
Testament dans L'ceuvre de Jean Chrysostome. Exégése et pastorale (Paris:
Institut d’études Augustiniennes, 2010); Samantha Miller, “Chrysostom’s Monks
as Living Bxhortations to Poverty and the Rich Life,” Greek Orthodox
Theological Review 58 (2013), 79-98; Demetrios E. Tonias, Abraham in the
Works of John Chrysostom (Minneapolis: Fortress Press, 2014); Douglas E. Finn,
“Job as Exemplary Father according to John Chrysostom” JECS 26 (2018),
275-305.

63 Chrys. Oppugn. 3.14 (PG 47:372).

64 Chrys. Oppugn. 3.14 (PG 47:372-74).
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65 Chrys. Oppugn. 3.14 (PG 47:374). T 1g°] §IrhH & =72 Hd‘?—*.% 2R19] Zolk.

66 Brock, “Early Syrian Asceticism,” 3-9. 5 20:35-36: “35 A AVd7 E £ 2} 712d]
A UL 719] T oTYE B ABS PP A el §iow 36 152
A £ SE QU ol FAISH BFolR Rae] AHRA shbde] Ahtiglole”

67 J. H. W. G. Liebeschuetz, Ambrose and John Chrysostom: Clerics between Desert
and Empire (Oxford: Oxford University Press, 2011), 99.

68 Peter Brown, The Body and Society: Men, Women, and Sexual Renunciation
in Early Christianity, 2nd ed. (New York: Columbia University Press, 2008),
323-38.

69 Chrys. Comp. 1.3 (PG 47:389-90); Oppugn. 2.8 (PG 47:343).
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70 Chrys. Oppugn. 3.11 (PG 47:366). 2JE|(Adolf M. Ritter)=, “Between ‘Theocracy’
and ‘Simple Life’: Dio Chrysostom, John Chrysostom, and the Problem of
Humanizing Society,” SP 22 (1989), 170 -80, AE|AAEO] FYPAIS 7R 354
ARRIE TR T ok FE 15 QAIA FAERCIRF (proto-communist) 2 B718H
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Schatkin, John Chrysostom as Apologist, 256, Auf der Maur, Mdnchtum und
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£ oxE oo =52 Fstkek Maria Verhoeff, “God on Earth, Man in
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Church Fathers, ed., Paul van Geest (Leuven: Peeters, 2016), 251-G68.
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HOE 2502, 02, AXZ ZA| J0A SlY¥S £ X0[0 27t

72 Chrys. Oppugn. 3.11 (PG 47:366).
73 Chrys. Oppugn. 3.11 (PG 47:366).
74 Chrys. Comp. 1.1-2, 4 (PG 47:388-91). Oppugn. 3.18 (PG 47:381).
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75 Chrys. Oppugn. 3.8 (PG 47:343).

76 Chrys. Comp. 1.4 (PG 47:391).

77 Peter Brown, “The Rise and Function of the Holy Man in Late Antiquity,” Journal
of Roman Studies 61 (1971), 80-101.

78 Hunter, A Comparison between a King and a Monk, 11-12.

79 Theodoret, Historia ecclesiastica, 4.25 (SC 530:308-10).

80 Kelly, Golden Mouth, 3.
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81 Chrys. Oppugn. 3.5, 11 (PG 47:357, 367).
82 Chrys. Oppugn. 3.11 (PG 47:367).
83 Chrys. Oppugn. 3.18 (PG 47:380-81).
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84 Roth, On Wealth and Poverty, 10.

85 Chrys. Zaz 7.1-2 (PG 48:1044-47).

86 Mayer, John Chrysostom, 3-4: J. H. W. G. Liebeschuetz, Antioch: City and
Imperial Administration in the Later Roman Empire (Oxford: Oxford University
Press, 1972), 225-32.

87 Chrys. Laz. 7.2 (PG 48:1047).
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88 Chrys. Laz. 7.3 (PG 48:1048-49).

89 EARQ} LpALR 9] Alsta} AR 71 9] ARgo] thgh AR 492 thas Farsteh:
Francine Cardman, ‘Poverty and Wealth as Theater: John Chrysostom's
Homilies on Lazarus and the Rich Man,” in Susan R. Holman ed., Wealth and
Poverty in Early Church and Society (Grand Rapids: Baker Academic, 2008),
159-75.
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90 Andrea Sterk, Renouncing the World yet Leading the Church: The Monk-Bishop
in Late Antiquity (Cambridge, MA: Harvard University Press, 2004), 145; Kelly,
Golden Mouth, 28, 42-43.

91 Chrys. Ad Stelechium de compunction&®18t Compunct. 2), 2.2 (PG 47:413).

92 Chrys. Ad Demetrium de compunctioné®lst Compunct. 1), 1.6 (PG 47:403-04).

93 Chrys. Compunct. 2, 2.2 (PG 47:413).



M KoMl ~EX 4 - OEISS 7% 13-14%0] gt 28 F2|AAE0| M / HIFE 53 -

Aelslo] B AR= Zlo] o ol AS3ES Bk ghethe 21S Bt
Al ARttt ol G sRARY vl En de Fe EEe AR
AL HLor B2 A= STAIERD FX © wo| JEATE A6
)} FEAAEL 52 HOo] Bzlo] &2 Ho| AAHT} 5 £Q5tha
;(] 7(46}1’4— 95

SEARE gRoaT ghdshA 23 Bal ohje} WIAAAE REg
o] Wt} 3864 o|%of A&E Z o0& Holk F=3|zo] giste] oA
AeAABe 94 73] Alejo] SRR O S sl S HolE
th96 T 53 I 22 ARSI FEARRE AR Afolo] e
Zolg AABH oo |3ttt A2 F2 72 EHUOR o|FoXint
Thl AR} 276t sl o2 B4, Wl vtolA 2], Hol st
w5} 4o TASS A S ik FEATL 9 srAllA Bad
AL F2 At At Faolch, Teut welrle Aejgto gL 7k
al7] Stk ol Al Zlo] A, Y FeT} FREPL velm WA
A 7HAA shetl ='o] A @71 WEelt. AR|AaAE2 Wl
g2 I&9 9 7le= sk Aokl FRIGY JuEAe de v

7_11-

A WIS 77t Bo| Azt §Eo] A THSL 9

SEAABS AAS e WO LR old A35e]
SEATS AASS SRy SuITHL dEsh] Badh 94H9l o
S AW BA) BHL B2 Aokt FEALSS TEAS olZo] 7H=y|
Qg HEES FuskK ZRS Bt ohet 29| 3ol 47 W]

Holth, ZLAEE SFEAES] S Aulos HI5E Agstel
Atk A 4] WAL S5 Eall-round) FHS V14 B
gl PR fshe of| AT oA Ao 714 Holk

94 Sterk, Renouncing the World, 148.

95 Chrys. Compunct. 2, 2.3 (PG 47:414).

96 John Chrysostom, Six Books on the Priesthood, trans. Graham Neville
(Crestwood: St. Vladimir's Seminary press, 1977), 22-23.

97 Chrys. Sac. 6 (SC 272:322-24).
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98 Chrys. Sac. 6 (SC 272:324).

99 Chrys. Sac. 6 (SC 272:328-30).

100 Chrys. Sac. 6 (SC 272:332-33).

101 Chrys. Sac. 6 (SC 272:331-32, 334).
102 Chrys. Sac. 6 (SC 272:324).

103 Chrys. Sac. 6 (SC 272:324).
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104 Anne-Marie Malingrey, Philosophia; étude d'un groupe de mots dans la
littérature grecque des présocratiques au IVe siécle aprés J. C (Paris: C.
Klincksieck, 1961), 270-86; Schatkin, John Chrysostom as Apologist, 230-72;
Hunter, A Comparison between a King and a Monk, 1-68.

105 Pierre Hadot, Philosophy as a Way of Life: Spiritual Exercises from Socrates
to Foucault, trans. Michael Chases (Malden: Blackwell, 1995), 264.

106 Richard. D. Finn, Asceticism in the Graeco-Roman World (Cambridge:
Cambridge University Press, 2009), 10, 19-27; Schatkin, JohAn C]m/sostom as
Apologist, 243. ©] = 4] 5] Tt rjmre] Acrile] A ols A
L 89 =Ee sl % -‘.5’”5] “Vita Activa®}; Vita Contemplativa. 52 530l
ozt AR =97, MiEAE56 (2011), 27-55.
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107 Chrys. Oppugn. 2.5, 9 (PG 47:337-39, 344-406).

108 Schatkin, John Chrysostom as Apologist, 248-53.

109 John Chrysostom, On the Incomprehensible Nature of God, trans. Paul W.
Harkins (Washington, DC: The Catholic University of America Press, 1982),
10.

110 Chrys. De incomprehensibili Dei naturad®1s} incomprehens.), 6.3 (PG 48:752).

111 Chrys. Sac. 2 (SC 272:124-26).

112 Chrys. Sac. 2 (SC 272:126).
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113 Chrys. In Mattaeum homilia@1st hom. in Mt), 78.1-2 (PG 58:711-13). UFEiE-S
o= 390 zubo] duE AoF HEAtKMayer, The Homilies of St john
Chrysostom, 38, 470-71).

114 Frances M. Young, From Nicaea to Chalcedon: A Guide to the Literature and
its Background, 2nd ed. (Grand Rapids: Baker Academic, 2010), 208.

115 Chrys. Compunct. 1, 1.6 (PG 47:403-04).

116 F. X. Murphy, “The Moral Doctrine of St John Chrysostom,” SP 11 (1972),
56.

117 Chrys. incomprehens. 6.3 (PG 48:752).
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118 Blake Leyerle, Theatrical Shows and Ascetic Lives: John Chrysostom’s Attack
on Spiritual Marriage (Berkeley: University of California Press, 2001), 201;
Sterk, Renouncing the World, 141-60; Aideen M. Hartney, John Chrysostom
and the Transtormation of the City (London: Duckworth, 2004), 1-32, 117-32;
Jaclyn L. Maxwell, Christianization and Communication in Late Antiquity
(Cambridge: Cambridge University Press, 2006), 1-10, 128-33; Peter Brown,
The Body and Society, 311-12; Young, From Nicaea to Chalcedon, 208-09;
o] 23|, “atf 7] WIA=HY 2L sf2tte], A7 A (Monk-Bishop
Leadership)9] T4 FBAAERWAS FAOR" TRI=u3|AREES]A] 28 (2011),
89-113.

119 Sterk, Renouncing the World. 148; Young, From Nicaea to Chalcedon, 208.

120 Pall. D. Chrys. 17, 20 (SC 341:348-50, 394).

121 Sterk, Renouncing the World, 156-58.

122 Chrys. Sac. 6 (SC 272:330).
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123 Chrys. hom. 7.7 in Mt. (PG 57:81).

124 Chrys. Oppugn. 3.14 (PG 47:372-75).

125 Maxwell, Christianization and Communication, 130.
126 Chrys. hom. 55.7 in Mt. (PG 58:548-49).

127 Maxwell, Christianization and Communication, 130.
128 Chrys. Compunct. 2, 2.2-3 (PG 47:413-14).
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[Abstract]

The Monastic Life in this World :
John Chrysostom’s Biblical Interpretation of Matthew 7:13-14

Jung Hun Bae(Kosin University)

This paper examines John Chrysostom’s reasons for the in-
terpretive changes of Matthew 7:13-14 between his Adversus
oppugnatores vitae monasticae and De Lazaro. In Adversus
oppugnatores, a narrow door is regarded as a monk on the
mountains, but it is understood as a virtuous life in the world
in De Lazaro. Chrysostom's view of monasticism greatly influ-
ences on this alteration. Initially for him Christian perfection
is accomplished by a monk who leaves the city and pursues
intimate fellowship with God in terms of ancient philosophical
life. However, during his church ministry in Antioch, he came
to realize that the authentic monastic life denotes not detach-

ment from the civil life, but from sin and desire, and involves
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the love of one’s neighbor which results in almsgiving. In addi-
tion, Chrysostom had experienced intra-monasticism under
the direction of Diodore in his ascetic school and professional
ascetic practices for six years. As monk-bishop he attempted
to apply the principles of monasticism to the ordinary life
of all Christians in Antioch. These factors reshaped his ap-
proach to the monastic life. Chrysostom argued that all people
should live in this world, like monks, and that Christ gave
all believers the same commandments. The combination of
complex elements, such as Chrysostom's education, monastic
experience, church ministry, theology, and ideas of monasti-
cism leads to his interpretive alteration with regards to the
two doors in Matthew 7:13-14.. This change demonstrates that
Chrysosom had a deeper and fuller understanding of asceti-

cism, while the radical ideas in his early career weakened.

Key Words: John Chrysostom, Two Doors, Biblical Interpretation,
Monasticism, Christian Perfection, Monastic Life in this

World, Almsgiving
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Peter Martyr Vermigli's View of Faith
and the Holy Spirit
in the Eucharist!

Sung Ho Lee
(Korea Theological Seminary)

[Abstract]

At the time of the Reformation, the doctrine of the Fucharist
was the most pivotal issue between Roman Catholics and
Protestants. Most of Protestants had to fight a much harder
struggle because unlike the doctrine of justification,
transubstantiation had already been accepted as official
doctrine by the Roman Catholics. Furthermore, there was
no unified view of the Eucharist within the Protestants
traditions. The Reformed understanding of the Eucharist was
essentially different not only from the Roman Catholics but
also from the Lutherans and the Anabaptists. Vermigli is a
Reformed theologian who developed a unique Reformed view
of the Eucharist by emphasizing the ministry of the Holy
Spirit and the role of faith.
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| . Introduction

The doctrine of the Eucharist was a pivotal theological issue
in the Reformation Era. One of the primary reasons why the
Protestant Church finally broke off from the Roman Catholic
Church was the Protestant condemnation of the Catholic
Church’s view on the Eucharist which the Protestants perceived
as a form of idolatry. Despite their agreement on most of the
other important doctrinal articles, the Lutherans and Zwinglians
failed to unite with each other due to their diverging views on
the FEucharist. Furthermore, the Zwinglian view was also
significantly challenged by Calvin. This shows that the Eucharist
became a highly controversial issue among the Protestants. Thus,
four major different views competed for orthodoxy during the
middle of the 16™ century. Each group attempted to bridge the
gap, but in general, such attempts failed.?

Even though Calvin is regarded as the most important Reformed

2 Colloquy of Marburg, 1529: The Lutherans and the Zwinglians; Colloquy of
Regensburg, 1541: The Lutherans and Catholics: Consensus Tigurinus, 1549: The
Calvinists and the Zwinglians: Colloquy of Poissy, 1561: The Reformed and the
Evangelical Catholics; Colloquy of Paris, 1566: The Reformed and the Catholics;
Colloquy of Montbéliard, 1586: The Reformed and the Lutherans. Of these
Colloquies only Consensus Tigurinus or Ziirich Consensus was successful and
Vermigli expressed his great delight at the agreement of the two Reformed
groups.
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theologian today, it is impossible to fully understand the
Reformed doctrine of the Eucharist without considering Peter
Martyr Vermigli (1499-1562).3 Vermigli was born in Florence,
Italy, and was well trained in humanism and scholasticism before
he converted to the Reformed faith. Post-conversion, Vermigli
was highly regarded as a leading authority by his contemporaries.
In particular, Vermigli devoted himself to defending the Reformed
view of the Eucharist against the Roman Catholics, Lutherans
and Zwinglians. He produced three major works on the Eucharist:
Tractatio de sacramento eucharistiae . . . (1549), Defensio
Doctrine veteris & Apostolicae de sacrosancto Eucharistiae
Sacramento . . . (1559), and Dialogus de utraque in Christo Natura

(1561).4 Defensio became “a leading protestant source book’5

3 There are two major biographies on Vermigli: Philip McNair, Peter Marty in
Italy: An Anatomy of Apostasy (Oxford: Oxford University Press, 1967) and
Marvin W. Anderson, Peter Martyr Vermigli: A Reformer in Exile (1542-1562):
A Chronology of Biblical Writings in England and Europe (Nieuwkoop: B. De
Graaf, 1975). For the definite study on Vermigli in general see Torrance Kirby,
ed., Emidio Campi and Frank James I, A Companion to Peter Martyr Vermigli
(Leiden: E. J. Brill, 20009).

4 For details, see John Patrick Donnelly, S.J. and Robert M. Kingdon, A Bibliography
of the Works of Peter Martyr Vermigli (Kirksville, Mo.: Sixteenth Century Journal
Publishers 1990). The first and third books were recently translated into English.
Tractio is found in trans. J.C. McLelland, 7he Life, Early Letters, and Eucharistic
Writings of Peter Martyr (Oxford: Sutton Courtenay Press, 1989): 159-285.
Hereafter McLelland's translation will be called The Eucharistic Writings. In this
book, McLelland gives us a detail introduction to the Oxford Disputation in 1549.
The Dialogus was translated as Dialogue on the Two Nature in Christ, trans.
John Patrick McDonelly, S.J. (Kirksville: Truman State University Press, 1995).
It is to be noted that the Dialogus is Vermigli's only anti-Lutheran controversial
work and the genre of the Dialogus is humanistic in contrast to Defensio and
Tractio, both of which are scholastic in content. From this fact we can infer
that Vermigli fights for the true doctrine of the Eucharist as a scholastic and
humanist. Therefore, there is no contradiction between scholasticism and
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on the doctrine of the Eucharist and Dialogus was published in
1561, when the printings on the sacraments reached their peak.6

Given the significance and authority Vermigli had during his
time, his major works on the Eucharist drew significant attention
from modern scholars. Vermigli's eucharistic theology was
subjected to considerable scrutiny, and resulted in two important
books: Joseph C. McLelland, The Visible Words of God: An
Exposition of Sacramental Theology of Peter Martyr Vermigli,
A.D. 1500-1562 (Edinburgh: Oliver and Boyd, 1957); Salvatore
Corda, Veritas Sacramenti: A Study in Vermigli’s Doctrine of the
Lord’s Supper (Zurich: Theologischer Verlag, 1975). McLelland
and Corda helped scholars to recognize the value of Vermigli's
writings by offering a full understanding of the early Reformed

doctrine of the Eucharist. Drawing upon these ideas, this essay

humanism in Vermigli as far as his Eucharistic doctrine is concerned.

5 Marvin W. Anderson, “Rhetoric and Reality: Peter Martyr and the English
Reformation,” Sixteenth Century Journal 19 (1988), 466. Although there is a
consensus that Vermigli had a great influence on the continental Reformed
Church, not all scholars see him as a positive influence in England. M. A. Overall
labeled Vermigli “more of a failure, or at least less of a success, than has generally
been believed.” Cf. M. A. Overell, “Peter Martyr in England 1547-1533: An
Alternative View,” Sixteenth Century Journal 15 (1984), 5-25. Defensio runs 821
folio pages. Biographia Evangelica, which was published in 1789 (4 volumes),
describes Defensio as follows: “None of his [Vermigli] works raised his reputation
higher in England, that his defense of the orthodox doctrine of Lord's Supper,
against bishop Gardiner, which all the foreign divines likewise allowed to be
a most able and accurate performance.”

6 Christopher Elwood, The Body Broken: The Calvinistic Doctrine of the Eucharist
and the Symbolization of Power in Sixteenth-Century France (Ph. D. Dissertation:
Harvard University, 1995), 209. Elwood surveyed the printings on the Eucharist
during the middle of the 16™ century. In his book we can see some interesting
statistics of the printings. According to his analysis, the year 1561 was the
“decisive year for publication of writing on the Eucharist.”
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will focus on Vermigli's view concerning faith and the Holy Spirit
in the Eucharist. This approach will show that Vermigli's doctrine

of the Eucharist is fundamentally Reformed.

[I. Faith

1. The Relationship of Faith and the Holy Spirit

The inseparability of faith and the Holy Spirit are notable and
visible in Vermigli's Eucharistic works. This inseparable
relationship between faith and the Spirit is often emphasized by
Calvin and other Reformed theologians. Hence, it is critical for
one to have a proper understanding of the relationship between
faith and the Spirit in order to fully grasp Vermigli's doctrine
of the Eucharist. In his letter to Martin Bucer on June 15, 1549,
Vermigli thoughtfully described the role of faith and the Holy

Spirit in the Eucharist as follows:

It is by faith that the body of Christ is made present to us;
and by communion with it we are incorporated and
transformed into that body. | acknowledge that we truly
receive the realities of the sacrament (sacramenty res), namely
the body and blood of Christ, but in such a way to maintain
that this comes about in the soul and by faith, while at the
same time agreeing that the Holy Spirit is actively at work

in the sacrament, by the Spirit and Lord’s institution.”

7 Vermigli, “Letters on the Bucharist” in 7he Fucharistic Writings, 338. Emphasis
mine.
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The emphasis on faith and the Holy Spirit in the Eucharist
is the most distinctive feature of the Reformed theology. This
feature is well summarized by Gordon E Pruett. “The presence
of Christ,” says Pruett, “is granted by the operation of the Holy
Spirit; and it is received by the operation of faith.”8 After
surveying Calvin's view of Eucharist, Brian Gerrish provides us
with six Calvinistic propositions on the Lord’s Supper. According
to Gerrish, the first proposition is that the Lord's Supper is a
gift; this gift is given by the Holy Spirit (proposition 4) and
received by faith (proposition 6).9 It is clear that Gerrish’s
propositions are essentially the same as Pruett's view of the
Reformed doctrine on faith and the Holy Spirit. In the Eucharist,
the Holy Spirit gives Christ to the believer and the believer

receives Him with faith

2. Faith and the Eucharist

Vermigli approved three marks of the true church: the doctrine,
the right administration of the sacrament, and the care of the

discipline.10 He thought that although baptism had, by the

8 Gordon E. Pruett, “A Protestant Doctrine of the Eucharistic Presence,” Calvin
Theological Journal 10 (1975), 142. Italics original.

9 Brian A. Gerrish, Grace and Gratitude. The Eucharistic Theology of John Calvin
(Minneapolis: Fortress Press, 1993), 135-39. The complete propositions are as
follows: 1. The Lord’s Supper is a gift; 2. The gift is Jesus Christ Himself; 3.
The gift is given with the signs; 4. The gift is given by the Holy Spirit; 5. The
gift is given to all who communicate; 6. The gift is to be received by faith.

10 Vermigli, “Whether Evangelicals are Schismatics?” in the Farly Writings. Creed,
Scripture, and Church, trans. Mariano Di Gangi and Joseph C. McLelland
(Kirksville: Truman State University, 1994), 187. Hereafter Farly Writings. For
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providence of God, remained less contaminated in the Roman
Catholic Church, the Lord’s Supper had been so corrupted that
it became synonymous with idolatry. This is one of the reasons
that the Protestant churches had to leave the Roman Catholic
Church, under which Vermigli believed most Christians
experienced “the unity of idolatry and mass.”11 Against the Roman
Catholics who criticized him of destroying the unity of the church,
Vermigli argued that “the first and only unity exists in the church
among those who preserves its faith.”12

Faith is not only critical for the unity of the church but also
for the correct administration of the sacraments. With that in
mind, what are the implications of “right” administration? First,
the sacrament of the divine supper should be “used.” The
Eucharist is nothing without being employed. For this reason,
Vermigli condemned the doctrine of transubstantiation according
to which the bread remains permanently as the body of Christ
even after the ceremony. Second, the Eucharist should be used
“rightly.” Vermigli readily affirms that believers receive the true
body and blood of Christ. The issue between the Reformers and
the Roman Catholics is not what the believers receive but how
they receive it. Vermigli's answer to the question was sola fide.

»
)

“When we make use of [the Eucharist],” says Vermigli, “we grasp

the marks of the true Church in Vermigli, see Robert M. Kingdon, “Peter Martyr
Vermigli and the Marks of the True Church,” in F. F. Church and T. George
ed., Continuity and Discontinuity in Church History: Essays Presented to George
Huntston Williams (Leiden: E. J. Brill, 1979): 198-214. Unfortunately, Kingdon’s
article focuses the church discipline alone.
11 Vermigli, “Whether Evangelicals are Schismatics?”, in the Early Writings, 223.
12 Vermigli, “Whether Evangelicals are Schismatics?”, 223.
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the body of Christ and blood of Christ by faith alone.”'3 For
Vermigli, the Protestant motto sola fide has not only a

soteriological implication but also a sacramental one.

3. Not Sacrifice but Sacrament

During the Reformation, the Eucharist was essentially
considered to be a sacrifice by the Roman Catholics. This
sacrificial understanding of the Eucharist was severely attacked
by the Reformers. After making a distinction between the
propitiatory sacrifice and the thanksgiving-sacrifice, that is, the
Eucharist,14 Vermigli completely rejects the former view of the
Eucharist. This kind of sacrifice is none other than the sacrifice
on the cross offered to God by Jesus Christ. On the basis of Christ's
unique sacrifice, His blood has its own power and merit. As a
result, God becomes merciful to his people. The Eucharist is only
a thanksgiving response to the sacrificial works that Christ
already accomplished on the cross, which is contrary to the
fundamental Christian articles of faith.

For Vermigli, the Roman mass entirely contaminated the Lord’s
Supper by erasing the difference between the two sacrifices. In
his two short articles on the Roman mass,15 Vermigli argued that
the Roman sacrifice reverses the relationship between God and

believers, because believers give Christ to God whereas God

13 Vermigli, “The Oxford Disputation and Treatise, 1549,” in the Fucharistic
Writings, 165. Hereafter “Oxford Disputation, 1549.”

14 Vermigli, “The Sacrifice,” in the Fucharistic Writings, 310.

15 Vermigli's “De Missa” and “De Sacrifacio” were published in 1561. Both are
translated into English in the Eucharistic Writings, 297-309 and 310-18.
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receives the body of Christ. According to the Roman Catholics,
however, man is an agent and so dose something for God. This
view had been highly criticized by Luther and his followers. They
believed that just as the gospel is a free gift, so the Lord's Supper
must be the free gift from God. The Lord’s Supper speaks of
“what has been achieved for us o receive, not what remains for
us to do.”16

Vermigli followed the main Protestant line in his criticism on
the Roman mass. The Eucharist cannot be a sacrifice an offering
to God in the way that prayer, praise and thanksgiving are. For
Vermigli, the agent of the Eucharist is not man but God. The
Lord’s Supper is not a sacrifice but a sacrament. Both are the
same in that they are a voluntary action, but a sacrifice is man’s
voluntary action while a sacrament is God’s.17 For this reason,
it is impossible for the partakers to do something for God through
the Eucharist. In particular, the Lord’s Supper cannot be a merit
for obtaining the grace of God. “By no means do we make offering
to God,” says Vermigli, “but he produces sign and amplifies his
gifts to us while we accept what is offered with a firm faith.”18

If faith is identical to receiving, then the partakers of the
Eucharist are always recipients. They are active partakers when
they are receiving the bread and wine, which is far from passive.
Participating in sacraments, is an active way to give back to God.

But the essence of this participation is a response to the work

16 Christopher J. Cocksworth, Evangelical Fucharistic Thought in the Church of
England (Cambridge: Cambridge University Press, 1993), 19.

17 Vermigli, “The Sacrifice,” in the Fucharistic Writings, 310.

18 Vermigli, “The Sacrifice,” in the Fucharistic Writings, 310.
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that God already has done. Hence, for Vermigli, thanksgiving
is a significant element in determining the character of the
Eucharist. This is why the nomenclature of the practice was
important for Vermigli. He preferred to call the Lord’s Supper
the Eucharist, which means thanksgiving. “The mystery of Christ’s
body and blood,” writes Vermigli, “is called Eucharist because
its whole construction depends upon the giving of thanks.”19

According to the Roman Catholic understanding of the Mass,
the body of Christ is present in the Lord’s Supper due to the
words of institution pronounced by the priest. Therefore, the
doctrine of the Mass grants him a very powerful function to effect
the miracle of transubstantiation. There can be no true sacrament
without the priest and, as a result, there is little room for faith
and the Holy Spirit. The priest becomes in some way a mediator
between God and believers in the Eucharist. Vermigli and all other
Protestants believed that there is no mediator other than Jesus
Christ. As a result, Vermigli and all other Protestants could not
accept the Roman Catholic view of the Mass with the priest as
a mediator. In the light of the Roman Catholic perspective,
Vermigli's emphasis on faith in the Eucharist undermines the
clerical authority, as it attacks the role of the priest. The Roman
Catholic critics considered the teaching of the Reformers on the

Eucharist to be “a principal cause of social and political anarchy
720

19 Quoted from McLelland, “Peter Martyr: Servant of the Sacrament” in his 7he
Reformation and Its Significance Today (Philadelphia: Westminster Press,
1962), 66.

20 Elwood, The Body Broken, 306. Elwood's work is a brilliant monograph in which
the author studies the Eucharist not only from the perspective of theology but
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4. A Powerful Instrument

As we have seen above, faith is entirely passive in the Eucharist
in Vermigli's view. Nevertheless, we should not ignore the power
of faith. Faith is receiving, but it is not receiving of mere
knowledge or imagination. Vermigli's understanding of faith
significantly differs from the Roman Catholics and from
Zwinglians. According to the Roman Catholics faith is merely
a knowledge. This kind of faith is a regarded as a faith of the
historical fact. Believers believe in the literal occurance of the
transubstantiation of bread and wine into the real body and blood
of Christ. On the other hand, faith does not have any role for
receiving the true body of Christ in the Eucharist. Likewise, for
the Zwinglians, faith is primarily a memory of the past. Although
Vermigli does not entirely deny the Zwinglian view of faith, he
believes that faith possesses more significance than the Catholic
and Zwinglian views.

Vermigli was aware of the Zwinglian view of the relationship
between sign and faith. According to Vermigli, the Zwinglians
had two analogies concerning the sign: “One is of a friend, whose
friend being absent in body is said to be present when he thinks
of him; the other one they submit concerns a number of mirrors,
which surround a man whose appearance and face is multiplied
in them although he does not move from his place.”21 For

Vermigli, the two analogies are merely a cold figure. Vermigli

also from the perspective of politics.
21 Vermigli, “The Oxford Disputation and Treatise, 1549,” 274.
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points out the powerlessness of the friend whom the thinker tries
to grasp with his mind. The friend cannot “change the thinker,”
or “nourish his mind.”22 In this respect, Vermigli's understanding
of role of faith in the Eucharist is fundamentally different from
that of the Zwinglians.

Vermigli, like the other Reformers, was assured that faith is
the only instrument to receive the true body and blood of Christ.23
Vermigli defines faith as follows: “Faith is a firm assent of the
mind to the divine promises concerning Christ, through the
persuasion of the Holy Spirit to salvation.”?4 In the Eucharist,
faith is the “mouth of the soul.” When partakers eat the bread
with their mouth, they eat the body of Christ with the mouth
of the soul, that is, faith. Therefore, the sacrament itself is useless
without faith. Vermigli describes the relationship of the mouth

of the body and mouth of the soul as follows:

With what mouth do they receive it? Of the Body? Neverl
For, just as a sacrament consists of sign and thing signified,
so he that receives the sacrament with the mouth of the body

is also supplied by the mouth of the soul. As believers both

eat and drink the bread and wine with bodily mouth, so their

22 Vermigli, Fucharistic Writings, 274.

23 Vermigli, “Strasbourg Statement,” in the Fucharistic Writings, 320.

24 Vermigli,” Proposition from Genesis (1543),” in the Early Writings, 106. We
can see that Vermigli's definition is exactly the same with that of Calvin. For
Calvin's definition of faith, see his /nstitutes 11L.ii.7. “Now we shall possess a
right definition of faith if we call it a firm and certain knowledge of God's
benevolence toward us, founded upon the truth of the freely given promise
in Christ, both revealed to our minds and sealed upon our hearts through the
Holy Spirit”
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souls are stirred up by the favour of the Holy Spirit, the words
of God and the outward symbols, and are carried to heaven,

reaching all the way to Christ with the mouth of faith.25

Just as the mouth of the body eats the bread and wine, so
the mouth of the soul eats the spiritual food, the true body and
blood of Christ. For the Roman Catholics, the mouth of the body
corresponds to the body of Christ. In other words, in the Eucharist
union with Christ is the union of the body of the partaker and
the body of Christ. On the contrary, Vermigli views that the true
components of the Eucharist are the soul of the partaker and
the true body of Christ. Through the mouth of faith, the partaker
overcomes the infinite gap between Christ in heaven and the
believers on the earth.

Even if we approve the miraculous power of faith, we must
also note that faith is not a work in a meritorious sense. For
Vermigli, faith cannot be compatible with work or merit, since
faith itself is the gift from God. When Vermigli speaks of the
power of faith, one should not fail to remember that he

presupposes that faith is a divine gift. Vermigli says as follows:

In this sacrament [the Eucharist], if received rightly and with
faith, not by any power of works, but by the free benefit of
Christ which we apprehend in believing, we acknowledge that
our sins are forgiven, the covenant between God and

ourselves confirmed, and God’s very Son, possessing life in

25 Vermigli, “Letters on the Eucharist” in the Fucharistic Writings, 351. Emphasis
mine. This letter was written to the minister of the church of Poland in 1556.
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himself through the Father, so received that whoever partakes
of his flesh and blood in true faith, lives through him, so that
the heavenly inheritance is possessed by the faithful, as far

as the state of this life permits. 26

In short, the sacrament for Vermigli is the means of grace.
Therefore, there is no room for work or merit in the Eucharist.
Only God's grace is predominant in the Lord’s table. This will
be clearer when context is given to the work of the Holy Spirit.
The recipients cannot boast of their faith. Vermigli explains the

relationship between faith and its power as follows:

We are therefore said to be joined to Christ by faith, which
no man dare boast to be of himself, since Paul teaches plainly
that it is the gift of God . . . Wherefore power is not ascribed
to faith insofar as it belongs to us, but to Christ himself as

he gives himself to us to be apprehended more or less.2?

Again, it is to be stressed that faith is an instrument. Faith
does not have a power in itself. Moreover, this power does not
belong to us, but to God alone. Faith is powerful only when God
uses it as an instrument. Faith is powerful, but, at the same time,
it is an instrument. We should not lose one by neglecting the
other.

So long as faith is a divine instrument, even the weakest faith

should not be ignored. Since God attributes a great instrumental

26 “Oxford Disputation, 1549, 164.
27 Vermigli, “Letters on the Eucharist,” in the Eucharistic Writings, 349.
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power to faith,28 believers should not hesitate to participate in
the Lord’'s feast despite their sins.2® Of course, one should
carefully distinguish those who do not have faith at all from those
whose faith is weak. It is known from experience that in the
visible churches there are many who seem to have faith but indeed
do not have it. For Vermigli, they may be called nominal
Christians.30 They participate in the external element of the
sacrament but are excluded from its effect due to their lack of
faith. They eat only the bare sign of the sacrament, but they
do not eat its reality, the body of Christ. It follows that faith
is the criterion for determining the true eating of the Lord’s

Supper.

5. Faith, Reason and Sense

Throughout his Eucharistic works, Vermigli consistently denies
that the body of Christ is present locally, substantially, bodily
and carnally in the Eucharist. Eating the body of Christ by faith
does not mean either eating Him falsely or by imagination. For
Vermigli faith must not be considered false, feigned, counterfeit
or a phantom and a dream. Eating by faith is a true, spiritual,
and even real or natural eating. The spiritual eating is not opposed
to the true or real eating. “For our faith is not directed to a fiction

or phantom, but to the true and natural human body which the

28 Vermigli, “Proposition from Exodus (1545),” in the Farly Writings, 133.

29 Vermigli, “Second Exhortation, 1552, in the Eucharistic Writings, 361.

30 Vermigli sharply distinguishes between manducatio impiorum and indigni.
While the former pertains to the nominal Christian, the latter to the weak
Christian. In contrast to the Lutherans, Vermigli rejects the manducatio
impiorum. For this study, see Corda’s Veritas Sacramenti, 158-64.
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Word of God took from the Blessed Virgin, and gave for us on
the cross.”31 That is reason why Vermigli does not object to using
the term ‘substance’ in his discussion on the eating of the body
of Christ.

For Vermigli, faith does not exclude sense or reason either.
Vermigli of course acknowledges that our reason has a limit, thus
there is something that cannot be understood through the reason.
For example, “the certitude of our salvation which we possess
is not according to sense or experience or knowledge, but faith.”32
Nevertheless, Vermigli does not ignore the utility of reason in
the Eucharistic controversy. One of the reasons why Vermigli
rejects the doctrine of transubstantiation33 is that it is not
discussed in the Bible and is not harmonized by reason. Vermigli
does not always resort to the Scripture, even though it is the
final authority for doctrinal issues. The advocates for
transubstantiation legitimize the separation of substance from
form or accident, using Aristotle’s philosophy according to which
substance can exist prior to accident. For Vermigli, this theory
may apply to the spiritual being such as God, but it cannot apply
to the body of Christ. The substance, the body of Christ, and

31 Vermigli, “Poissy Statements,” in the Fucharistic Writings, 329. For the study
of Vermigli and the Colloquy of Poissy, see B. F. Paist, “Peter Martyr and the
Colloquy of Poissy,” in Princeton Theological Review 20 (1922): 212-31, 418-47,
and 616-46.

32 Vermigli, “Leviticus (1547),” in the FEarly Writings, 156.

33 Vermigli summarizes the theory of transubstantiation as follows: “When the
minister ordained to it utters the words instituted by the Lord over the proper
and appointed materia, that is bread and wine, providing he have an intention
(as they say) to do this, the substance of bread and wine is converted into
the substance of the body and blood of Christ; and so converted that the
accidents of the changed or destroyed substance remain apart from a subject”
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the accident, its localness, cannot be separated from each other.
For this reason, Vermigli calls the theory of transubstantiation
‘a new philosophy,’34 which was presumably considered to be
wrong in the 16th century.

Vermigli believes that the doctrine of transubstantiation cannot
escape from being criticized as a Marcionism. The Roman
Catholics say that it seems to be bread, but is really not. Vermigli
identifies this view with Marcionism. He says, “This is the very
thing Marcion said about Christ’s flesh and body, that it was not
true flesh, but only an appearance. Christ is not a conjurer, nor
does he delude our senses. By the senses he proved his
resurrection; ‘touch and see.”35 Following Marcionism, the
Roman Catholics grant that Christ is heavenly visible, but that
he is invisible in the sacrament. Vermigli argues that in doing
so, the Roman Catholics allow for two bodies of Christ, visible
and invisible. For Vermigli, however, the term “invisible body”
itself is nonsense.36

Vermigli believed that historical facts supported his own view
against transubstantiation. For example, it was well known in
those days that Victor, a Pope of Rome, had died from drinking
poison from the chalice. For Vermigli, the Pope’s death cannot
be explained by transubstantiation. Vermigli asks the following
question rhetorically, “how are such things possible, if everything

is transubstantiated, and only accidents remains?”37

34 Mclelland, 7he Visible Words of God, 182.
35 “Oxford Disputation, 1549,” 186.
36 “Oxford Disputation, 1549, 194.
37 “Oxford Disputation, 1549, 198.
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How can the Roman Catholics legitimize transubstantiation,
if neither reason nor sense can prove it? Vermigli knew the answer
to that question. Vermigli says, “since sense does not apprehend
this transubstantiation, neither reason understands it nor
experience teach it, how can it be known? I know you will say:
through faith. If it is a question of acting in faith, this cannot
happen without the Word of God; and of that you are quite
destitute.”38 In sum, according to Vermigli, for Catholics, faith
is not a power which receives the transubstantiated reality or
causes transubstantiation, but instead it is merely a knowledge
of miracle that the bread is transubstantiated into the body of
Christ. In this miraculous event, there is only a little room
prepared for faith. For Vermigli, however, this kind of faith is
a house built on sand, since transubstantiation is not based on
the word of God.

In conclusion, for Vermigli, faith pertains to the spiritual thing
in the Eucharist. Nevertheless, this does not mean that faith

contradicts the reason and the sense.

lll. The Holy Spirit

1. The Two Ways of the Accommodation of the Holy Spirit.

While faith elevates our soul to heaven, the Holy Spirit provides
the heavenly things to us on the earth. For Vermigli, the

accommodation of the Holy Spirit is a very significant concept

38 “Oxford Disputation, 1549, 195.
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in the doctrine of the Eucharist. In the Eucharist, the Holy Spirit
accommodates himself in two ways: by analogy or figure and
by sacraments.

The first way of the accommodation of the Holy Spirit is that
He humbles himself to the feeble human understanding by
figurative words. Vermigli says, “The Holy Spirit attends to our
weakness—having granted us a light and understanding beyond
our nature, he also humbled himself to these metaphors, namely
abiding, dwelling, eating and drinking, that we may know in some
way this divine and heavenly union which we have with Christ.”39
Why is then the Scripture written in figure? Is it impossible for
the Holy Spirit to write it literally? Of course he can do it since
the Holy Spirit is omnipotent. However, the issue is not what
he can, but what he wants to do. The method of figure is chosen
by the Holy Spirit in order to describe the spiritual things to
man who has a weak sense and reason. Man cannot understand
them in a direct way. This is why we should interpret the certain
biblical passages not literally but figuratively. Hence, sacramental
texts in the Bible should be interpreted with prudence and
caution.

The Roman Catholics were strongly opposed to the figurative
interpretation of the Eucharistic texts. In a somewhat ironic
development, many Roman Catholic scholars came to be
champions in the plain sense of the biblical texts, at least when
discussing the meaning of the sacramental words spoken by Christ

at the Last Supper.40 The general opinion that the Roman

39 “Oxford Disputation, 1549, 167.
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Catholics prefer the allegorical interpretation and the Protestants
prefer the literal or historical interpretation does not apply to
the interpretations of the Eucharistic texts.

The second way of accommodation of the Holy Spirit is that
He humbles himself to weakened human sense by sacraments.
Although Vermigli emphasizes man’s faith, as seen above, he
never praises it as man’s own work. In comparison with the Holy
Spirit, faith is merely his servant. While the Holy Spirit is a giver,
faith is a receiver. Faith cannot cause Christ's presence in the
Lord’s Supper. The power to originate a sacrament lies wholly
beyond human capacity. For Vermigli, as Corda points out, a
sacrament is never the causa efficiens, but simply the causa
instrumentalis of the manducatio spiritualis#! For Vermigli,
nevertheless, the Holy Spirit always works together with faith.
The Holy Spirit powerfully and mysteriously works in believers
and unites them with Christ.

The Holy Spirit prepares us for the sacrament so that we can

easily receive the thing signified through our faith.

By his secret and ineffable operation, the Holy Spirit effects

in us, here on earth, this communication and participation in
his body which dwells nowhere else than in heaven; divinely
accommodating his grandeur to our capacity and bringing
together distant places. He unites heaven and earth by his
power, as if visibly, to place his royal throne in the midst

of the Supper and to give himself more closely as food for

40 Elwood, The Body Broken, 220.
41 Corda, Veritas Sacramenti, 141.
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our soul. In the same way, and yet incomprehensibly, faith

by its wonderful property accommodates and lifts our soul

to heaven, giving it access and entrance to the throne of his

majesty.42

The quoted passage shows what the roles of faith and the Holy
Spirit are in the Eucharist. While the Holy Spirit prepares the
body of Christ as a spiritual food for us, faith prepares us for
the spiritual food. The Eucharist is located between the Holy Spirit
and faith, and thus the Eucharist is the mediation between the
two. One can respond with faith to the reality represented “only
because of the inward movement of the Spirit of Christ.”43

Corda summarizes Vermigli's view of the Holy Spirit in the

sacrament as follows:

the Holy Spirit uses the sacramental symbols as instruments
by which he stirs up and arouses man’s faith, so that man
is then able to receive that to which the sacramental symbols
are intimately related, namely Christ’s body in heaven. This

body, in fact, can be received exclusively through faith.44

Why does the Holy Spirit use the sacrament? Can He unite
us with Christ without using the sacrament? As in the case of
figure, the reason that the Holy Spirit uses the sacrament does
not lie in the powerlessness of the Holy Spirit, but in our weakness.

For our soul cannot receive the true body of Christ as it is.

42 Vermigli, “Poissy Statements,” in the Fucharistic Writings, 330.
43 Vermigli, “Plain Exposition of the Twelve Articles,” in the Farly Writings, 70.
44 Corda, Veritas Sacramenti, 142.
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Something else is required: the sacrament. Through the
sacrament, the body of Christ becomes edible for the mouth of
the soul.

The sacrament is a work of God from beginning to end, but
the sacramental relationship does not operate automatically and
independently from the participants. What is the relationship
between faith and the sacrament? Both are an instrument for
receiving the body of Christ. But, they are different in that the
sacrament is an instrument to arouse and strengthen faith. The
Holy Spirit works with our faith but at the same time He also
increases our faith. This nourishment of faith is one of the

wonderful works of the Holy Spirit in the Eucharist. Vermigli says,

Herein standeth the whole power and reason of this meate
and of this drink; whereunto our faith is stirred up and kindled.
. . Christ gaue in the supper, bread and wine for signes, the
which by his institution and his wordes are made sacraments,
that is to wit instruments, whereby the holy Ghost stirreth
up faith in our mindes, that by the same faith we may be
spiritually, but yet truly nourished and sustained with his bodie
and blood.45

For Vermigli, the Holy Spirit uses the bread not simply but
sacramentally. Something should be changed. Thus, Vermigli
often speaks of the sacramental change. However, this change
does not mean a change of substance. They are changed in that

they are set apart for a special use. Therefore, the function of

45 Vermigli, “A Preface to the Eucharist,” in Common Places (1583), Part 4, 142.
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bread and wine has been changed while they are used in the
Eucharist. Vermigli writes, “Paul does not call it simply cup, but
cup of the Lord. We see also in the Old Testament that what
was offered was called not just holy, but holy of holies, that is
in the Hebrew phrase ‘the holiest.”46 Vermigli's emphasis of the
change should not be ignored. He even argued for the sacramental
change of the bread. According to Vermigli, the bread is not
“not common or simple but now sanctified and converted into
the nature of a sacrament. It can therefore be said that divinity
is added, since the Holy Spirit uses it as an instrumental for our
salvation."#7

The concept of sacramental change distinguishes Vermigli from
the Zwinglians. According to Vermigli, the Zwinglians do not
speak of this change or, they speak little of it. The Zwinglians
may have objected that such kind of change attributed too much
to the material. Vermigli answers to this objection as follows:
“We answer that it is not attributed to them for their own sake,
but on account of the institution of the Lord, the power of the
Holy Spirit, and the clearness of the words.”48

The accommodation of the Holy Spirit is clearest in his
self-limitation of His power. Just as the Holy Spirit does not
destroy the substance in the Eucharist, so he does not change
the body of Christ into a spirit. This is true of the risen body
of Christ. The Lutherans criticized the Reformed theologians of

overlooking the great distinction between his body before and

46 “Oxford Disputation, 1549,” 276.
47 “Oxford Disputation, 1549, 247.
48 “Oxford Disputation, 1549, 277.
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after the resurrection. Of course, Vermigli was well aware of the
difference in that Jesus risen body was not limited by time and
space. However, although the body of the risen Christ is called
spiritual, such body nevertheless “is not so spiritual that it passes
into the nature of spirit."4® God can change bread into flesh but,
he cannot make Christ's body be present everywhere so long as

it is a body. Vermigli argues as follows:

The nature and truth of the humanity so involve
circumscription, limits and bounds that it cannot be
everywhere, nor without some specific place. This follows,
of course, not from any weakness of the divine power but
from the permanent and unchangeable condition of human
nature, just as the number three cannot be the number six,

nor can something done yesterday be undone.50

In sum, just as faith does not contradict the reason or sense,

the work of the Holy Spirit does not destroy the nature.

2. Spiritual Participation in the Body of Christ.

The doctrine of the Eucharist is primarily focused on our union
with Christ. How can we know that Christ is with us? How can
we bridge the gap between Christ in heaven and us on the earth?
These are not trivial questions to serious Christians. The Roman
Catholics tried to solve the problem by adopting the doctrine

of transubstantiation. In this case, the body of Christ came down

49 “Oxford Disputation, 1549, 255.
50 Vermigli, “Strasbourg Statement,” in the Fucharistic Writings, 320.
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from heaven to the earth in a mystical way. In contrast, Vermigli
viewed that believers are elevated and participate in the body
of Christ in heaven by the power of the Holy Spirit. In other
words, our souls ascend into heaven from the earth, just like
Christ who ascended into heaven. The Roman Catholics claim
that the bodily presence of the Lord in the bread represents the
most intimate union with Christ. However, for Vermigli, the
carnal presence is not only redundant but also harmful, since
“the flesh profits nothing, but the spirit gives life’(John 6:33).

For Vermigli, spiritual presence is much better than physical
or bodily presence. This spiritual presence, for Vermigli, is a
spiritual but real participation. Vermigli says, “If by presence one
understands the perception of faith by which we ourselves ascend
to heaven, by mind and spirit embracing Christ in his majesty
and glory, to him I easily consent.”®! The following passage clearly

shows how Vermigli understands the spiritual presence of Christ.

The distance of places does not hinder our union with the
body and blood of Christ, because the Lord’s Supper is a
heavenly matter, and while on earth by the mouth of the body
we take bread and wine, sacraments of the body and blood
of the Lord, yet by faith and the work of the Holy Spirit our
souls, to which this spiritual and heavenly food applies, are
carried up to heaven and enjoy the present body and blood
of Christ.52

51 “Oxford Disputation, 1549, 168.
52 Vermigli, “Poissy Statements,” in the Eucharistic Writings, 329.
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Even if the Holy Spirit is in spiritual form, he still should not
be excluded from the material. The Holy Spirit does not destroy
the nature in the sacrament. Just as the Holy Spirit does not repels
or destroy the nature of the water in baptism, the reality of this
sacrament [the Lord's Supper] does not destroy or cast out the
essence of the symbols.53 Thus, the Holy Spirit does work through
the materials in the Eucharist.

The Holy Spirit uses materials such as the bread and wine to
communicate grace to believers. The things signified can be
joined only through the sacrament and outward symbols. For
Vermigli, the fact that the Eucharist is merely one of the
sacraments is a firm foundation against the transubstantiation.54
Just as transubstantiation is not required in baptism, it is not
required in the Lord’s Supper either since it is not a special
sacrament at all. The Roman Catholics argue that that Christ
is present in the Eucharist in a better and more excellent way
than in baptism, and thus that the bread should be
transubstantiated whereas water does not need to be
transubstantiated. Vermigli entirely rejects such discrimination
between baptism and the Eucharist. The Eucharist is the same
with baptism in its essence, even though they are different from

each other only from the perspective of different emphasis.

3. The True and Real Union with Christ

What really happens to participants when they receive

53 “Oxford Disputation, 1549, 246
54 “Oxford Disputation, 1549, 185.
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sacraments? Vermigli is not entirely satisfied with the idea that
the participants receive only the merit of Christ's death through
the Eucharist. We receive more than his benefits because we
receive the Lord himself, who is the source of all good. The
manner in which this happens, however, should be correctly
understood; we receive that body neither physically nor
corporeally, but only spiritually. Without a doubt, the
remembrance of Christ's death is powerfully revived and
consequently our faith is strengthened in the Eucharist. However,
Vermigli did not regard this as sufficient. The Lord's Supper is
not only commemoration but also communion. The sacrament
is the “note and symbol of a true communion with Christ.”5® For
Vermigli, eating the body of Christ cannot be separated from
the union with Christ. “The more we eat the body of Christ, the
more intimately we are united with Christ. But there follows such
an eating as Christ himself told, that he dwells in us and we in
him. So the inference is that if the eating—that is, faith itself—is
increased, so is the indwelling, that is our union with Christ
likewise grows. For this is the nature and power of things
conjoined, that the one being augmented the other also has
increases.”56

According to Vermigli, there are three kinds of union with
Christ: natural, spiritual, and mystical.57 First, the natural union
is a union with Christ through incarnation. This is the most

general and feeble union of the three. All men have this

55 Vermigli, “Letters on the Bucharist,” in the Eucharistic Writings, 348.
56 Vermigli, “Letters on the Eucharist,” in the Eucharistic Writings, 353.
57 Vermigli, “Letters on the Eucharist,” in the Eucharistic Writings, 345-48.
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communion with Christ, whether they have a faith in Christ or
not. The spiritual union is a union through regeneration. By this
communion we become more and more like the true image of
God. The mystical or secret communion is based upon the fact
that Christ is given to us as the head of the church. By this
communion, says Vermigli, “we are said to integrated in Him.
Thus we first put him on and so are called by the Apostle flesh
of his flesh and bone of his bones.”58 We can infer that for
Vermigli the Eucharist corresponds to the third union with Christ.
It follows that the Eucharist symbolizes of the most intimate union
with Christ.

The third union with Christ distinguishes Vermigli from the
Zwinglians. Both affirm the first two unions with Christ, but the
Zwinglians doubt the third one. Vermigli complains that the
Zwinglians look down upon the third union: “they do not often
speak of this [union with Christ], though they are not entirely
silent.”59

The mystical union with Christ is closely related with Vermigli's
understanding of the Word of God. Vermigli contends that the
Word of God is three-fold: one is internal, the other two are
external. He explains the three-fold Word of God as follows: “[1]
Sometime inwardly, while the Holy Spirit, by his secrete yet
mighty power, clearly incites our souls to renew these things in
ourselves, that they may be embrace with lively and willing faith”;

[2] to the same end we are often moved by the help of the words

58 Vermigli, “Letters on the Eucharist,” in the Eucharistic Writings, 347.
59 “Oxford Disputation, 1549,” 274-5
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of God, piercing us either by outward sound or writing; [3] and

finally, to provide every help for our infirmity, Christ added in

the supper bread and wine as signs.”60 The bread and wine are

given to us as the “third” Word of God for our weakness.

IV. Conclusion

During the time of Vermigli, The Lord’s Supper was so
contaminated by the theory of transubstantiation and satisfaction
that it became idolatry. Vermigli lamented in prayer, “Your holy
name has already been subject to these insults long enough. The
purity of your Gospel has already lain in filth long enough. More
than long enough have men twisted you Son’s institution of the
Supper to foul idolatry.”61 Vermigli tried to restore the damaged
Supper in the name of faith and the Holy Spirit, as they are the
true power in the Eucharist which enables to united us with Christ.

How can Christ be united with us in the Eucharist? This is
the fundamental question in the controversy on the Eucharist
in the Reformation era. Vermigli tried to solve the question by
raising ourselves to the heaven. We have seen that the Holy Spirit
and faith have an important part in this union. In the Eucharist

the Holy Spirit gives the true body of Christ in heaven to the

60 “Oxford Disputation, 1549,” 162. Emphasis mine.

61 Vermigli, “Prayer of Doctor Peter Martyr Against Bread Worship and All
Superstition,” in the Sacred Prayer: Drawn from the Psalms of David, trans.
John Patrick Donnelly, S.J. (Kirksville, 1994), 162. It is very interesting to note
that the “Prayer” is found in the original text, the Preces Sacrae ex Psalmis
Davidis . . .
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soul of the believer on the earth through his faith. In this
mysterious union the sacrament is located in the middle. We can

describe this relation as follows:

The Soul of the Partakers €= Faith €= the Fucharist
€ the Holy Spirit €= the Body of Christ

The figure above shows us that the Eucharist can be effective
only when the Holy Spirit works with our faith. As we have seen,
the Lord’s Supper, for Vermigli, is a spiritual food. For this reason,
in the Eucharist the important thing is not material or external
but instead spiritual or internal. No external authority such as
a priest can authenticate the power of the Eucharist. Only the
internal and spiritual power of faith and the Holy Spirit can make
the Lord’s Supper meaningful.

Peter Martyr Vermigli is not simply a “Calvinist,” much less
one who was a disciple of Calvin. He is older than Calvin! Vermigli
does represent the independent theological movement in Italy.
Nevertheless, I'd like to put him into the Reformed or Calvinist
group rather than to separate him from it. In doing so, we can

enrich the Reformed doctrine of the Fucharist.
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