THE UNIVERSITY
of EDINBURGH

This thesis has been submitted in fulfilment of the requirements for a

postgraduate degree (e. g. PhD, MPhil, DClinPsychol) at the University of

Edinburgh. Please note the following terms and conditions of use:

This work is protected by copyright and other intellectual property rights,
which are retained by the thesis author, unless otherwise stated.

A copy can be downloaded for personal non-commercial research or
study, without prior permission or charge.

This thesis cannot be reproduced or quoted extensively from without
first obtaining permission in writing from the author.

The content must not be changed in any way or sold commercially in
any format or medium without the formal permission of the author.
When referring to this work, full bibliographic details including the

author, title, awarding institution and date of the thesis must be given.



A Study of Missional Church in 1 Peter 2:4-12

by

Kim DongHyun

Master of Philosophy in New Testament and Christian Origins
The University of Edinburgh

2021



Table of Contents

ACKNOWIEAZEMENLS. ...\ttt e e 1
ADDIEVIATIONS . .. ettt et e e e e i
ADSETACT. . .ot 111
1 Chapter 1: INtrodUCtiON. ..ottt e 1
1.1 Setting the foundation..............ooiiiiiii e 1
1.1.1 The Statement of the thesis qUeStION.............coiviiiiiiiiiiiiiee 1

1.2 Approach of this study..........cooeiiiii 5
1.2.1 Review of Previous Studies on the topic...........ccoiviiiiiiiiiiiii i, 5

1.2.1.1 John H. Elliott and David L. Balch: isolation or assimilation? ............. 6

1.2.1.2 Miroslav Volf: Soft Difference..............cooooiiiiiiii 7

1.2.1.3 Christopher J. H. Wright: The Mission of God....................oooiin.n. 9

1.2.1.4 David M. Shaw: Missional Identity in 1 Peter .............................. 10

1.2.2 Definition Of MISSION. .. .uunttit it 12

1.2.3 Usage of kaAém: the missional calling of the community......................... 14

1.3 MethodOLOZY .. ... 16
1.3.1 Biblical Intertextuality ..........c.ooiiiiiiiii i, 18

1.3.2 A preliminary background of 1 Peter .............cooviiiiiiiii e, 22

1.3.2.1 Authorship and Date of 1 Peter...............cooiviiiiiiiiii s 23

1.3.2.2 Addressees and Suffering Situation................cccooiiiiiiiiiiiiinnan. 24

1.3.3 Social Identity Theory (SIT).......oouiiiiiiiiiii e, 27

1.3.3.1 Social Identity Formation................ccooiiiiiiiiiiiiiiiiiiiieiaan, 28

1.3.3.2 Intergroup Conflict and Resolution Strategies ...............c..cooeoeinenn. 30

1.4 Chapter SUMMATY . ......outntt e e e 32

2 Chapter 2: Stone Tradition and Missional Identity in 1 Peter 2:4-8........................... 35



2.1 Comprehensive understanding and background of stone tradition..................... 36

2.1.1 Isaiah B:l14-15. . 37
2.1.2 T8a1ah 28:16. ..o 38
2.1.3 Psalm 118 (117): 22 e 40

2.2 The identity of Living Stone inl Peter 2:4-8..........cooiiiiiiiiiiiiiiiia, 42
2.2.1 Coming to Him as a living stone in 1 Peter 2:4, 6-8..............c..coiiiinin. 45
2.2.2 Being built up as a spiritual house in 1 Peter 2:5 ...t 48

2.3 Chapter SUMMATY ......cuintintttit et eeeans 55
3 Chapter 3: The identity of priesthood in 1 Peter 2:5, 9., 58
3.1 A general concept of priesthood and holiness character in the Bible .................. 60
3 1.1 Priesthood ... 60
3.1.2 Holiness CharacCter..........co.eiuiiuiiii i e 63

3.2 Priesthood and Holiness in Exodus 19:6.............cooiiiiiiiiiiiiiiiiiie 64
3.2.1 Background and context of Exodus 19:1-6.............cooiiiiiiiiiiiiii i, 65
3.2.2 Israel as priests and a holy nation...............coooiiiiiiiiiiiiiiii 66

3.3 The identity of priesthood in 1 Peter ... 69
3.3.1 Calledtobeholyin 1 Peter 1:14-16 .......ccooiiiiiiiiiiiieiee e, 70
3.3.2 Priesthood in 1 Peter 2:5, 0. .nvrriiiiiiii e, 72
3.3.3 Missional perspective derived from the priesthood in 1 Peter.................... 75

3.4 Chapter SUMMATY.....outintitt ittt et et et et et et e et e e e eneenaens 78
4 Chapter 4: The identity of the people of God in 1 Peter 2:9, 10 .............coooiiiiiin.n. 80
4.1 GOod’s ChOSEN PEOPIE. ....neeiiti e 81
4.1.1 Election theme in Isaiah 43:20-21 ...... ... 82
4.1.2 Electiontheme in 1 Peter............oooiiiiiiiiii e, 83

i & 0] 2 - Y3 10 o N 86



4.2.1 Holynation in Exodus 19:6..........cciiiiiiiii e, 86

4.2.2 Holynationin 1 Peter 2:9........ooiiiiiii e, 88

4.3 A people for God’s OWN “POSSESSION.....uutirnrtentteinte et eaeeaeeiteeaeeaeeenanns 89
4.3.1 The term ‘possession’ in Exodus 19:5 and Isaiah 43:21.......................... 89
4.3.2 The term “possession’ in 1 Peter 2:9-10...........cooiiiiiiiiiiiiiiiiienn, 91

4.4 Missional perspective derived from God’s chosen people in 1 Peter................... 95
4.5 Chapter SUMAATY . ... .ottt ettt e et et et e e aaeeneans 96
5 Chapter 5: The purpose of God’s chosen people............ooeiiiiiiiiiiiiiiiii 99
5.1 Study of Light terminology in 1 Peter 2:9..........ccooiiiiiiiii e 100
5.1.1 Lightimage in Isaiah............ccooiiiiii e 102
5.1.2 Light image in Matthew 5:14-16.........ccoiiiiiiiiiii e, 105
5.1.3 Lightimage in 1 Peter 2:9... ..o, 108

5.2 The role of the believing coMMmMUNItY..........c.ooviiuiiiiiitiiiiiiii e 110
5.2.1 Study of proclamation and praise inthe OT.................coiiiiiiiiiiinn. 111
5.2.2 Study of proclamation and praise in 1 Peter 2:9.....................cn 116

5.3 Chapter SUMMATY. ...ttt e eaaeaees 119
6 Chapter 6: A study on ‘Beyond the boundary’in 1 Peter......................oooiiiii, 122
6.1 The Church’s response to persecution from the surrounding world.................. 124
6.1.1 A debate between conformity or resiStance...........ooevvvveviiiiniennnennnnnnn. 126
6.1.2 Implications of ‘aliens and strangers’ as identity...................cooviiin.n. 132

6.2 The Church’s missional Strategies. ........o.vvutiriintetiitiit it eieeaieaeenns 135
6.2.1 Good conductin 1 Peter.........cocoiiuiiiiiiiiiiii i 138
6.2.2 Submission in 1 Peter.........co.viuiiiiii i 145

6.3 Chapter SUMMATY. ...ttt e 151

7 Chapter 7: ConClUSION. .....ouuit et e e e e e e 153



Bibliography



Acknowledgements

I give all glory to the Triune God.
Although there have been many difficulties in the past few years, I am thankful that Jesus
Christ, who is a living hope, has been walked with me.

In particular, I would like to express my deepest gratitude to Professor Paul Foster for
his patience and guidance. Professor Paul Foster's precise feedback and teaching have been
like a compass for me over the past two years. I would also like to thank my secondary
supervisor, Dr Philippa Townsend. Her questions about the thesis were a valuable help to set
the direction of the thesis. I also thank my fellow colleague Alex Muir, PhD student. Alex
gave his precious time to proofreading this thesis.

I am deeply grateful to Reverend Kim Sam-Hwan, Reverend Lee Phil-San at
Cheongwoon Presbyterian Church, and Reverend Kim Ha-Na at Myungsung Presbyterian
Church in Seoul, South Korea for their prayer and support for my family and studies. I also
express my gratitude and respect to my parents and mother-in-law, whom I miss and love all
the time. [ would like to express my gratitude to my beloved wife, Mijung Kwon. She shared

all the joy and tears with me. Lastly, we remember our precious 'living stone' in God's arms.



Abbreviations

BDAG Danker, Frederick William. A Greek-English Lexicon of the New Testament
and other Early Christian literature Third Edition (BDAG). Chicago and

London: The University of Chicago Press, 2000.

ERT Evangelical review of theology
ExpTim Expository Times
NABPR National Association of Baptist Professors of Religion

RSPhTh Revue des Sciences Philosophiques et Theologiques
SIT Social Identity Theory

WBC Word Biblical Commentary

Except listed above, most of abbreviations in this thesis follow those in The SBL Handbook of
Style: For Biblical Studies and Related Disciplines, 2" edition (Atlanta, Georgia: SBL Press,
2014), and Craig A. Evans, Ancient texts for New Testament studies: a guide to the
background literature (Grand Rapids, MI: Hendrickson Publishers, 2005). All English Bible

translations follow The New Revised Standard Version (NRSV) unless otherwise noted.



Abstract

The aim of the study is to explore a combination of themes with particular reference
to the notion of mission that is being instilled through a developed sense of community
identity. The Petrine author employs a number of terms or metaphors to designate the
recipient community. These include descriptions such as living stones (1 Pet 2:4-5),
priesthood (1 Pet 2:5, 9), God's chosen people (1 Pet 2:9-10), and aliens and strangers (1 Pet
2:11). Each of these identity-descriptors has an intertextual relation terminology found in the
Jewish scriptures. However for the addressees of 1 Peter these identities are actualized
through faith in Jesus Christ, and thus become foundational for the self-understanding of the
community. This community, or perhaps more correctly group of communities, appears to be
spread throughout the region of Asia Minor (1 Pet 1:1). At the same time, the identity terms
used in the letter also offers a way in which the community can distinguish itself from
unbelieving groups. Moreover, such identity-markers permit members of the Petrine

community to perceive themselves as both the temple and dwelling place of God.

In order to determine the theological meaning of these identities given to the recipient
community, the thesis applied the method of a biblical intertextuality to analyse the way in
which antecedent scriptural texts are utilised. Additionally, this thesis also draws upon
insights from social identity theory (SIT), drawing upon cutting-edge research from the social
sciences, which elucidates the dynamics of group formation. Moreover, this research explores
the manner in which individuals derive their own sense of personal identity not in isolation,
but through close connections with a social group and through alignment with the values of

the group.

Notably, the Greek word kaAéw that appears throughout the epistle has a missional

meaning in other New Testament texts and also reveals the intention of the author. With this



exegetical approach, this thesis examines the missional commission of the recipient
community in 1 Peter. It is argued that the community’s missional aim is to make God's name
known to a hostile non-believing world through exemplifying the holy characteristics of the

deity.



1 Chapter 1

Introduction

The primary purpose of this thesis is to investigate how the identities used to describe
believers in 1 Peter 2:4-12 as ‘/iving stone’ (1 Pet 2:4-5), ‘priesthood’ (1 Pet 2:5,9), ‘Gods
people’ (1 Pet 2:9), and ‘aliens and strangers’ (1 Pet 2:11) can be interpreted within the
context of a missional perspective. The justification for adopting a missional approach is
found within the text of 1 Peter. The letter’s outward looking perspective views the recipients
as a diaspora people living in the midst of neighbours who do not share their own beliefs.
They are exhorted through paraenesis to live in such a manner that is respected by wider
society. Furthermore, there will be a focus on the intertextual background of the identities
which are based upon terms from Old Testament, and an examination of the strategies
employed by the author of 1 Peter to encourage missional conduct in the pagan world amid

social suffering.

1.1 Setting the foundation

1.1.1 The Statement of the thesis question

Christopher J. H. Wright states that mission is a major key to unlock the whole meta-
narrative of the Bible.' Here, Wright's view is not simply interpreting the OT and the NT
based on one of fixed missionary concept - for example, only considering a verbal
proclaiming activity. Instead, he suggests approaching the concept of mission more
holistically and with a hermeneutical application. However, he observed that mission does
not serve as a universal key for interpreting all the Bible verses and events. Thus he defines

mission in the following manner:

! Christopher J. H. Wright, The Mission of God: Unlocking the Bible’s Grand Narrative (Downers Grove,
Illinois: IVP Academic, 2006), 17.
1



Fundamentally, our mission (if it is biblically informed and validated) means our
committed participation, at God’s invitation and command, in God’s own mission
within the history of God’s world for the redemption of God’s creation. Generally
speaking, I will use the term mission in its more general sense of a long term purpose
or goal that is to be achieved through proximate objectives and planned actions.
Within such a broad mission (as applied to any group or enterprise), there is room for
subordinate mission, in the sense of specific tasks assigned to a person or group that

are to be accomplished as steps toward the wider mission.”

From the above statement, it can be seen that mission is described as a commitment to
participation in God's invitation or calling. This leads to the question of how might one
participate in mission? The classic definition of mission focuses primarily on the idea of
being sent, which finds its basis in the actions of Jesus sending out disciples: anootéAlm (e.g.
Mt 10:1-16; Mk 6:7-12; Lk 9:1-16). However, if the definition is circumscribed in such
narrow terms this largely forecloses any attempt to find antecedents for the concept of
mission in the OT. In regard to this issue, there are competing views. For instance, one may
note the different perspectives of Kaiser Jr* and Scobie® on this issue. However, broadening
the definition of mission permits OT concepts to be examined to consider the background to
the idea of mission in the NT and to more fully appreciate the breadth of ideas about positive
interactions with the nations in Israel’s scriptures. In the next sub-section, concepts of

mission and evangelism will be discussed in more detail. However, if we consider mission as

® Wright, The Mission of God, 22-23. Kdstenberger also notes that mission is a specific task or purpose for a
person or group to accomplish. See, A. J. Kostenberger, The Missions of Jesus and the Disciples according to
the Fourth Gospel: with implications for the Fourth Gospels Purpose and the Mission of the Contemporary
Church (Grand Rapids: Eerdmans, 1998), 41.
* Kaiser Jr argues that God’s missionary theme emerges from Genesis and all the way it connects to the NT. He
recognized that mission is directed from Israel to the other nations. See, Walter C. Kaiser Jr, Mission in the Old
Testament: Israel as a light to the nations (Michigan, Grand Rapids: Baker books, 2000), 10. I will reinterpret
Kaiser's definition of the mission as the concept of God's witness in chapter 5.
* Scobie indicates three main reasons that Israel did not engage in any active missionary activity in the OT. First,
the gathering of the nations is an eschatological event. Second, it is not Israel's obligation to bring the nations
together. It is God who gathers the nations. Third, the texts of the prophets do not represent Israel as expanding
to the other nations, but the nations coming to it. See, Charles H. H. Scobie, “Israel and the Nations: An Essay in
Biblical Theology”, Tyndale Bulletin 43, no.2 (1992): 291-292.

2



a holistic concept, including the act and any purposes of making God’s name known to the
world, then it is legitimate to consider OT ideas and background.

In Exodus 9:13-16, it is stated that God wants his name to be proclaimed to the world.
The verb 190 used in verse 16 is also used in Psalm 78:3-4, and Isaiah 43:21 (an intertext for
1 Pet 2:9) to proclaim the good news of his deed.” The Israelites know who God is, and the
law has been given to them from God (Psa 147:19-20). It is important to highlight that as the
people of God, Israel itself needs to know the true identity of God. The people derived their
own sense of identity from their relationship with God and that is related to the way in which
God identifies himself (for example, Lev 19:2; Exod 19:6; 1 Pet 1:15, 16; 2:5, 9; 3:15).
Moreover, they are given a commission to testify of the knowledge and God’s name and
deeds (1 Pet 2:9) to other nations.’

To return to the question of this thesis, the issue is how to proceed with the concept of
mission and the intention to make God's name known and deeds to the surrounding pagan
world in 1 Peter? There are clear statements that the recipient community was experiencing
suffering (1 Pet 1:6-7; 2:15, 18-20; 3:13-17; 4:1-4, 12-19; 5:10) from the outside society. In
this context, the investigation focuses on how the Petrine author refers to a missional
commission in the epistle and the way in which the recipient community applies this
commission in their life.

The answer to this issue will be sought in the study of identity as the people of God in 1
Peter especially at those points where the letter has an intertextual relationship here

understood as ‘ways of life’ (good conduct, submission) based on these identities. Dryden

> Fretheim argues that Exodus 9:13-16 emphasizes that everyone should know the name of God. God is not only
focusing on the redemption of Israel but also acting openly so that God's good news is proclaimed to all people
(Rom 9:17). See, Terrence. E. Fretheim, Exodus, Interpretation (Louisville: John Knox Press, 1991), 125.
Wright stated that Pharaoh will hear the name by experiencing YHWH's blessings, or by experiencing judgment,
in the end, he will know who God is. Pharaoh is thus a typical example of the boundaries of protection in the
Abrahamic Covenant (Gen 12:3). See, Wright, The Mission of God, 224.
6 Wright argues that this role in Israel itself need not necessarily be interpreted as a missionary commission.
There are no specific verses that show that the people of Israel were sent out physically for mission among the
gentile nations. See, Wright, The Mission of God, 91-92.

3



argued that the corporate identity, referred to by Christian authors, is used as a motivational
tool to bind the church community. He also stated that the construction of social identity for
the church in 1 Peter is ultimately derived from the OT traditions of Israel as a distinct people
called by God.” Aligned with this, Volf stated that Christian identity can create a difference
from the social environment. For instance, he argued that the identity of aliens and strangers
(2:11) designated the spiritual status of Christians after conversion occurred and leads to a
life pursuing holy living (1:15-16). Simultaneously, he stated that the believer’s status mimics
the footsteps of the crucified Messiah as the servant of God (2:16, 18-25). He labelled the
distinctiveness of believers based on these identities called as “soft difference” which can
serve as a barrier of the community and also a role as a missional bridge to the pagan world.®
Therefore this thesis primarily focuses on identity descriptions: living stone (1 Pet 2:4-
5), priesthood (1 Pet 2:5, 9), God's people (1 Pet 2:9) and aliens and strangers (1 Pet 2:11) in
1 Peter 2:4-12. Furthermore, it considers these identities as essential key-terms that make the
recipient community aware of 'who we are' and 'what to do'’ as God's people, the temple
community (1 Pet 2:5). These identities are also closely and narratively interrelated with OT
texts (Exod 19:4-6; Psa 118(117):22; Isa 8:14; 28:16; 43:20—21).10 From these identities, the
recipient community would perceive its distinctiveness compared to the pagan world and
could seek to maintain holiness as the people of God (1 Pet 1:16). However at the same time,

with these identities, wisdom is also given to the community concerning how to endure

7). De Waal Dryden, Theology and Ethics in I Peter: Paraenetic Strategies for Christian Character Formation
(Tiibingen: Mohr Siebeck, 2006), 118.
8T will explain this soft difference theory in more detail in the next section. See, M. Volf, “Soft Difference:
Theological Reflections on the Relation between Church and Culture in 1 Peter,” Ex Auditu 10 (1994): 21-24.
° Somers and Gibson observe that ontological narratives are used to represent who the community is, and what
to do base on character formation. See, M. R. Somers and G. D. Gibson, “Reclaiming the Epistemological
‘Other’: Narrative and the Social Construction of Identity,” in Social Theory and the Politics of Identity, ed. C.
Calhoun (Oxford: Blackwell, 1994), 61.
10 Beaugande and Dressler suggested seven criteria that constitute textuality as follows: Cohesion, Intentionality,
Acceptability, Cohesion, Informative, Situationality, and Intertextuality. Based on these components, the
meaning of the texts between 1 Peter 2:4-12 and the OT will be well explained, and extensive research will be
achievable on the commission of the recipient community of 1 Peter. See, Robert-Alain de Beaugrande, and
Wolfgang Dressler, Introduction to Text Linguistics (London: Longman, 1981), v-vii.

4



suffering from the society and to proclaim Jesus Christ to the unbelievers. It is achieved
through all their ‘ways of life’ (good conduct, submission) and firmly depends on awareness
of their identity. In terms of 1 Peter, those addressed existed and formed a missional

community for the purpose of glorifying God (1 Pet 2:12).

1.2 Approach of this study

This sub-section introduces the preliminary outline necessary to develop the argument
of this thesis. Firstly, I will examine the position of the research and topics by introducing
Petrine scholarship that interprets 1 Peter from a missional perspective. Secondly, I will
define mission and how the concept is shown in 1 Peter. In addition, I will investigate the
meaning of a word kaAéw, in the biblical texts and outline how this word (call) is connected

to the texts in a missional sense.

1.2.1 Review of Previous Studies on the topic

Recently, many scholars have begun to take an interest in studying the missional

commission of the recipient community of 1 Peter.'' Bauckham argues that the inclusion of

" Journals: M. Volf, “Soft Difference: Theological Reflections on the Relation between Church and Culture in 1
Peter,” Ex Auditu 10 (1994): 15-27; M. Boyley, “1 Peter — a mission document?,” The Reformed Theological
Review 63:2 (August, 2004): 72-86; T. S. Caulley, “Rehabilitating a Theological Stepchild? Reconsidering the
“Priesthood of all Believers” and 1 Peter,” Restoration Quarterly 61:1 (2019): 1-11; Valdir R. Steuernagel, “An
Exiled Community as a Missionary Community: A Study based on 1 Peter 2:9,10,” ERT 40:3 (2016): 196-204;
John Went, “A missionary paradigm for the rural church in the light of 1 Peter,” Rural Theology 7(1) (2009): 45-
60; Stephen. Ayodeji. A. Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examing
the Case of 1 Peter,” Transformation 27(3) (2010): 209-223; Torrey Seland, “Resident Aliens in Mission:
Missional Practices in the Emerging Church of 1 Peter,” Bulletin for Biblical Research 19.4 (2009): 565-589;
David. G. Horrell, “Fear, Hope, and Doing Good: Wives as a Paradigm of Mission in 1 Peter,” Estudios Biblicos
73/3 (2015): 409-429; Christopher J. H. Wright, The Mission of God: Unlocking the Bible'’s Grand Narrative
(IVP Academic, 2006), 387-392; For the books, Joel B. Green, “Living as Exiles: The Church in the Diaspora in
1 Peter,” in Holiness and Ecclesiology in the New Testament, ed. Kent Brower & Andy Johnson (Grand Rapids:
Wm. B. Eerdmans, 2007), 311-325; PhD thesis: E. W. Zeller, “Intertextuality in 1 Peter 2:9-12: Peter’s Biblical-
Theological Summary of the Mission of God’s People,” (PhD diss., Dallas Theological Seminary, 2013); David.
M. Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter,” (PhD diss., University of
Exeter, 2017); Douglas Holm, “Holy Engagement: Doing Good and Verbal Witness as Missional Activity in 1
Peter,” (PhD diss., University of Bristol, 2014).

5



the gentiles in the eschatological kingdom of God and the interpretation of the temple as the
eschatological people of God can be found not only in Acts 15:16-18, but also in Ephesians
2:11-12 and 1 Peter 2:4-10."> Also, Goppelt likewise emphasizes the missional message of 1
Peter. He argues that Christians lived differently from gentile customs (1 Pet 2:12; 4:3) and
even suffered for it. Therefore they had to become a witness of Jesus Christ more through
words and public life."> While Elliott's expression, ‘sect’'* and Balch's ‘acculturation’"
concept were controversial, the emergence of Volf's ‘Soft Difference theory’'® marked a
turning point in the study of mission in 1 Peter. Furthermore, many other scholars have
studied the notion of mission in 1 Peter. As part of a review of relevant recent literature, short
summaries will be provided of the studies of John H. Elliott and David L. Balch, Miroslav
Volf, Christopher J. H. Wright, and David M. Shaw who interpret mission in 1 Peter based on
the concept of identity, and also consider mission in 1 Peter on the basis of intertextual

relationship with the OT texts.

1.2.1.1 John H. Elliott and David L. Balch: isolation or assimilation?

Elliott and Balch present the opposing missionary strategies of the recipient community
for gentile mission in 1 Peter. Elliott argued that the recipient community was composed of a
minority sectarian unit.'” Dryden asserts that Elliott defined 1 Peter’s recipient community as

a community that emphasized boundary maintenance, and more focus on familial love within

'2 Richard Bauckham, “James and the Gentiles (Acts 15:13-21),” in History, Literature, and Society in the Book
of Acts, ed. Ben Witherington III (Cambridge: Cambridge University Press, 1996), 167. Also, note how the
expression, 0ikog TVeLATIKOG (spiritual house) in 1 Peter 2:5 is connected to the eschatological temple and
represents a missionary message involving the gentiles is planned to proceed in Chapter 2.

B Leonhard Goppelt, Apostolic and Post-Apostolic times (London: Adam & Charles Black, 1970), 81-91.

' John H. Elliott, “I Peter, Its situation and strategy: a discussion with David Balch,” in Perspectives on First
Peter: NABPR Special Studies Series, Number 9, ed. Charles H. Talbert (Eugene, OR: Wipf & Stock, 1986),
61-78.

> David Balch, “Hellenization/Acculturation in 1 Peter,” in Perspectives on First Peter, 79-102.

16 Volf, “Soft Difference,” 24.

Y7 John. H. Elliott, The Anchor Bible, 1 Peter: A new translation with Introduction and Commentary (New
Haven: Yale University Press, 2000), 104.



the inner community. However, when the community came in contact with the pagan world,
the predominant concern is with the good works of the community. Here it can be seen that
Elliott's point reveals a clear distinction and differentiation between the church and the
outside world (isolation).'® Elliott even designates this relationship as a state of war (1 Pet
2:11; 4:1) and states that Christians must continuously resist opposing forces (1 Pet 5:9) and
therefore be separated from all the ungodly paths of the gentiles (1 Pet 1:14, 17; 2:11; 4:1-
4)."”

Conversely, Balch focuses on Haustafel in 1 Peter 2:11-3:12, arguing that the author
encourages assimilation.”’ Balch argues that the reason the author mentioned the household
code was to avoid unnecessary social suffering and to allow believer to comply with Roman
customs and values.”' Rather than simply accepting the values of the outside world
uncritically and complying with their social systems and customs, believers can also reduce
tension and hatred from surrounding gentiles by showing assimilation to that social system.
As a result, it may provide the potential to offer some missional opportunities to neighbours.
In relation to missionary discourse, the perspectives on isolation or assimilation suggested by
Elliott and Balch differ according to the interpretation of how 1 Peter's recipient community
relates to the surrounding world based on their interpretation of identity. However, their

arguments contributed to initial research on a missional outlook in 1 Peter.

1.2.1.2 Miroslav Volf: Soft Difference

Volf's missionary perspective begins with the church, which wishes to embrace all

18 Dryden, Theology and Ethics in 1 Peter, 134.
' John H. Elliott, A Sociological Exegesis of 1 Peter, Its Situation and Strategy: A Home for the Homeless
(London: SCM Press, 1982), 108.
**David L. Balch, Let Wives be submissive: the domestic code in I Peter (CA: Scholars Press, 1981), 23-62.
' Balch, Let Wives be submissive, 81-116.

7



sons and daughters and proclaim the grace of God.”> Amid the arguments of Elliott and
Balch, Volf named 1 Peter's missionary strategy, 'Soft Difference', and mediated between the
two conflicting positions.”® The community of faith addressed in 1 Peter was essentially
differentiated from pagan society. He interprets the concept of mission in 1 Peter as focusing
on identity. From the views of Elliott and Balch, the recipient’s identity leads to either
isolation or assimilation. However, Volf's ‘soft difference’ strategy makes it possible to
simultaneously explain the recipient community's distinction and connectivity with other
communities.”* In response to the question of how Christians can be distinguished from
society, he argues that 1 Peter emphasizes the identity of ‘a new birth in living hope' (1 Pet
1:3). The new birth creates a sense of distance from the previous way of life (1 Pet 1:18; 4:3).
Furthermore, Volf states that the idea of new birth in living hope is expressed as an
eschatological process, which will free people from death and sin. He explained the meaning

of rebirth as follows:

This process of distancing by rebirth takes place through redemption by the
blood of the Lamb (1 Pet 1:19) and through the resurrection of Jesus Christ
from the dead (1:3). People who are born into the living hope take part in the
eschatological process which started with the coming of Jesus Christ into

this world, with his ministry of word and deed and with this death and his
resurrection. Christian difference from the social environment is therefore,
an eschatological one. (...) Christian’s difference is therefore not an insertion
of something new into the old from outside, but a bursting out of the new

precisely within the proper space of the old.*

Volf states that the Petrine author is not directing Christians not to be like neighbors,

2 Volf, “Soft Difference”, 15.

2 Volf, “Soft Difference”, 24.

** M. Volf, Exclusion and Embrace: A T} heological Exploration of Identity, Otherness, and Reconciliation
(Nashville: Abingdon Press, 1996), 66.

 Volf, “Soft Difference”, 19.



but instead urging them not to be like they were in the past.”® The identity of the rebirth
within Jesus Christ does not entail confrontation with neighbors although it does form a
distinction from the pagan world. Furthermore, Volf interprets the identity of mépoikoc and
nmapenionuoc (1 Pet 2:11) as a positive identity contrary to Elliott's view. Elliott interpreted
this identity in a negative sense representing the social status after conversion and
emphasizing a sectarian model. Volf, on the other hand, argued that this identity needs to be
interpreted in terms of the influence from Abraham (Gen 12:1) and Israel (Lev 19:34) in the
OT.” He also agrees with Elliott's view, that this identity has created some level of
differentiation compared to the outside world. However, Elliott applied this identity to the
sectarian model and expressed it as a strong distinct line between the pagan world and the
faithful community in 1 Peter. However, Volf argues that this identity coexists as the concept
of the barrier and bridge. It does not exclude outsiders, replaces rage and revenge with
blessings (1 Pet 3:9), motivates good behavior, and reveals a missionary role of the recipient

community. Volf designated this strategy as ‘Soft Difference’.

1.2.1.3 Christopher J. H. Wright: The Mission of God

Wright describes the Bible as a meta-narrative of God from a missional perspective.
In particular, he explains that the fundamental purpose of mission is to make God’s name
known to the world. He applied this assumption to study missional hermeneutics of the
Bible.?® In the OT, he argues that God had the intention to make himself known to Israel and

also to other gentile nations through the acts and word of God.*’ Moreover, he explains that

%% Volf, “Soft Difference”, 21.
7 Volf, “Soft Difference”, 17.
% Wright, The Mission of God, 33-47. His missionary hermeneutics are introduced in the following scheme: 1)
God’s redemptive purpose for the creative world; 2) Purpose for all humanity; 3) God’s elect people and their
identity and role; 4) Centrality of Jesus Christ; 5) Gathering the church for inheriting God’s blessing.
*® Wright, The Mission of God, 75.
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Israel and other gentile nations come to know God's name as they experience God's grace

(Exod 5:22-6:8; Deut 4:32-35; Isa 41:22-23; 45:5-6; 46:9-10; Ezek 36:22-23) and judgment’’
(Exod 7:5,16; 8:10,22; 9:14,16; 12:12; 14:18; Ezek 37:28; 38:16,23; 39:6-7,21-23,27-28).
Also, this identity and God’s will connect to make him known within Jesus Christ (2 Cor 4:4-
6).2

In considering missional perspective in 1 Peter, he mainly discusses two OT texts
(Gen 12: 1-3%, Exod 19:4-6) and studies their intertextual relationship with 1 Peter. He
specifically interprets Exodus 19:4-6 as showing a balance between universality (all nations)
and particularity (only through Israel).** The priestly language of Exodus 19:6 is interpreted
as the role and identity of the mediator between God and the people. Therefore, Wright
argues that 1 Peter 2:9 is a missionally and ethically reapplied text of Exodus 19:4-6.%
Consequently, Wright stated that mission of the church includes both verbal proclamation (1
Pet 2:9) and ethical life (1 Pet 3:1-2). Moreover, Wright insists that these missional purposes,

such as glorifying God and spreading God's name to the world, are seen in the epistle.*®

1.2.1.4 David M. Shaw: Missional Identity in 1 Peter

David M. Shaw mainly focuses on the structure of 1 Peter in which the OT texts are

applied in five places (1Pet 1:15; 2:9; 2:21; 3:9; 5:10) where the term xoAéw is used in the

** Wright, The Mission of God, 75-92.
! Wright, The Mission of God, 92-104.
*2 Wright, The Mission of God, 105-135.
* Paul also mentions in Galatians 3:6-9, 29 that the story of God's purpose to save all nations through the
Abrahamic covenant is central to the gospel.
** In Exodus 19:5-6, he interpreted the structure of these texts that after the initial conditional clause, “Now
therefore, if you obey my voice and keep my covenant”, there is a chiastic structure of four phrases, in which the
two inner lines represent God’s universal ownership of the world, “out of all the peoples. Indeed, the whole
earth is mine”, and the other two outer lines represent the role (particularity) of Israel, God’s chosen nation,
“you shall be my treasured procession...you shall be for me a priestly kingdom and a holy nation.” See, Wright,
“The Mission of God”, 255.
» Wright, The Mission of God, 329-333. Also, Paul describes his missionary status in priestly language (Rom
15:16).
3 Wright, The Mission of God, 390; For Boyley, also, a holy life, or good deeds, is a critical feature in 1 Peter,
and the pattern/template of the holy life and good deeds of Christians silence those who oppress them, thus they
became channels of the mission. See, Boyley, “1 Peter — A Mission document?”, 36.
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epistle.”” Through the epistle's structure, Shaw states that the author expresses the identities
of the recipient community in continuity with the OT texts and describes the role of the
Christian community, especially regarding missional commission. He explains that koaAém in
Paul's epistles (e.g. Rom 1:1; 1 Cor 1:1; Gal 1:15) was language that expressed the role and
task of apostleship, and studies the structural characteristics of this language in 1 Peter. He
explains that the reference of the OT texts in the verses in which kaAéw is used provides a
unique plotline in 1 Peter. For instance, in 1 Peter 1:13-21, the text describes the
characteristics of the church in connection with Leviticus, especially with the concept of
'holiness’. 1 Peter 2:4-10 represents missional calling to proclaim the deeds of God through
connection with the texts of Isaiah, Exodus, Hosea and the Psalms.*® Also, 1 Peter 2:18-25
applies the suffering servant in Isaiah 53 to the crucifixion of Jesus Christ and explains the
characteristics of the suffering of believers. He lastly explains that 1 Peter 3:8-17 connects
with Psalm 33 (LXX), and the believers have a commission to bless enemies or even their
opponents.3 K

He studies the author's intention to address the characteristics and commission of the
recipient community according to the koAéw structure of the epistle. Also, he also applies
Social Identity Theory (SIT), which is one of the research methodologies in this thesis, to
discuss how individuals form their identity as a group, resolve conflicts with other groups,
and reinforce the internal social identity with the surrounding world.** Based on this
sociological approach, he applies it to the situation of the recipient community of 1 Peter,
explaining how the recipient community managed the conflict situation with other social

groups and reinforced believers’ identity under harsh circumstances.

%7 Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 28-40.
% Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 352.
** Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 352-353.
*° Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 41.
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1.2.2 Definition of Mission

Wright argues that mission is related to God's redemptive work and making his name
known to the nations.*' To make it known to others about God's name, people will recall
God’s name through verbal activity.* Then can mission be accomplished only through verbal

proclamation?*

Are there any noticeable features that distinguish the terms of mission and
evangelism? The clear distinction between mission and evangelism is challenging, but these
two concepts have the same goal and are closely intertwined. Fagbemi was wary of some
scholars distinguishing these two concepts from the western world's perspective.** He argued
that this kind of dichotomous distinction leads to failure to recognize the true definition of
mission.* Therefore at this point, we need to seek for a broader definition of what mission is.
Avis defined mission as the whole church bringing Christ to the whole world. His definition
of mission emphasizes the ontological aspects of the believers and the church.*® Therefore he

expressed mission as 'being'.*” To consider the term, 'being', Zeller agreed that missions

should include evangelistic proclamation, but it also requires a variety of other activities to

* Wright, The Mission of God, 265.
* Bosch defines evangelism as the proclamation of salvation in Christ to those who do not believe in him,
calling them to repentance and conversion, announcing forgiveness of sin and inviting them to become living
members of Christ’s earthly community. See, David. J. Bosch, Transforming Mission, Paradigm Shifts in the
Theology of Mission (Maryknoll, NY: Orbis Books, 1991), 10.
* Raiter equates the verbal use of népnev and dmootéddey with verbal proclamation, and tightly interprets
mission as a concept of proclamation. See, Michael Raiter, “Sent for this Purpose”: Mission and Missiology and
their search for Meaning, in Ripe for Harvest: Christian Mission in the New Testament and in our World, ed. R.
J. Gibson (UK: Paternoster, 2000), 106-150.
* Some scholars argue that from a modern missionary perspective, mission can be defined as proclaiming the
gospel where the church does not exist and evangelism is a preaching activity to those who have left the church
or living in a post-Christian milieu such as Eastern Europe. See Bosch’s book on this debate. David J. Bosch,
Believing in the Future, Toward a Missiology of Western Culture (Valley Forge, PA: Trinity Press International,
1995), 29-30.
i Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1 Peter”,
210.
*® Avis defined evangelism as good news, to bear witness, and proclaim the message. Moreover, the mission can
interpret in a broader sense. It extends mission to communal worship (/eiturgia), commissioned work in the
service of God (diakonia) and fellowship between Christians (koinonia). See, Paul. Avis, A Ministry shaped by
Mission (London: T&T Clark International, 2005), 1-15.
YF agbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1 Peter”,
211.
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make God’s name known to the world.*® Nissen also argues that mission sent the church to
the world in order to love, serve, preach, teach, heal, and liberate.*

Due to limits of this thesis, using Matthew's Gospel as an example text, [ would like
to explain the comprehensive definition of mission outlined so far. In Matthew 10:5, the
Greek term, amoctéAhm is a word that signals Jesus sending his disciples to the world. In the
text, the interpretations of £0voc trigger some argument issues among the scholars,” whether
it represents only the expansion of missional activities among Jews or include Gentiles.
Irrespective of these arguments, this text shows the 'being sent' aspect of evangelism. In
Matthew 15:21-28, Jesus healed the Canaanite woman's daughter through an encounter with a
Gentile woman. From this scene, Sim still does not acknowledge the equality of Jews and
gentile's mission®', but he mentions that the element of faith™ plays a vital role in the shift in
perception of the Gentile mission. Jesus elicited a woman's confession of faith. Foster also
stated that the conservative members of the Matthean community had a new paradigm toward
mission through the faith of the Canaanite woman.>® Lastly, in Matthew 28:16-20, this text is
traditionally cited as a text describing universal mission. Sim claims that this text represents
the recognition of future eschatological events between Jews and Gentile. However, Foster
contradicts this view and insists that mission should be actively engaged in to hasten the
eschaton.”® In summary, mission also implies the activity of verbal proclamation, but

furthermore, it represents the existence of the believers in faith and the language of all living

a8 Zeller, “Intertextuality in 1 Peter 2:9-12”, 2.
* Johannes Nissen, New Testament and Mission: Historical and Hermeneutical Perspectives (New York: Peter
Lang, 2007), 18.
> For more information on this debate, see Paul Foster, Community, Law and Mission in Matthew s Gospel
(Tibingen: Mohr Siebeck, 2004), 221-227.
D, C. Sim, The Gospel of Matthew and Christian Judaism: The History and Social Setting of the Matthean
Community (Edinburgh: T&T Clark, 1998), 224.
32 In 1 Peter 2:4-8, the expression is emphasized as the spiritual home of faith in Jesus Christ.
> Foster, Community, Law and Mission in Matthew’s Gospel, 230.
> Foster, Community, Law and Mission in Matthew’s Gospel, 245.
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structures.” In other words, mission is the totality of life. This thesis will examine how the

recipient community reveals its missionary commission in their lives in the midst of hardship.

1.2.3 usage of kaAiém: the missional calling of the community

In 1 Peter, the Greek word, kaAéw appears in five places (1 Pet 1:15; 2:9; 2:21; 3:9;
5:10). It serves as a basis for establishing the identity and commission of the recipient
community in the epistle. Shaw argues that the texts in which kaAéw has appeared are
directly or indirectly linked to the OT texts and that this characteristic serves to explain the
social identity and missional obligations of the Christian community in the epistle.”® Also,
Best and Green explain that koAéw is a word that early Christians understood as representing
the strong belief that God had chosen and designated them as his people. The repeated uses of
karém in 1 Peter makes the recipients aware of how to live by being called as God's people.’’

In the NT, the word, koAfw is found 148 times®® and has various meanings in different
texts. First, kaAéw is used very often in the sense of naming, whether of things such as
‘persons’ (Gen 25:26; 29:32-35; 30:6-24, Mt 1:21; 23:7; Lk 6:15, Acts 10:1; 15:37) or ‘cities’
(2 Sam 5:9) or ‘qualities’ (Isa 35:8; 56:7).”° Second, karéw also implies the meaning of
inviting. In the parables of the ‘marriage feast’ (Mt 22:1-14) and the ‘great banquet’ (Lk
14:15-24), the repeated use of kahéw contributes to the development of the narrative. The
parables explicitly show that to reject a divine invitation is not merely to miss an opportunity
to participate in the feast, but to squander life and hope.®® In Paul's epistles, Paul focuses on

the meaning of God's salvation and invitation for the Gentiles. In Romans 9:25-26, Paul

> Hahn, Mission in the New Testament, 15.
*® Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 27.
>’ Ernest Best, / Peter (Oliphants, 1971), 86; Joel B. Green, [ Peter: The Two Horizons New Testament
Commentary (Michigan: Grand Rapids, 2007), 33.
** L.Coenen, “Call: koAéw,” in The New International Dictionary of New Testament Theology Vol.1, ed. Colin
Brown (Grand Rapids: Michigan, 1975), 273.
> L. Coenen, “Call: koAéw®,” NIDNTT, 1:272.
L. Coenen, “Call: kaAéw,” NIDNTT, 1:274.
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quotes Hosea 1:10 and 2:23, revealing God's election for the Gentiles and his call to them as
God's people. Aligned with this view, Moo argued that if the Hosea texts cited in Romans are
interpreted in line with the original meaning of the proclamation of God's mercy to the
northern tribes of Israel, then Gentiles are not the people of God. However, Paul uses kaAéw
to tell the recipients that Gentiles also belong to God's people in terms of God's
justification.®’ Furthermore, as Paul used Hosea texts in Romans and referred to the sense of
Gentile missions, in 1 Peter 2:10, the same implication can be applied. The author cited
Hosea texts (1:10; 2:23) in 2:10 after the use of kaAésavtoc (2:9). It emphasizes to the
addressees the commission of calling from God. Finally, kaAém describes the call of the
higher in rank to individuals or groups,®® such as parents to children (Gen 24:58), Moses to
the elders (Exod 12:21; 19:7), and rulers to subjects (Exod 1:18). In particular, it can be seen
that the divine call or appointment from God in the Bible appears as an individual or
community character.

It is also applied in the text where Jesus instructs his disciples to call sinners rather
than righteous (Mt 9:13; Mk 2:17). Paul recognized his identity63 in God's divine call, which
strengthened his commission. The term kaAéw also appears in a communal sense, as Paul to
describe those who believe in Jesus Christ: saints (1 Cor 1:2). The saints are not composed
only of Jews, but also include Gentiles (Rom 9:24). In Paul's understanding, saints are
interpreted as individuals, but they are also expressed as communities. In particular, in
Ephesians 4:1-16, saints indicate that they have an obligation to work worthy of their calling
in the Lord and are joined to each other to form a body of Christ, in other words, éxkAncia. In

the NT, koahéw is a term that explains what the identity and purpose of believers should be.

%! Douglas J. Moo, The Epistle to the Romans (Cambridge: Grand Rapids, 1996), 613-614; Shaw also describes
God's plan of salvation for the Gentiles in his PhD thesis as an interpretation of koAéw used in Mark (1:20; 2:17;
3:13) and Acts (2:39; 13:2; 15:17; 16:10). See, Shaw, “A People Called: Narrative Transportation & Missional
Identity in 1 Peter”, 36-39.
®2 L. Coenen, “Call: kaAéw,” NIDNTT, 1:272.
® He approaches the recipients with his identity as an apostle (Rom 1:1; 1 Cor 1:1; Gal 1:15), appointed from
God.
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There are five appearances of kaAém in 1 Peter (1:15; 2:9, 21; 3:9; 5:10). As Shaw
suggested, all five texts are closely linked with the OT Scriptures.®* 1 Peter 1:13-21 quotes
from Leviticus, 2:4-9 are related with Exodus, Psalms, Isaiah and Hosea, and 3:8-18 quotes
from Psalm 33. This intertextual connection with the OT explains the identity of the
recipients as the elected people of God and the commission to be fulfilled for glorifying God
(1 Pet 2:12) as the people called by God. This calling leads believers to strengthen their way
of life.®> Elliott also mentions the biblical usage of koAéw in following cases. First, this term
has been used as God elects and summons a person or group for a particular task or status
(Exod 19:3; 1 Kg 3:1-21; Jer 1:5). Second, it expresses the divine election and privileged
status of Israel (Isa 41:8-9; 42:6; 43:1; 45:3; 46:11; 48:12, 15). Finally, in the NT, this term is
applied to the disciples, apostles and believers, who are called to salvation, discipleship and
witness. Likewise, in 1 Peter, this term described the special status of God's people and their

behaviour.®

1.3 Methodology

1 Peter 2:4-10 is one of the most highly concentrated texts in terms of the OT quotes
and allusions in the NT. Also, several other texts of the epistle exhibit a high density of OT
references.®” Schutter proceeds with the hermeneutics of the epistle by classifying the texts

connected with the OT in 1 Peter into quotation (explicit, implicit) and allusion (explicit,

* Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 40.
% J. Eckert, “koAéw” in Exegetical Dictionary of the New Testament Volume 2, ed. Horst Balz & Gerhard
Schneider (Michigan: Grand Rapids, 1991), 243.
% Elliott, / Peter, 384.
® Justin Langford, Defending Hope: Semiotics and Intertextuality in 1 Peter (Eugene, Wipf & Stock, 2013), xvi.
Moyise also stated that “for the size of the book, 1 Peter ranks alongside Romans and Hebrews for the frequency
of its explicit Old Testament quotations. According to the list of quotations in UBS, the average number of
verses per quotations is Rom 7.2; Heb 8.1; 1 Pet 8.7; Gal 12.5; 1 Cor 17.8; Mt 19.8.” See, Steve Moyise &
Maarten J. J. Menken, Isaiah in the New Testament (New York: T&T Clark, 2005), 175.
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implicit, incipient, and iterative).68 Shaw, as mentioned earlier, also discusses the close
relationship between the frame of the texts applying koAém and the OT texts, and emphasizes
that missional message or identity in 1 Peter was derived from the application of narrative
hermeneutics to the OT texts. The primary method of this thesis that I will use is biblical
intertextuality. This methodology is to interpret how the meaning derived from the OT text is
developed in the subsequent texts and applied as a multi-layered meaning. From this process,
the reader's new context and the author's intention are combined between texts to form a new
meaning and theological interpretation. However, as Langford pointed out, intertextuality is
not a method, but a theory.®” Then, what is the proper method for examining intertextual
relationships between the OT and 1 Peter?

This thesis will present biblical intertextuality focusing on narratological, exegetical
and theological approaches as a methodology for comprehensive intertextual analysis. The
OT texts cited in 1 Peter convey stories and narrative elements to the reader. The keywords of
specific texts store information on stories that already existed, and this information is
gathered according to the author's intention in forming a specific meaning. The narrative
element causes the reader of 1 Peter to recall the memories of God and Israel in the context of
the OT. Therefore, this narratological approach will assist in providing answers to what
purpose believers should achieve by reflecting on their beliefs and lives.

Additionally, in this thesis, I will utilize Social Identity Theory”” to study how the

® Schutter classifies the OT citing in 1 Peter as follows: 1 Pet 1:16 (Lev 19:2), 1.24-25a (Isa 40:6-8), 2:6-8 (Isa
28:16, Psa 118:22, Isa 8:14), 3:10-12 (Psa 34:13-17). Three remaining quotations may be explicit or implicit,
4:8 (Prv 10:12), 4:18 (Prv 11:31), and 5:5b (Prv 3:34), allusions: 1 Pet 2:3 (Psa 34:8), 2:9 (Exod 19:5-6, LXX
Isa 43:20-21), 2:10 (LXX Hos 1:6-2:1, 25), 2:22 (Isa 53:9), 2:24 (Isa 53:5), 2:25 (Isa 53:6), 3:6 (Gen 18:12),
3:14 (Isa 8:12), 3:20 (Gen 7:13), 3:22 (Psa 110:1, 8:6-7), and 4:14 (Isa 11:2). There are two additional allusions
which probably ought to be classified similarly, 2:12 (Isa 10:3), 4:17 (Ezek 9:6), and Number of implicit
allusions: 1 Pet 1:18 (Isa 52:3), 1:19 (Isa 53:7; Exod 12:5, 29:38), 1:21 (Isa 52:13), 1:25b (Isa 40:9), 2:4 (Psa
34:5), 2:9 (Isa42:12; Mal 3:17 or Hag 2:9), 2:17 (Prv 24:21), 2:23 (Isa 53:7, 12), 2:24 (Isa 53:4; 53:12), 3:6
(Prv 3:25), 3:13 (Isa 50:9), 3:18 (LXX Isa 53:11), 4:19 (Psa 31:5), 5:7 (Psa 55:22), and 5:8 (Psa 22:14; Job 1:7).
See, William L. Schutter, Hermeneutic and Composition in I Peter (Tlibingen, Mohr Siebeck, 1989), 35-38.
* Langford, Defending Hope, xiii.
7® Social Identity Theory has its origins in early work in by Henri Tajfel on social factors in perception. He
worked with John Turner and others in the mid to late 1970s at Bristol University. See, Michael A. Hogg,
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identity of the recipient community in 1 Peter influences the values pursued individually or as
a community and approach the practice of missional commission in their life. SIT is a social
theory that studies how individuals form their identity within a group, recognize their
distinctiveness and solve confrontation with other groups. This theory will provide a broad
understanding of how to resolve the conflict with the surrounding society and the formation

of the identity of the recipient community in 1 Peter from a sociological perspective.

1.3.1 Biblical intertextuality

The NT already forms an intertextual relationship with the OT in many of its parts.
Therefore, the narrative aspects of the OT cited in the NT lead us to infer the authors'
intentions and the functions the texts intended to represent. The method of analyzing the
relationship between these two texts is called intertextuality. When we approach the
methodology of intertextuality, the fundamental question is not just to ask what the text itself
indicates but also to ask what the author intends by using other texts for readers in a
particular text. In other words, the text as a function of communication is not only a
composition of language code, but is also delivered to the reader as a semantic unit to draw
specific results.”!

Intertextuality is a concept developed from literary criticism and is used to describe a
structural relationship between two or more texts. In addition to this, scholars have various
definitions of intertextuality as an interpretive approach. It is well known that Julia Kristeva

first introduced the term ‘intertextuality’. Kristeva's concept of intertextuality started from

“Intragroup Processes, Group Structure and Social Identity” in Social Groups & Identities: Developing the
Legacy of Henri Tajfel, ed. W. Peter Robinson (Oxford: Butterworth-Heinemann, 1996), 66-67.
! Beaugrande and Dressler indicate that a text is a collection of various constitutive systems and that the text
recombined into multi-layered contains numerous communicative intentions. See, Beaugrande & Dressler,
Introduction to Text Linguistics, 19.
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Bakhtin's concept of dialogue of texts.”> Her concept of intertextuality begins with the
definition that every text is composed of a mosaic of other texts. In other words, the text is
understood to re-use, re-contextualize, re-interpret, and transform prior texts.”> Thiselton also
argues that any text can be regarded as the rewriting of a previous text and also a reaction to
the text.”* According to the theories of Kristeva and Thiselton, all texts are fragments and
modified forms of other texts, like a mosaic structure. In other words, their argument is to
emphasize the words or the text itself instead of emphasizing the author who wrote the text.
Of course, in the case of a general concept of intertextuality, the author's intention and the
reader's recognition may not be necessary. Therefore, most concepts of intertextuality can be
understood as the relationship between texts that do not necessarily depend on the author or
reader. However, as Susanne Gillmayr-Bucher argues, both the author and the reader cannot
be ignored for the interpretation of the text.”” Even if the text is a mosaic of fragments or
quotations, the message of the author who fixed the mosaic cannot be excluded. In the case of
1 Peter, the combination of the OT stories with the term xaAéw, which the author repeatedly
uses in the epistles, and the language related to God's chosen people and the priests portray
the flow of the message emphasized by the author. Hays, who applied the concept of
intertextuality to biblical studies, defines the concept of intertextuality as the fragments of
earlier texts embedded in later texts which create new meanings. He also states that the text's

allusion and echo function as a kind of repository and as a metaphor that shapes Paul's

72 Bakhtin proposed the concept of dialogism, which is the open-ended conversation between the text,
addressee, and culture. See, M. M. Bakhtin, The Dialogic Imagination (Austin: The University of Texas Press,
19810), 280.
 Julia Kristeva, “Word, Dialogue and Novel” in The Kristeva Reader, ed. Toril Moi (New York: Columbia
University Press, 1986), 34-61. She also insists on the polyvocal of the text, explaining that the phenotext
expressed on the surface of the text seems to be fixed, but that the genotext can be expressed in various forms
depending reader. See, Julia Kristeva, Revolution in Poetic Language (New York: Columbia University Press,
1984), 87.
7 Anthony C. Thiselton, New Horizons in Hermeneutics (London: Harper Collins Publishers, 1992), 504.
7 Susanne Gillmayr-Bucher, “Intertextuality: between literary theory and text analysis” in The Intertextuality of
the Epistles: Explorations of theory and practice, ed. Thomas L. Brodie, Dennis R. MacDonald & Stanley E.
Porter (Sheffield: Sheffield Phoenix Press, 2006), 16.
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vocation, identity, and worldview.’® Hays' definition of intertextuality is still an important
criterion for biblical interpretation, but it is true that his definition is more focused on the
source text. On the other hand, Keesmaat states that the citations, quotations, allusions, and
echoes from the OT texts used in the NT recalled a specific story in the reader’s situation.”’
Her main argument is not focused on an allusion and echo of the source text, but an allusion
and echo of narrative aspect. Fragments of earlier texts with narratological structure lead the
reader to recall a particular story. It is difficult to know whether the addressees of 1 Peter
interpreted the OT texts in the way of Hays or Keesmaat. However, considering the high
frequency of OT texts cited in 1 Peter and the story of OT embedded in the text substructure,
it is difficult to exclude the narrative approach of the OT texts in the epistle. Therefore, this
thesis does not systematically distinguish between these two directions but attempts to
integrate them within a missional interpretation.

Moyise divided the intertextuality of biblical studies into five categories in order to
distinguish the different definitions of intertextuality among scholars more clearly. These five
categories are: 1) intertextual echo; 2) narrative intertextuality; 3) exegetical intertextuality;
4) dialogical intertextuality; 5) postmodern intertextuality.”® Moyise's perspective suggests
that the narrative feature in intertextuality is also an important criterion for analyzing the
relationship between texts. It is true that 1 Peter is a non-narrative text in the style of an

epistle, but the various expressions of quotation, allusion, and echo of OT that the author

7% Richard B. Hays, Echoes of Scripture in the Gospel (Texas: Baylor University Press, 2016), 20. 46.
7 Sylvia C. Keesmaat, Paul and His Story: (Re) Interpreting the Exodus Tradition (Sheffield: Sheffield
Academic Press, 1999), 51.
78 1) Intertextual echo states that the OT text is related by way of quotation, allusion, and echo within the NT
texts, but allusion and echo sometimes show greater influence; 2) Narrative intertextuality refers to a concept in
which clusters of motifs and themes in NT texts are actually from big stories of OT and evoke the memory of
Israel in the OT; 3) Exegetical intertextuality refers to an attempt to understand the author's statement beneath
the surface of the text, although a theme is not explicitly cited in the text; 4) Dialogical intertextuality assumes
that the NT, and OT text cited in NT interact and influence both directions. Jesus Christ is the fulfillment of the
OT; 5) The concept of postmodern intertextuality is defined as follows; since no text is an island, the text is
already composed of many other texts, and various interpretations can be made. Therefore, readers can actively
interpret the meaning of a given text using other text materials. See, Steve Moyise, “Intertextuality and Biblical
Studies: A Review”, Verbum Et Ecclesia JRG 23 (2) (2002): 419-428.
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provides to the readers allow narrative access to the OT's story and Jesus' teaching. In other
words, the intertextuality in 1 Peter consists of the narrative function embedded in the text.”
Michaels suggests that the author's understanding of Christ's suffering in 1 Peter can be
interpreted as a passion narrative.** Moreover, Dryden argues that a well-constructed
narrative worldview provides a teleological structure for reality.®' In particular, the narrative
function confers an important role in identity formation. Abson argues that the text of 1 Peter
is organized to help readers know that their experiences are not unique. Although the pattern
of events experienced by the addresses is not identical to that of OT's Israel, it shows that the
values and purpose of God's chosen people should continue and God's ways of dealing with
his people have not changed.® In other words, the narrative of the OT applied by the author
functions as a lens that helps the audience read the message of the letter and understand their
identity and purpose. Shaw also argues that the Petrine author's dense citation of the OT bring
believers into the history of Israel and Christ so that they can understand their new identity
and mission in the world. Quotations and allusions of the OT expressed in the letter guide the
recipients on a specific narrative path and influence their search for vocation, life, behaviour,
and identity.® Moreover, Shaw agrees with Keesmaat's narrative function of memory. He
argues that stories serve as triggers to recall memories and that recipients conduct their lives
to align with the main thrust of their life stories.** In conclusion, the stories of the OT in 1

Peter influence the belief, attitude, and cognitive responses of readers to form a new identity

7® Abson Prédestin Joseph, A Narratological Reading of 1 Peter (London: T&T Clark, 2012), 46.
% J. Ramsey Michaels, “St. Peter’s Passion: The Passion Narrative in 1 Peter”, Word & World 24 (2004): 387-
394.
8 Dryden, Theology and Ethics in I Peter, 56.
8 Abson Prédestin Joseph, A Narratological Reading of 1 Peter, 47;
% Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 63.
# Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 57. He also describes five categories of
consequences of narrative transportation by van Laer et al., including emotional response, cognitive response,
belief(s), attitude(s), and intention( s) to study the influence of the narrative function of the text on the readers.
See, Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 60. For a detailed study of narrative
transportation, see, Tom van Laer, Ko de Ruyter, Luca M. Visconti, Martin Wetzels, “The Extended
Transportation — Imagery Model: A Meta-Analysis of the Antededents and Consequences of Consumers’
Narrative Transportation”, Journal of Consumer Research 40 (2014): 797-817.
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as individuals or community. Therefore, believers can proclaim and share the message of
salvation and rebirth through faith in Jesus Christ to unbelievers (1 Pet 2:2, 9).

The research method of this thesis is based on the exegetical method focusing on
intertextual reference. Firstly, this thesis will examine the OT texts cited in 1 Peter 2:4-12
from an exegetical, theological and narrative approach up to chapter 5 and see how they
influence and integrate the missional implications. Then, based on the intertextual references,
this thesis will examine how the missional identity of the community of 1 Peter pursues
practical implications in their situations in chapter 6. Lastly, in order to explicitly interpret the
narrative aspects of the OT texts cited in 1 Peter and support the theological connection from
an intertextual approach, this thesis will attempt to explore the OT texts using both Masoretic
text (MT) and Septuagint (LXX). A study of the Hebrew text will allow us to better
understand the narrative of the texts by understanding the history, culture, and social context
of the OT, and at the same time, the exploration of Septuagint will help to forge an

intertextual relationship with 1 Peter.

1.3.2 A preliminary background of 1 Peter

When an author writes a text, it is necessary to consider the cultural and social
situations in which the readers are located. In other words, external conditions of the text,
such as a social situation, date and other factors, help to understand and interpret the author's
composition. This thesis will introduce a general sketch of authorship, date, addresses, and
the context of suffering based on historical and social concerns in 1 Peter. However, the
controversial issues of authorship and date will not be considered as an important factor in
this thesis. However, in order to understand the missional commission of the recipient
community, this thesis will discuss the social situation of the recipient community, especially

the suffering imposed by unbelievers.
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1.3.2.1 Authorship and Date of 1 Peter

The authorship and date of the epistle are still debated among scholars.®” The main
issue is about whether the Petrine author is the apostle Peter himself or pseudonymous. In
addition, the date the letter was written is viewed differently dependent on ideas of
authorship. However, since this thesis's primary aim is to study the missional identity and
commission of the recipient community, the authorship and the date issue will only be lightly
considered. I shall introduce the issues currently being debated. Supporters of pseudonymous
authorship argue that the apostle Peter could not write the epistle for the following reasons: 1)
the rhetorical quality of Greek composition in 1 Peter is too good for the Galilean fisherman
Simon Peter who was described as uneducated (Acts 4:13)%; 2) most of the OT quotations in
1 Peter would not have been recognized by Peter because it was cited from the Greek, not in
Hebrew or Aramaic Targums® ; 3) there is no mention of Jesus' teachings in the epistles. It is
suspicious that Peter, who is Jesus' first disciple, did not incorporate Jesus' teachings.®®

On the contrary, those who support Peter’s authenticity in 1 Peter claim that 1) the
author clarifies himself as Apostle Peter and witness of suffering in 1:1 and 5:1%°; 2) the area

of Bethsaida, where Peter lived, also uses Greek. The question of whether he can speak Greek

& Scholars who support the author as the Apostle Peter are: John H. Elliott, / Peter, 130; Green, 1 Peter, 5-7,
Wayne A. Grudem, / Peter: An Introduction and Commentary (Nottingham: Inter-Varsity Press, 1988), 21-34;
Leonhard Goppelt, A Commentary on I Peter (Michigan: Wm. B. Eerdmans, 1993), 7-14; Dennis R. Edwards,
The Story of God Bible Commentary: 1 Peter (Michigan: Zondervan, 2017), 18-20; J. Ramsey Michaels, /
Peter, WBC 49 (Waco: Word, 1988), 1v-1xvii; Paul J. Achtemeier, ! Peter: A Commentary on First Peter
(Minneapolis: Fortress Press, 1996), 1-43; Eric F. Mason & Troy W. Martin, Reading 1-2 Peter and Jude: A
Resource for Students (Atlanta: Society Biblical Literature, 2014), 16; Steven Richard Bechtler, Following in
His Steps Suffering, Community, and Christology in 1 Peter Society of Biblical Literature Dissertation Series
162 (Atlanta: Scholars Press, 1998), 42-47; David G. Horrell, The Epistles of Peter and Jude (London: Epworth,
1998), 2. Scholars who view the author of the letter as anonymous are follows: E. Randolph Richards, The
question of 1 Peter’s Composition and Collection (Downers Grove: I[VP Academic, 2004), 413; Ernest Best, /
Peter (London: Oliphants, 1971), 49-63; Langford, Defending Hope, 89.
% Francis Wright Beare, The First Epistle of Peter: The Greek text with introduction and notes (Oxford:
Blackwell, 1958), 29-47.
¥ Best, I Peter, 49-50.
% Best, 1 Peter, 52; D. Guthrie, New Testament Introduction (Leicester: Inter-Varsity Press, 1970), 787-788.
¥ Elliott, / Peter, 119; Grudem,  Peter, 28; Goppelt, 1 Peter, 7.

23



is an anachronistic idea’’; 3) he perhaps met the people who came from Pontus, Cappadocia
and Asia as Israelite pilgrims in Acts 2:9-11°"; 4) in 1 Peter 5:12, Silvanus need not
necessarily be interpreted as an amanuensis. This passage does not support the view that
Silvanus is involved in the practical writing of 1 Peter.”® I will leave these arguments as
openly debated questions and proceed with further chapters according to the purpose of this
thesis. The date setting is also linked to the author issue. If Peter is the authentic author, the
positive view of the Roman Empire in 2:13-17 suggests that the epistle was written in AD 62-
64 before the start of the persecution of Nero.” Conversely, if an anonymous author is

supported, the date of the epistle can be dated between AD 65 and 117.%

1.3.2.2 Addressees and Suffering Situation

The recipients’ ethnicity in 1 Peter is also debated among scholars. The ethnicity of
the group has been viewed in three ways: 1) predominantly Jewish Christians; 2) a mixture of
Jewish Christian and Gentiles; 3) and God-fearers (gentiles who converted first to Judaism
and then to Christianity).

First, the rationale of scholars”® who see the recipients as mainly Jewish Christians is
that the expression of mapemdnuolg daomopdg in 1:1 is similar to the twelve tribes who are
dispersed in James 1:1. Because it symbolizes the diaspora Israel people, mainly composed of
Jewish Christians. Also, in order to make the Jewish Christians realize the author's intentions

explicitly, the author cited many narrative elements of the OT texts in the epistle (1:4, 10, 16,

% Grudem, I Peter, 35-44; Elliott, / Peter, 119
*" Elliott, / Peter, 119.
%2 Green, I Peter, 6-7; Grudem, I Peter, 32; Elliott, / Peter, 119; Goppelt, I Peter, 50.
* Grudem, 1 Peter, 37; Edward Gordon Selwyn, The First Epistle of St. Peter (London: Macmillan, 1952), 56-
63
o Goppelt, I Peter, 46-47; Elliott, I Peter, 134-138; Langford, Defending Hope, 89.
% Karen H. Jobes, I Peter; Baker Exegetical Commentary on the New Testament (Michigan, Grand Rapids:
Baker Academic, 2005), 23; Michael, / Peter, xlix; John Calvin, Commentaries on the Catholic Epistle, ed.
John Owen (Grand Rapids: Eerdmans, 1948), 25; Ben Witherington 111, Letters and Homilies for Hellenized
Christians, vol. 2, A Socio Rhetorical Commentary on 1-2 Peter (Downers Grove: IVP, 2007), 22-39.
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23-24; 2:4-9, 23-25; 3:6, 9, 20).

Second, scholars’® also argue for a mixed community of Jewish Christians and
converted gentiles. As I noted, many OT elements are mentioned in 1 Peter; however, at the
same time, the texts (1:14, 18; 2:10, 25; 4:3-4) also represent the past lifestyle of the Gentiles.
These expressions emphasized the differences between unbelievers and believers.
Additionally, Trebilco argues that the Jewish community lived in cities in the Asia Minor
region in the first and second century. His historical and literary-based research supports the
Jewish community's existence in the region of Asia Minor, where 1 Peter was received.”’

Finally, some scholars’® argue that the recipient community consists only of the God-
fearer group. Sibley finds it curious that if the recipient consists only of God-fearers, the
epistle does not mention circumcision, a discussion of the Law, and food offered to idols.”

This thesis assumes that the recipient community is composed of both Jewish
Christians and converted Gentiles according to the high citation rate of OT texts and the
comparison of the Gentiles’ lifestyle. However, Volf and Shaw emphasize the community's
figurative and socio-spiritual status before stating the specific stance of the recipient

community's ethnicity.'®

In other words, the author focused on the identity as believer (1 Pet
4:16) and encouraged the community to leave behind the past way of life (1 Pet 4:3-4) and
fulfill a new birth faithfully in Jesus Christ (1 Pet 2:1-2). Joseph pointed out that the cause of
the suffering for the recipients from unbelievers was not based on their ethnicity composition,
but the result of the conversion.'"'

The final historical and cultural issue in 1 Peter is the situation behind the suffering of

the recipient community. Although it is difficult to know the exact circumstances of suffering

% Green, [ Peter, 5; Grudem, I Peter, 39; Goppelt, I Peter, 3-5; Selwyn, The First Epistle of St. Peter, 42-44.
%7 Paul R. Trebilco, Jewish Communities in Asia Minor (Cambridge University Press, 1991), 167-185.
% Scot McKnight, / Peter (Grand Rapids: Zondervan, 1996), 24.
% Jim R. Sibley, “You Talkin’ to Me? 1 Peter 2:4-10 and a Theology of Israel,” Southwestern Journal of
Theology Vol 59(1) (2016): 63.
% Volf, “Soft Difference,” 18; Shaw, “Narrative Transposition & Missional Identity in 1 Peter,” 75-78.
1% Abson, 4 Narratological Reading of 1 Peter, 28.
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in 1 Peter, the Petrine author writes about the hardship that believers experienced from their
surrounding neighbours throughout the epistles (1:6; 2:18-21; 3:9, 13-14, 17; 4:1, 12-16, 19;
5:9-10). Some scholars argued that the suffering stemmed from official persecutions

102

organized by the Roman Empire. " The official persecution of Christianity began during the

reign of Emperor Decius (249-251 AD). Prior to this, however, persecution of Christians was
informal and imposed locally.'® In 1 Peter, we do not find the expressions dtwypoc and

Katnyopiq, meaning persecution from official institutions. Instead, the Greek word, méoyw
(2:19, 20; 3:14, 17; 4:1, 15-16, 19; 5:10), which frequently appears in epistles, describes only
the general sense of suffering.'® If so, what kind of suffering is seen in 1 Peter? From the
expressions Aowdopia (3:9), katororém (2:12; 3:16), Praconuém (4:4) and dvedilm (4:14),
there is a possibility that the suffering of the recipient community is more related to verbal
abuse than physical abuse.'®® The main reason the recipient community suffered from the
surrounding society was that they converted to Christianity (3:1-7). The converted Gentiles
experienced suffering because they became a believing community. They left the Gentiles'
culture and rejected full participation in the public life or feasts in the pagan society (1:14;
4:3-4).'°° However, the epistle indicates that the Gentiles do not impose suffering on the
recipient community based on evil motives. As we can see from the term, dyvocia, in 1 Peter
2:15, it can be reasonable to imagine that the Gentiles maligned believers because of their
misunderstanding or misinterpreting believers’ statements and life-style (4:4).'"” Furthermore,

scholars began to establish an argument about the possibility of the recipient community's

192 Beare, The First Epistle of Peter, 30-34.

Paul J. Achtemeier, “1 Peter 1:13-21,” Union Theological Seminary Interpretation 60 (2006): 306-308. There
is no extant copy of Decius’ edict. However, a document called, /ibellus, which are the official documents issued
by Empire’s authorities shows a scene where Christians are arrested for not worshipping imperial gods. The
forty-four libellus documents were recovered from the various parts of Egypt. See, P. Oxy 3035.

1% Bechtler, Following in His Steps, 87.

105 Langford agreed that the suffering was mainly verbal from the surrounding environment. See, Langford,
Defending Hope, 91.

1% Bechtler, Following in His Steps, 83.

17 Goppelt, 1 Peter, 40.
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suffering in the view of the imperial cult. The recipient community had suffered because they
no longer participated in the imperial cult, which was prevalent in the Greco-Roman world at
that time since they converted to believers.'” The purpose of this thesis is to examine how
the recipient community establishes an identity as God’s people and fulfils its missional

vocation amid suffering.

1.3.3 Social Identity Theory (SIT)

Volf argues that the use of mdpowkog and wapenionuog (1 Pet 2:11) makes 1 Peter's
recipient community more cohesive. This identity formation protects the inner group's values
and reinforces the group's purpose and commission. Volf strongly emphasized that the
recipient community's identities serve as a missional bridge to the other Gentile society.'®
His argument is based on the concept and perception of identity. In the concept of identity,
Kuecker explains that understanding who we are has a profound effect on how we are.''® This
thesis will apply SIT as one of the methodologies to examine the formation and classification
of the recipient community's identity, the distinction from other groups, and how to resolve
conflicts with others.

Hogg defines social identity as an individual's knowledge of belonging to a specific
social group and sharing some emotional values with other group members.''! The social
group indicates that two or more individuals share a common social identification and

112

categorize themselves in the same way. ~ Turner and Giles define the primary meaning of

108 Egan, [ Peter, 36; Bechtler, Following in His Steps, 86; Goppelt, I Peter, 39-41.

' Volf, “Soft Difference”, 21-27.
1% Aaron J. Kuecker, The Spirit and the ‘Other’: Social Identity, Ethnicity and Intergroup Reconciliation in
Luke-Acts (New York: T&T Clark International, 2011), 24.
! Michael A. Hogg & Dominic Abrams, Social Identifications: A Social Psychology of Intergroup relations and
Group Processes (London and New York: Routledge, 1988), 7; Kuecker also expressed the definition of Social
Identity in the same way Hogg stated. See, Kuecker, The Sprit and the ‘Other’, 27.
e Hogg classifies social categories as nationality, race, class, occupation, sex, and religion. Moreover, he stated
that the categories do not exist as in isolation, but appear in contrast with other groups. See, Hogg, Social
Identifications, 14.
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the group as a social reality. It represents the collection of people engaging in specific social
activities as a function of social relationships and goals.''? The social group can be seen as a
group of people who share a common fate together.''* By recognizing the functions of 'same
aim', 'shared threat', 'proximity’, 'similarity', and 'interest', the individuals' social identity can
develop into a cohesive group level. In 1 Peter 4:16, the author called the recipient
community Christians. Furthermore, the author describes the unique identities of the recipient

115 These identities

community with the application of kaAéwm in each chapter of the epistle.
motivate the formation of larger social groups and influence the group's task settings. This
thesis will study how the identities such as living stone, priesthood, God's people, and aliens

and strangers discussed in 1 Peter 2:4-11 have a significant influence on forming a believing

community and setting a group's vocation.

1.3.3.1 Social Identity Formation

There are three steps of social identity formation: categorization, identification and

comparison.

First, categorization process is a cognitive process. Hogg explains that, as
distinguishing rainbow colours, categorization is a process that simplifies our perception.''° It
provides a sharper focus in classifying groups through commonalities within the same group
category. In this process, stereotypical and normative perceptions provide an evaluation

function that categorizes intra- and external groups.''” It is essential in the self-categorization

'3 J. C. Turner and H. Giles, Intergroup behaviour (Oxford: Blackwell, and Chicago: University of Chicago
Press, 1981), 27.
' John C. Turner, “Henri Tajfel: An Introduction” in Social Groups & Identities: Developing the Legacy of
Henri Tajfel, ed. W. Peter Robinson (Oxford: Butterworth-Heinemann, 1996), 34.
> 1 Peter 1:15, it presents the identity of holiness; In 1 Peter 2:9, the author describes the readers as chosen
race, a royal priesthood, a holy nation, God’s own people; 1 Peter 2:21 shows the followers of Jesus Christ; 1
Peter 3:9 emphasizes they inherit a blessing.
"® Hogg, Social Identifications, 19.
Hogg, “Intragroup Processes, Group Structure and Social Identity”, 67.
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process to recognize the stereotype and norm that the group commonly pursues.''® These
criterion factors allow individuals to be transformed and belong to groups more cohesively.

Second, when a person perceives that they belong to specific groups, the identification
process proceeds, and this process is closely interrelated with the categorization process and
provides an essential basis for the formation of an individual's social identity. Kuecker argues
that the identification process provides benefits in maintaining positive self-esteem and

19 Erom this identification an individual can have dual

reducing subjective uncertainty.
identities. Furthermore, the exemplar in the group has a significant influence on the formation
of individual and group identity. According to Kuecker's expression, the exemplar is the
entity that embodies the prototypical characteristics of the group.'?’ By imitating the
exemplar's normative behaviour, a person realizes what identity to form and act within the
group. Therefore, this exemplar provides an important foundation for the group's cohesion
and development.

In conclusion, according to Festinger's argument, who first presented a social
comparison theory, individuals can establish the veracity of their beliefs, opinions and by a
social comparison process.'?' The group's positive identity can be achieved through social
comparison and evaluation processes to other groups. However, this perception of the
distinction process should not lead to an attitude of disdaining different groups. Kuecker also
argues that judging in-group as love and out-group as hate is the way to distort the human
community in a sense of social comparison.'** Kuecker's argument provides a key point in
explaining the relationship between the recipient community and the pagan world. As noted

earlier, in Elliott and Balch's debate, the key argument was that the group's isolation or

assimilation was determined by interpreting the identity of the recipient community. This

“® Hogg, Social Identifications, 20; Kuecker, The Sprit and the ‘Other’, 28.
9 Kuecker, The Sprit and the ‘Other’, 28.
120 Ruecker, The Sprit and the ‘Other’, 29.
"2l L. Festinger, “A Theory of Social Comparison Processes”, Human Relations 7 (1954): 117-140.
122 Ruecker, The Sprit and the ‘Other”, 30.
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thesis will study how the recipient community's identity reinforces the group's cohesion and

connects with the pagan world as a missional community.

1.3.3.2 Intergroup Conflict and Resolution Strategies

During the group categorization and self-identification process, some conflict issues
do not always occur with other group members. However, if a person perceived any status
inequality between the groups, some conflict issues might arise.'*> Bettencourt explains that
the four contextual factors strengthen in-group bias, and based on his argument, Kuecker

. . 124
summarized Bettencourt’s points as follows:

(1) High-status stability limits the ability of
the entire social group to improve its status. This often happens when one group is more
politically dominated than another; (2) Impermeable group boundaries make it impossible for
individual members to leave a group to join a higher status group. This creates social pressure
on lower-status groups. It often occurs in the case of ethnic minorities, religious minorities,
political or ideological movements; (3) Status illegitimacy is the perception that a group with
a higher status illegitimately maintains its status; (4) the external threat is the perception that
the identity of the group is threatened or pressured from outside. This can happen if external
factors threaten the purity of the identity of a low-status group or pressure to abandon the
identity of the group. When these factors enhance in-group bias and conflict situation with
other groups, the low-status group attempts to resolve it in several ways.

The first method that low-status groups possibly apply is social mobility. It is a

movement for individuals in the low-status group to move to a high-status group. However,

to apply this method, it needs to believe that boundaries between groups are permeable.'?

'2 B. Ann Bettencourt, Nancy Dorr, Kelly Charlton and Deborah L. Hume, “Status Differences and In-group
Bias: A Meta-Analytic Examination of the Effects of Status Stability, Status Legitimacy, and Group
Permeability”, Psychological Bulletin 127, no.4 (2001): 520-542.
124 Kuecker, The Sprit and the ‘Other’, 31.
> Hogg, Social Identifications, 27.
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The second method is social creativity, which can be applied intra-group when groups are
fixed and impermeable to other groups. In this method, individuals redefine the values of the
group, recognizing their own differentiation compared to other groups, and improving their
identity and self-image.'*® Finally, low-status groups may apply social competition method.
This method is accompanied by direct collective social action and protest.'?” However, this
method purports to resolve the intergroup conflict but is not a fundamental solution. If so,
what methods can also be used to alleviate the conflict?

In general, society is classified into ethnic, religion, region, occupation, and gender
identity. In such circumstances, individuals can belong to various in-groups. As a result,
members belonging to an external group in some categories can be included as members of
an in-group in other categories. The crossed categorization method is based on various
concepts of identities.'*® This method can be a useful strategy to reduce social inequality and
discrimination by emphasizing the fact that individuals may be categorized the same in one
criterion; however, they may belong to different groups by some other criteria.

Furthermore, a recategorization or superordinate identity model can be considered.
This model aims to integrate individuals into a common upper-level inner-group identity in
the context of intergroup contact. Reducing the salience of the categorization of in-group and
out-group has the effect of reducing the bias. Thus this model is also called the common in-
group identity model. It aims to transform the identity between 'you' and 'my' group based on
distinctiveness into 'our' identity as communal sense by discovering subordinate identity.'*’

Finally, the de-categorization model focuses on de-individualization of the members

of out-group, which conflicts with the other group. Focusing on the individual characteristics

1% Hogg, Social Identifications, 57.
2T Kuecker, The Sprit and the ‘Other’, 32.
128 Rupert Brown, “Tajfel’s Contribution to the Reduction of Intergroup Conflict,” in Social Groups &
Identities: Developing the Legacy of Henri Tajfel, ed. W. Peter Robinson (Oxford: Butterworth-Heinemann,
1996), 171-173.
% Brown, “Tajfel’s Contribution to the Reduction of Intergroup Conflict”, 173-175; Kuecker, The Spirit and the
‘Other’, 33.
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of communal membership can prove the injustice of category stereotypes and reduce the pre-
existing negative bias. Therefore, if some group has contact with the other out-group
members with equal status, intimacy and cooperative behaviour, it will reduce the stereotype
of the category and help to perceive the identity of out-group members as individual human
beings, not in a collective sense.'* This positive contact with the out-group members can

raise the level of tolerance and promotes a positive attitude toward the contacted groups.

1.4 Chapter Summary

This thesis will study the missional identity and commission of the recipient
community in 1 Peter 2:4-12. For the study of the missional perspective in 1 Peter, this thesis
examines the connectivity between the texts of the OT and 1 Peter by applying narrative
aspects of intertextuality alongside exegetical and theological approaches. These factors are
suitable for applying to the intertextuality methodology that considers the relationship with
the OT text. Notably, the term, kaAéw, in 1 Peter shows a relative connection with OT texts.
Therefore, the author expresses specific intentions superficially or implicitly, while the words
or expressions constituting this text are reminiscent of the story of the OT. In this thesis, the
author's intention or message of paraenesis will be examined in relation to the formation of
the missional identity of the recipient community, and how the community fulfills their
commission to make Jesus Christ known to the pagan world in the midst of suffering.
Additionally, I will use Social Identity Theory (SIT), which is another method of this thesis to
explain the process of forming the social identity of individuals and communities. This
method will provide a way to solve some conflict between groups with different identities in

the sense of the recipient community's missional strategy toward the pagan world. This thesis

1% Rupert Brown, “Tajfel’s Contribution to the Reduction of Intergroup Conflict”, 175-176.
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includes five main chapters (2-6) and a conclusion (chapter 7). Here is the outline of the
thesis.

Chapter 2 examines the narrative and stone motif of the OT texts (Isa 8:14; 28:16; Psa
118(117):22) cited in 1 Peter 2:4-8, and then considers the intention of the Petrine author in
applying it to the epistles. I will also analyze the connection of 01ko¢ TVELHOTIKOG in
1 Peter 2:4-5 to the temple metaphor.

Chapter 3 considers the general meaning of holiness and priesthood in the OT, and
examines how the priest's mediating role in Exodus 19:4-6 can be applied as a missionary
role to the recipient community in 1 Peter.

Chapter 4 studies the usage of three different Greek words, €0vog, yévog and Aaog in
the OT and in 1 Peter. Furthermore, after analyzing Exodus 19:4-6, Isaiah 43:20-21 and
Hosea 1-2, I will examine the significance of évog €éxhektov, £€6vog Gylov, Aaog €ig
nepuoinow in 1 Peter 2:9-10.

Chapter 5 examines the missionary dimension of 1 Peter. In particular, the contrast
between the light and darkness metaphor in 2:9 will be examined, mainly focusing on Isaiah
and Matthew 5:14-16. I will also examine the role of witnesses to announce God's mighty
acts or deeds, considering that the expression of 6nwg ta¢ dpetag €ayyeiinte in 2:9 is related
to the vocation of believers.

Chapter 6 studies the missional strategy exhorted by the Petrine author. First, by
introducing Elliott-Balch's argument, I will suggest that the community of 1 Peter is not
restricted within their boundary. Moreover, [ will establish that Tapoikovg kol Tapemidnpovg
is not simply a social status, but an identity that represents the status of the recipient
community after conversion. Then I will briefly discuss the meanings of good deeds and
submission through a comparison of the works of literature of other Hellenistic, Jewish and
NT texts. In addition, I will study the effectiveness of these missionary strategies related to
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the salvation of unbelievers and correcting misunderstandings about believers.

Chapter 7 presents the overall summary and conclusion of the thesis.
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2 Chapter 2: Stone Tradition and Missional Identity in 1 Peter 2:4-8

This chapter attempts to study how the stone metaphor in 2:4-8 affects the formation
of believers’ community identity among the structural classification frames according to the
use of kaAéw. In 2:4-8, the identities such as the temple community and priesthood connect to
the community's commission or task. Similarly, as shown in 1:15, the author used a formula
referring to the identity of the community in connection with the kaAésavta and the holiness
code. Aligned with it, in 2:9, the author also explains the believer's identity and their
achievement task by using 6mwg and kaAécavtog.

Green and Elliott state that 1 Peter 2:4-10 addresses the chosen ecclesial community's
identity and commission, since this community is to be built as the spiritual house of God."!
In particular, 2:4-10 can be subdivided into verses 4-5 and 6-10, and verses 4-5 are texts that
anticipate and concentrate the contents of OT texts (Exod 19:6; Isa 8:14; 28:16; Psa
118(117):22; Hos 1:10; 2:23) in verses 6-10. The antitheses of verses 6-8, for instance, the
patterns of rejection/election; honour/shame; belief/disbelief is already represented by Jesus
Christ as the living stone in 2:4-5. According to SIT, Jesus Christ as a living stone, this
superordinate identity is the key-identity that the recipient community need to follow. This
contextual flow of setting Jesus Christ as exemplar and prototype in 2:4-8 is developed in
commission-related terminology such as 'call out of darkness', and 'proclaim the excellencies
of him' in verse 9. Furthermore, from 2:11, the author raises the question of how this
community task can be applied in the recipient community's daily life in their interaction with
other non-believers. Shaw insists that the repetitive stone language in 2:4-8 serves as a
reference point for separating the fate of believers and non-believers. This chapter will
examine how these stone metaphors are applied as a fundamental believing community

identity marker that distinguishes it from other surrounding neighbours, and at the same time

B! Green, I Peter, 55; Elliott, I Peter, 407.
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as a temple community that contains a missionary commission.

2.1 Comprehensive understanding and background of stone tradition

1 Peter 2:6-8 is the only passage in the NT consisting of three OT texts related to a stone
metaphor (Isa 8:14; 28:16; Ps 118(117):22). This complex composition based on the OT texts
is expressed as a Messianic interpretation in 1 Peter.'* As stated earlier, 1 Peter 2:4-5 is the
text in which the meaning and interpretation of 2:6-8 are preliminarily concentrated, and the
M0Oog image at 2:6-8 is connected to Jesus Christ as a living stone (2:4-5). Notably, the
collocation of expressions 616tt, 1] ypon], and the kai (1 Pet 2:6-8) indicate that the Petrine
author is quoting OT texts. This introductory formula is used to identify and classify
(quotation, allusion and echo)'?* references to the OT texts in the NT. The citation of these
OT passages offers a history and a story to the reader. Langford also states that in the NT,
citations of OT text form multiple layers; for example, in 1 Peter 2:6-8, the texts represent the
textual tradition of a particular story, and share the OT's narrative worldview, especially

God's salvific history.'**

Particularly, in 2:5a, this study aims to study the possibility that the
expression oikog TveLHATIKOC can be interpreted as a temple image to the recipient
community, and also examine how the author constructs the communal identity of the
recipient community based on this perspective.

In the OT, the rock image was typically used as a metaphor representing God (Deut

32:4; 2 Sam 23:3; Isa 26:4; 30:29), and God's dwelling place.'*® This chapter will investigate

32 Elliott, The Elect and the Holy, 30-31.

133 Langford explains quotation, allusion and echo as follows: “A quotation (used interchangeably with citation)
is an explicit reference to another text that can be identified by either an introductory formula or verbatim
linguistic reproduction. An allusion is a less precise, implicit reference to a text that contains at least some
linguistic commonalities with the source text. An echo is a vague, distant reference to a text, event, or story by
the use of similar concepts or thoughts, which may or may not have any linguistic commonalities with the
referent text”. See, Langford, Defending Hope, 98.
% Langford, Defending Hope, 99-100.
% God's glory filled the tabernacle (Exod 33:8-13; 40:34-38) and filled Solomon's temple (1Kgs 8:10-11).
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the background and theological message of the stone tradition of the OT texts in 2:6-8 to find

the connection with the temple image of God's spiritual house in 2:5.

2.1.1 Isaiah 8:14 -15

The Petrine author cites three prophecies contained in OT texts about stones in 2:6-8
and linked to Messianic interpretation.'* Elliott noticed a specific pattern in which Psalms
118(117):22 and Isaiah 28:16 are quoted positively in 1 Peter 2:6-7 while Isaiah 8:14
expressed a negative tone in 2:8."" This pattern in 2:6-8 makes it possible to understand
Jesus Christ in 2:4-5 as a rejection/exaltation motif structure.

In the background of Isaiah 8, despite God-given promises of protection, Ahaz, King
of Judah showed an unbelieving attitude of relying on the Assyrians rather than relying on
God in preparation for the allied invasion of Rasim, King of Aram, and Phakee, son of
Romelias, King of Israel (Isa 7:1). Isaiah 8 is a story of God's admonition and warning
through Isaiah against this unbelieving attitude. Isaiah urges not to follow the actions of Israel
and Judah who neglected God's protection and suffered tribulation at the hands of the
Assyrians (Isa 8:7-8). In Isaiah 8:14-15, Aifog and métpa are expressed in a relatively
negative tone. Isaiah proclaims how God becomes a stumbling stone when Israel and Judah
trust their allies more than God's salvific work. On the contrary, those who trust in God, as
Kaiser interprets, God will make into a firm rock and save from all dangers (Psa 18:2; 31:2f;
42:9; 62:7; 71:3). This firm rock image is expressed as a sanctuary in Isaiah 8:14."%*

In the text, the Hebrew term, wipn is a difficult word to translate. This word's

However, God's glory left the temple in Ezekiel's time, because of the sins of Israel people (Ezek 10:4, 18-19;
11:23). Regarding the temple built after the return from Babylonian exile, God said, "The glory of this present
house will be greater than the glory of the former house" (Hag 2:9).
136 1 Peter 2:6 (Isa 28:16), 2:7 (Psa 118(117):22), 2:8 (Isa 8:14)
7 John. H. Elliot, The Elect and the Holy: An Exegetical Examination of 1 Peter 2:4-10 and the Phrase
basileion hierateuma (Eugene, Oregon: Wipf & Stock Publishers, 2005), 26.
1% Otto Kaiser, Isaiah 1-12: A Commentary (London: SCM Press, 1972), 117-118.
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meaning is 'to be holy', but some scholars also translate it as 'One who conspires against'."*’
Watts argues that although Assyrian oppresses Israel, the whole process is in God's will. If
the Israelites believe and trust in God, God will be their sanctuary. However, if they choose
the opposite side, the unexpected judgment of God will come as shown in Isaiah 8:14b-15,
where wild animals are thrown by a hunter and stumble into traps and snares. Kaiser explains
that God's covenant people's unbelieving attitude put them in trouble, resulting in many
deaths and lives of captivity.'*" As a result, Isaiah 8:14-15 tells that firm faith towards God is
essential to the formation and maintenance of His covenant community.

1 Peter 2:7-8 is the negative counterpart of verse 6, indicating what the cornerstone
means to unbelievers. The Petrine author emphasizes the hope and honour of believing in
Jesus Christ, and those who are on the opposite side emphasize the confrontation of God's
judgment as shown in Isaiah's message (1 Peter 1:17; 2:23; 4:5,6,17). Just as the subject of
faith in Isaiah 8:14-15 explains the glory of God's protection and presence in his covenant
people, 1 Peter 2:4-8 emphasizes the importance of the subject of faith to the Christian
community. Paul also cites Isaiah's text as a Christological concept in Romans 9:33, referring
to faith in Christ as an essential element of the community. The message of faith in Isaiah
8:14-15 serves as an essential requirement for the recipient community in 1 Peter to support
its identity as a temple community. This author's intention leads to the discourse of missional
role as a temple community in 2:9. The metaphor of stumbling stones reminds believers of
God's judgment on unbelievers and connects with the message of missional commission

towards them.

2.1.2 Isaiah 28:16

Isaiah 28:16 is quoted directly in 1 Peter 2:6 but is also semantically linked to 1 Peter

B9 R. E. Clements, New Century Bible Commentary: Isaiah 1-39 (London: Marshall, Morgan&Scott, 1980), 99.
140 1. D. Watts, Isaiah 1-33 Word Biblical Commentary Volume 24 (Waco: Word Books, 1985), 156-158.
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2:4. As noted earlier, it can be seen that there is a motif of rejected/chosen, and
precious/shame in 1 Peter 2:4,6. Rensburg and Moyise argue that by linking the Isaiah text to
Christ in 2:6, the rhetorical structure of the chosen/honour in v.6 establishes a close
connection with 2:4.'*!

According to Isaiah 28:15, Israel’s leaders speak "when the overwhelming scourge
passes through it will not come to us" (NRSV). This expresses the arrogance that resulted
from their reliance on their power in alliance with Egypt faced with the Assyrian threat.
Therefore Clements explains that Israel's arrogant attitude in Isaiah 28 and the parable of the
rock represent a warning of judgment, as shown in Isaiah 8:14-15.'* In Isaiah 28:16, it
emphasized that God placed its foundation stone in Zion. Watts notes that the foundation
stone of Zion is related to the house of David or the temple, and the function and evidence of
the temple is a constant element of Zion. This element was symbolized by God's presence
and salvific history.'* Initially, the foundation stone should be made of strong resistant
material because it has to bear the whole building's weight. Kaiser explains that the durability
of a building depends on how strong the foundation is.'** However, in Isaiah, Zion's
foundation stone does not just emphasize its function as a stone that bears the weight of a
physical temple. Like the stone metaphor of Isaiah 8:14-15, the foundation stone of the
temple in 28:16 is associated with the subject of faith. Isaiah 7:9 also states that those who
believe in God can stand firmly as a covenant community. The Qumran community also
interprets the stone metaphor of Isaiah 28:16 as an eschatological community (1QSVIII 7-8).
Isaiah's theological message and background appear as Christological prophecies in 1 Peter
2:4,6, associating faith in Jesus Christ to the recipient community with stone and temple

metaphors. Through the concept and scene of God's protection or judgment based on faith

' Van Rensburg, J. Fika., & S. Moyise, “Isaiah in 1 Peter 2:4-10: Applying Intertextuality to the Study of the
OT in the NT.” Ekklesiastikos Pharos 84 (2002): 12-30.
"2 Clements, Isaiah 1-39, 229.
"} J. D. Watts, Isaiah 1-33, 437.
144 Otto Kaiser, Isaiah 1-12, 254.
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mentioned in the Isaiah text, the author expresses the motive in 1 Peter 2:4 as to why the
recipient community should approach to Jesus Christ. Faith in Jesus Christ is an essential
prerequisite for being a temple community and a criterion distinguished from the pagan
society. The author emphasizes that faith in Jesus Christ is the essence of believers’ identity.
After firmly specifying the community of faith in Jesus Christ, the author emphasizes the
missional commission in 2:9. The essence of a missional commission is to inform the

unbelievers what they ought to believe.'*

The author explains through Isaiah texts that the
believers also become God's chosen and precious temple community when they believe in
Jesus Christ, who is the precious living stone chosen by God (2:4). Therefore, after 2:9, the
author exhorts the recipient community to invite the unbelievers to be established together as

a temple community by good deeds in their daily life to make Jesus' name known to the

pagan world.

2.1.3 Psalm 118(117):22

The Petrine author emphasizes the rhetorical structure in 1 Peter 2:4,7 by citing the
motif of the rejection/chosen-ness of Jesus Christ in Psalm 118(117):22. In the NT, this
Psalm text is often cited in scenes where religious leaders reject Jesus Christ.'*® Psalm 118
shows a liturgical background and is understood as a royal song of praise for victory in the
war.'*” Allen states that the prayer of Psalm 118 was used in the procession of the victorious

soldiers, especially, verses 1-19 taking place outside the temple gates, and verses 20-29

15 See, section 1.2.2.
146 Matthew 21:42, Mark 12:10-11, Luke 20:17, Acts 4:11, 1 Peter 2:7. Edwards states that “For the early
Christian community, the stone that was rejected was Jesus, rejected by the religious leaders of the day, but
whom God appointed to be king, and the ‘head of the corner’ of His spiritual building in which his followers
were described as living stones.” See, Timothy Edwards, Exegesis in the Targum of Psalms: The Old, the New,
and the Rewritten (New Jersey: Gorgias Press, 2007), 174.
7 Leslie C. Allen, Psalms 101-150 WBC 21 (Waco, Texas: Word, 1983), 122; Hans-Joachim Kraus, Psalms 60-
150: A Commentary, trans. Hilton C. Oswald (Minneapolis: Augsburg Fortress, 1989), 399.
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within the temple courtyard (Psalm 116(115):17-19)."*® Shaw argues that the liturgical
occasion of Psalm 118 is centred on the temple, and the scene where all the congregations
participate together under the guidance of the victorious king can be the support for the
interpretation of the oikoc mvevpatikdg as a temple image in 1 Peter 2:4-10. Moreover, Shaw
explains that the author of 1 Peter connects Psalm 118 to God's temple/spiritual house motif
and that Jesus Christ became the cornerstone to build his new eschatological temple
community.'*

There is division among scholars as to whether 7115 wX2% in this text defines a
foundation or capstone part in the temple structure. Goldingay states that a cornerstone and a
foundation stone might be of different stone types or different descriptions of the same stone
(Jer 51:26). Furthermore, he notes that the cornerstone can be a stone located in the
foundation part (Job 38:6), whereas in Zechariah 4:7, it can be described as a headstone
located in the top part of the temple."”” However, as Kraus argues, no matter where the
foundation stone belongs to the building, the stone metaphor in Psalm 118 is understood as a

key term expressing the most important position in the building or temple structure.'' T

n
particular, in the Targum, the whole psalm text is interpreted as King David's context.

Comparing the two texts between 728 and 93, a play of language appears. In the Targum, the
discarded stone defines David, the son of Jesse. Edwards explains that Psalm 118(117):22-29

is linked to David's scene, anointed as a king by Samuel (1 Sam 16).">

According to the
Targum text, the abandoned stone is related to King David and his kingdom leading to
David's descendants (2 Sam 7). Allen also argues that Psalm 118 implies a Christological

message.'>® In particular, the contents related to the king's entry after the victory, the motifs

"8 Allen, Psalms 101-150, 122-123.
14 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 165.
% John Goldingay, Psalms Volume 3: Psalms 90-150 (Grand Rapids: Baker Academic, 2008), 361-362.
"I Kraus, Psalms 60-150, 400.
132 Edwards, Exegesis in the Targum of Psalms, 175.
133 Allen, Psalms 101-150, 124.
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of shame and glory are related to the events of the cross/resurrection of Jesus Christ in the
NT. In Psalm 118(117):25-26 (LXX), the expression & k0pie cdcov is connected the
meaning with the term, @cavva (Mt 21:9, 15; Mk 11:9-10; Jn 12:13). Moreover, the stone
metaphor in Psalm 118 is read in the early church as a prophetic witness of the passion and

. . 154
resurrection of Jesus Christ."

In the context of this text, the king and the crowd share the
fact that they were rescued from the threat of death (Psa 118(117):17,24). Kraus explains
from this contextual reading that what the stone metaphor implies is that a person thrown into
the realm of death is like a stone discarded by the builders.'*®> However, salvation has come
upon them, and all the people rejoice in the joy of salvation (v 24). These theological
metaphors are expressed in 1 Peter as the motif of the cross/resurrection of Jesus Christ.
Moreover, the author of 1 Peter emphasizes Jesus Christ as the centre of the temple by citing
Psalm 118. In the context of Psalm 118 that praises God who saved his people from the realm
of death, the theme of salvation is also frequently seen in 1 Peter (1 Pet 1:5,9,10; 2:2;
3:1,20,21; 4:18). Especially in 1 Peter 3:1, the wife's good conduct is expressed as a
missional practice for the salvation of an unbelieving husband. The primary message of
Psalm 118 in 1 Peter 2:7 is that Jesus Christ is the centre and foundation of the temple. The
Petrine author explains that salvation can only be achieved through Jesus Christ and be built
into a chosen and precious temple community. This believers’ identity leads to a missional

message that invites the unbelievers into the joy of salvation, as shown in 1 Peter 3:1.'°

2.2 The identity of Living Stone in 1 Peter 2:4-8

[4] mpog OV mpooepyoOuevol AiBov (dvta VIO AvOPOTOV HUEV ATOSESOKILAGUEVOV, TTapa 08

0ed dxhextov Evtipov, [5] koi adtoi g Aot {@vtec oikodouelohe 0ikog TVELUOTIKOG Eig

154 Kraus, Psalms 60-150, 400.
155 Kraus, Psalms 60-150, 399.
1% Also see, Ephesians 2:20-21, 1 Peter 2:4-9.
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iepatevpa dyov avevéykal mvevpotikas Buciog edmpoodéktong Bed dud Tnood Xpiotod. [6]
OTL TEPLEYEL &V YpapT]- 100V TiONL év Z1dv AlBov dkpoywviaiov EkAexTov Eviyov, Kai 0
moTedOV & anTd 0V | koratsyvuvod. [7] Opiv obv 1) Tiuf T0i¢ MGTELOVGLY, AMGTODGLY 38
MOoc Ov dmedokipacay ol oikodopodviec, ovtoc &yeviyon sic kepainy yoviog [8] ol ABoc
TPOCKOUUOTOG KOi TETPU GKAVOAAOV* Ol TPOGKOTTOVGY T® AdY® AmelBodveg ig O Kai
EtéOnoav.

[4] As you approach him, a living stone, by humans, on the one hand, rejected, on the other
hand-chosen by God as precious, [5] you yourselves also as living stones are being built as a
spiritual house for a holy priesthood, to offer spiritual sacrifices acceptable to God through
Jesus Christ [6] For it states in Scripture: “Behold, I am laying [appointing] in Zion a stone, a
cornerstone elect and precious, and whoever believes in him will not be put to shame.” [7] To
you, therefore, who believe, value, but to those refusing to believe, it is a stone the builders
rejected. This one turns out to be for the head of the corner, [8] and, yet also a stumbling
stone, and a rock of downfall for those who stumble at the word by disobeying, to which they

have been appointed.

1 Peter 2:4-8 concludes the first section, where scholars divide the main body of the
epistle into three structures (1:13-2:10; 2:11-4:11; 4:12-5:1 l).157 In 2:4-8, the author primarily
writes about the believing community's identity, built up as a holy house (temple) of God.
Green argues that the authors interpret the OT texts cited in 1 Peter from a christological
perspective and encourages the recipient community which leads to ecclesiological
development.'*® This shows that the author intends to read the scripture not only
christologically; however, this Christological scripture reading is linked to the church's
identity and commission. This chapter will study their identity as the temple community
established in Christ, and the next chapter will study a missional message that can be
interpreted from the perspective of priesthood-identity. Of course, the formation of a
community centred on Jesus Christ is an essential core value. In the entire book of 1 Peter,

the author explains how the recipient community achieves the community's aim and

157 Achtemeier, I Peter, 150; Elliott, I Peter, 407.
158 Green, [ Peter, 55.
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commission to glorify God (1 Pet 2:12).

Regarding the identity of the recipient community, this chapter focuses on how the

ABog metaphor, a key term of OT texts cited in 1 Peter 2:4-8, is applied as a narratological
element to form a collective identity of the believers. This identity of the temple community
provided a motive for the Gentile mission. The author divides into the motifs of
chosen/rejected and honour/shamed according to belief in Jesus and emphasizes forming a
community identity. Moreover, the author emphasizes who Jesus Christ is (chosen by God,
honourable living stone, foundation stone) and connects this Christological view to the theme
of salvation. In 2:9, as we discussed the use of kaAéw, this believing community is called to
deliver a missional message to unbelievers.

Narrative intertextuality presupposes that the utterer and the interpreter share
knowledge and historical aspects for specific texts. In 1 Peter 2:4-8, the expression AiBov
Cdvta (living stone) represents the narrative commonality. In 2:6, the expression 6101t
nepiEyet &v ypaei can also be considered as a representative example of 1 Peter citing the OT
text. The purpose of citing this OT text is to establish a more precise criterion for forming the
identity of the recipient community.'*’ Applying the SIT to the context of 1 Peter 2:4-8, the
living stone represents an important role in forming a sense of inner-group belonging. For the
recipient community, Jesus Christ becomes the foundation stone of the temple and becomes
éamig (1 Pet 1:3,21; 3:15) to them through the event of the cross/resurrection. In other words,
the believers follow Jesus Christ as their exemplar. Therefore this superordinate identity
maintains and develops a sense of belonging and bond as a believing community even in the
midst of social hardships. Green argues that the singular form of AiBov {®vta in verse 4 and

the plural form of AiBor {®dvteg in verse 5 suggests that the recipient community shared Jesus

' Langford, Defending Hope, 71-72.
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Christ as their common bond.'®

2.2.1 Coming to Him as a living stone in 1 Peter 2:4,6-8

1 Peter 2:4 begins with the exhortation, Tpdg Ov Tpocepydpevor (as you come to him).
npog Ov indicates kvproc, Jesus Christ, according to the preceding verse 3. Here,
nmpocepyduevol can be explained as meaning of 'to stand on His side' or 'come' to Jesus Christ,
but this expression can also be expressed as a nuance of temple ritual offerings from God's
tabernacle (Exod 12:48; 16:9, Lev 9:7-8, Heb 4:16; 7:25; 10:1,22; 11:6; 12:18).161 The
Petrine author implies that in the OT, the priests had the privilege to go to God's sanctuary
and proceeded the worship, but is now promised to all believers in Jesus Christ. Elliott argues
that the recipient community would have interpreted the meaning of mpocepydpevot as a term
referring to the action of offering themselves as spiritual sacrifices (v.5) and proclaiming
God's excellence (v.9) as believing community.'®

The meaning of the participle of Tpocepydievot can be interpreted differently
depending on whether oikodopeice is rendered as indicative or imperative in 2:5. Michaels
and Elliott argue that the participial phrase of Tpocepyduevot-oikodopeicOe should be read in
indicative form rather than imperative.'® They emphasize the sovereign influence of God's
action on his people and argue that Jesus Christ should assume the role of protagonist in this
context. However, Martin, Goppelt, and Green argue that tpocepydievor-oikodopeicOe
should be interpreted as imperative. The reason is that in 1 Peter 1:3-12, the verbs proceed in

an indicative mood, but, at 1:13-2:10, the verbs change to the imperative mood of 'ought'.'®*

1% Green, 1 Peter, 58.
! Grudem, I Peter, 103.
' Elliott, 1 Peter, 409.
' Michaels, I Peter, 97; Elliott, I Peter, 409. Also Grudem and Shaw support reading mpocepy6pevor -
oikodopeiobe as indicative. See, Grudem, / Peter, 103; Shaw, “Narrative Transposition & Missional Identity in
1 Peter”, 143.
14 Green, I Peter, 33; Goppelt, I Peter, 137; Troy W. Martin, Metaphor and Composition in 1 Peter (Atlanta,
Georgia: Scholars Press, 1992), 180-181.
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However, both views are oriented toward the new temple community in Jesus Christ. As
Grudem argues, Jesus Christ is the core value for the recipients, but believers' faith and
devotion to worship are also equally requested.'® It is reasonable to understand it as an
indicative form if we consider Jesus Christ as the protagonist in the salvific work. However,
from the recipient community's point of view, they might interpret the verb both as indicative
and imperative form. This is because 1 Peter already speaks about salvation through Jesus
Christ throughout the epistle, and from chapter 2 onwards, the author suggests a practical
ethical application in daily life. Therefore, the possibility that the recipient community read
this verb as the author's exhortation or imperative voice cannot be ruled out.

In 2:4, the text uses the expression, AiBov (®vta (living stone), which is an extremely
rare metaphor in NT. The metaphor of stone has been used to represent the temple in OT
texts (1Kgs 5:31; 6:7, Isa 28:16), but in this text, the meaning of 'living' symbolizes Jesus
Christ, who is the giver of new life. The interpretation of 'living' is one of the repeated signs
in the epistle (1 Pet 1:3,4,23; 2:4,5; 4:5,6).166 Michaels also argues that the author applied
AMBov {dvta christologically to emphasize the image of life and growth to the recipient
community through the risen Jesus Christ. Therefore, the meaning that believers come to
MOov (®dvta is because they can receive life and hope only in Jesus Christ and grow with
respect to salvation (1 Pet 2:2).'%” In addition, AiBov {@vto in 2:4 is closely connected with
oikog vevpatikdg in v.5 and is interpreted as an ecclesiological concept. In other words, it
can also be read in the sense that Christ is a new temple that makes it possible for believer to
draw close to the presence of the living God. As the singular form of AiBov {®vta is
converted to the plural form in v.5, the believing community forms a new group identity. At

this point, Shaw argues that another meaning of ABov {®@vta can be linked to the concept of

' Grudem, / Peter, 103-104.
1% In Greek-English Lexicon, explain that {@vta means divine life as a concept that offers life. See, Frederick
William Danker, A Greek-English Lexicon of the New Testament and other Early Christian literature (BDAG)
(Chicago and London: The University of Chicago Press, 2000), 426.
" Michaels, I Peter, 98-99.
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repentance.'® 1 Peter repeatedly urges the recipient community to leave the old way of life (1
Pet 1:14,18; 2:1-3,10; 4:1-11). The transition from the past life to the new life corresponds to
the new birth concept in 2:2. The recipient community can achieve reverence and worship
through repentance by coming to the living stone that gives new life. Therefore, in order to
emphasize this meaning of AiBov {®vta, the author cites a snippet of text in 2:6-8 that
conveys his understanding of the rejection of Jesus Christ. Elliott also argues that the pattern
of rejection/election in the stone text in the OT is shared as the pattern of
suffering/crucifixion-resurrection/vindication of Christ in 1 Peter 2:4-5."%" Acts 4:11-12 also
describes the stone metaphor as the crucifixion/resurrection of Jesus Christ and links it to the
motif of salvation. Therefore, the author declares that coming to Jesus Christ, who gives life
and salvation, enable the recipient community to grow in salvation (1 Pet 2:2).

According to SIT, each individual has a desire to form a positive social identity. As
such an individual's identity moves from an individual to a group formation, it develops into
an inner-group based on one's own identity, and at the same time, an individual wants their
own identity to have a positive influence on society. Hogg explains the importance of the

individual categorization process as follows:

The outcome of this process of self-categorization is an accentuation of similarities
between self and other in-groupers and differences between self and out-groupers that
is self-stereotyping. To be more precise, self-categorization causes self-perception and
self-definition to become more in terms of the individual’s representation of the
defining characteristics of the group, or the group prototype. Stereotyping is
considered to occur on all dimensions subjectively believed to be correlated with the
relevant intergroup categorization that is attitudes, beliefs and values, affective
reactions, emotions, behavioral norms, styles of speech and language and so on. Self-

categorization is the process which transforms individuals into groups.'”

1% Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 144.
1 Elliott, / Peter, 412.
" Hogg & Abrams, Social Identifications, 21.
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As Hogg and Kuecker stated earlier, a prototype or exemplar's existence represents an
important role in categorizing and recognizing each individual's own identity. When the
attitude, belief, value, reaction, emotion, and behaviour norm of the group's exemplar are
recognized, individuals or communities can expand the realm of the inner-group through the
process of categorization and identification, and explicitly recognize their difference from the
outer-group. Due to this categorization process, the recipient community, which perceived
itself to be suffering at the hands of wider society, could not be divided and maintained as a
Christian community (1 Pet 2:5; 4:16). Therefore, the identity of AiBov {@vta leads to
collective identity, as conveyed by the expression of the spiritual house in 2:5. The author
first emphasises the recipient community's individual-community identity and then interprets

the community's commission from 2:9 in the rest of the epistle.

2.2.2 Being built up as a spiritual house in 1 Peter 2:5

In 1 Peter 2:5, the author expands the image of AiBot {®vreg to the recipient community
is built in Christ as otkog mvevpatikdg. Shaw argues that the reason why the author describes

! In the

the community as AiBot {dvtec is because it relates to the goal of the community.
context of 2:5, it can be seen that ‘spiritual house’, ‘holy priesthood’, and ‘to offer up
spiritual sacrifice’, were used as phrases related to the recipient community's various
ministries. In particular,' holy priesthood' is connected with Bacilelov igpdtevpa (2:9) and
npooepyouevol (2:4), reminiscent of the OT's priesthood, and embodies the identity that the
recipient community should aim for. Jobes explains that the author intends to list priestly
language because the recipient community is not limited to the current generation as a temple

community. She argues that the priest-temple motif is an expression that reveals that the

covenant community of the past, present, and future continues from God's covenant people in

' Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 148.
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the OT prior to the coming of Jesus Christ (1 Pet 1:13).!”* That is, the Petrine author uses a
priestly motif to express the dual relationship between the stone-temple, and temple-the priest
in the OT. This relational language is redefined in 2:9 as the 'chosen race', 'a royal priesthood',
'a holy nation', and 'his possession people' as explicit identification to the addressees. The
concept of the priesthood will be studied in detail in the next chapter. The priestly language
and stone metaphors in 1 Peter 2:4-9 are reminiscent of the temple in the OT, which is the
place of God's presence and worship.

The author allusively expresses words reminiscent of temple images in 2:4-9 as well as
other 1 Peter texts. McKnight states that the author uses phrases - for instance, 'sprinkled with
blood' (1:2), 'ransomed' (1:18-19), 'purified' (1:22), 'they have tasted God' (2:3), 'healed'
(2:24), and 'they have been presented before God' (3:18) — which are linked to the images of
ritual and worship. All these symbolic signs of the temple and priesthood can be seen in the
OT.'” In addition, Mckelvey and Mbuvi also recognize the languages of 'priesthood' (2:5,9)
and 'offer spiritual sacrifice' (2:5) in 1 Peter 2:4-10 as temple languages. These are the terms
used in the categorization process of the community.'™ In particular, this chapter will
examine the relationship with the temple image through the theological interpretation of

oikog mvevpatikdc in 2:5 and determine how it affects the formation of the identity of the

recipient community. Elliott summarises the semantic range of oikog (LXX) as follows:

The Greek term, oikog, means ‘house’, referring either to (1) a ‘family’ or kin group,
or ‘household’ (of kin and non-kin) residing in a given place, or (2) the residence
itself, the building in which persons lived (oikog as an equivalent to oixia). The term
could also designate (3) an extended family, clan, tribe, realm, or lineage, as in the

‘house of Jacob,” ‘house of Israel,” ‘house of Pharaoh,’ or ‘house of David’ (Gen

172 Jobes, I Peter, 149.
173 Scot McKnight, I Peter, 30.
174 Robert J. McKelvey, The New Temple: The Church in the New Testament (London: Oxford University Press,
1969); Andrew M. Mbuvi, Temple, Exile and Identity in 1 Peter (London: T&T Clark, 2007), 1-2.
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12:1,10; 15:13; 17:8; 18:19, Exod 19:3-8, 2 Sam 7:8-16). Metaphorically, oikog could

refer to a temple, shrine, or sanctuary as the ‘house’ or ‘dwelling place’ of a deity,

and in this sense it frequently is used of the Jerusalem Temple.'”

However, while Elliott agrees on the association of oikoc with temple concepts, he
interprets oikog mentioned in 2:5 as a domestic and household term rather than a cultic term
associated with a temple. He emphasizes the elements of Haustafel (2:14-3:9) as a whole
structure in 1 Peter and disagrees with the recipient community's self-understanding as a
temple community. For example, the author's use of familial household languages, such as
brotherly love in the recipient community (1:22; 2:17; 3:8; 4:8), household slaves (2:18-25),
domestic harmony between wife and husband (3:7), and younger members’ respect towards
elders (5:5), portray the spiritual house in 2:5 expressed as a domestic social unit, not as a
temple image.'’® Against Elliott, Shaw argues that Elliott neglected and underestimated the
meaning of 'priesthood,' 'spiritual sacrifice,' and 'Zion' (which is the temple's location)
expressed in 2:5-9, and the expression of the temple as the house of God in the OT (2 Sam
7:13; 1 Kgs 3:2)."”7 To reconsider Elliott's view, is it possible to conclude that oliog has no
relation with the temple image and cultic function just because the nuances of the household
unit are apparent in the context of the epistle? Witherington states that even though the image
of oikog is understood as a temple, it does not exclude the concept of a social household or
domestic unit.'”™ As explained earlier, in 1 Peter, the household unit characters are also
mentioned (1 Pet 1:14,17; 2:2,17,18-25; 3:1; 5:5), but at the same time, the temple image,
which related to the liturgy and worship procedure in the OT is observed. In Jewish literature,
Philo uses Bacileiov and oikoc as synonymously in De Sobrietate 66, representing the place

where God or the divine Spirit dwells and the communal house (hold) of the divine king. The

'™ Elliott, / Peter, 414.
76 Elliott, / Peter, 418.
"7 Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 149.
78 Ben Witherington 111, /-2 Peter, 114-115.
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Qumran community also explains the definition of a community together in units of a
household (CD 7:11), temple (1QS 5:6; 8:5), and city (1QH 6:25-29). 1QS 8:1-10 references
the 'chosen cornerstone' on the basis of Isaiah 28:16 and interprets it in accordance with the
Qumran community's idea of the immovable foundation. The stone image here 1s identified
with Qumran's eschatological temple-community both in terms of entrance into and the
maintenance of community purity (1QS 8:7). Additionally, in ancient Near Eastern literature,
the relationship between stone and temple also can be found. This concept is well illustrated
in the construction of the temple and dedication materials of king Gudea of Sumer for the
Ningirsu god of Lagash.'” In Cyl.4 12:1-9, the beginning of the temple construction takes a
stone from the mountain and places the headstone as a foundation stone to begin the
construction of the temple. It shows the expansion of the temple from a single stone image.
The same scene appears in 1 Kings 5:15-17 as well. The temple is being built and expanded
from the foundation stone.

Mbuvi also emphasizes a large number of citations of Isaiah texts in 1 Peter,
suggesting that the connection between oikog and temple perhaps applies to 1 Peter. In Isaiah
2:2, 56:7, and 60:4-13, the scattered Israel is built into an eschatological temple with Gentiles.
The Petrine author applied this Isaian theme to the epistle to show Gentiles' integration into
the temple community (2:4-12)."*" In the OT texts, the temple images are relatively
connected with the composition of a physical structure, but the temple metaphor does not
necessarily represent a physical structure for worshipping God. Grudem shows that God's
glory comes to the physical structure built by human hands (Exod 33:8-13; 40:34-38; 1 Kgs

8:10-11), but in the NT, the new eschatological temple was fulfilled through Jesus Christ, as

" R. E. Averbeck, The Cylinders of Gudea (2.155), The Context of Scripture II (Leidon: Brill, 2000), 418-433.
O Mbuvi, Temple, Exile and Identity in I Peter, 44. Furthermore, Langford classifies citations of Isaiah texts in
1 Peter as, (1) Quotations: 1 Peter 1:24-25 (Isaiah 40:6-8), 1 Peter 2:6 (Isaiah 28:16), 1 Peter 2:8 (Isaiah 8:14), 1
Peter 2:9 (Isaiah 43:20-21), 1 Peter 2:22 (Isaiah 53:9), 1 Peter 3:14-15 (Isaiah 8:12-13), 1 Peter 4:14 (Isaiah
11:2) (2) Allusions and Echoes: 1 Peter 1:17 (Isaiah 48:10), 1 Peter 1:18 (Isaiah 52:3), 1 Peter 2:4 (Isaiah 28:16),
1 Peter 2:12 (Isaiah 10:3), 1 Peter 2:23-25 (Isaiah 53). See, Langford, Defending Hope, 97-123.
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in the prophecy of Haggai 2:9. The NT consistently states that Jesus Himself is the place
where God dwells and is God's new temple (Jn 1:14; 2:19-21, Col 1:19). The body of Jesus
Christ is the temple of God (Jn 2:19-21), and all the fullness of God dwells in Jesus Christ
(Col 1:19). Moreover, after the Pentecost, God's dwelling place extends to His chosen people
(Mt 18:20; 28:20, In 14:17,23)."*! From this perspective, the Petrine author explains in 2:4-8
that Christ and believers are organically connected using a stone motif. In 2:5, the author
refers to the recipient community as AiBot {@dvteg who are connected with Jesus Christ, who
is MOov {@vta, and expanded to the oikog mvevpoTikdg: a spiritual house and temple
community.'® Gartner insists that building a temple represents a living being and is related to
growth.'®?

Scholars are divided on whether the verb oikodopeicbs, in the text, should be
interpreted as an indicative or imperative passive voice.'®* As Michael argues, it seems
reasonable to be interpreted as an indicative form because it is not possible to command a
stone to be 'be built up' (passive) or to 'build itself up' (middle). On the contrary, as Goppelt
argues, it makes sense that the action of building stones is mainly by God, but that the
imperative action of the community is not excluded in this interpretation. The initial lexical
definition of the Greek term, oikodoueioe, is (1) a building (Mt 7:24,26; 23:29; Mk 12:1; Lk
6:48;12:18); (2) strengthening of a structure, building up, in imagery of inward growth (Rom
14:19;15:2;1 Cor 14:3,12; 26:2; 2 Cor 10:8;12:19;13:10; Eph 4:12 ,16).185 1 Peter 2:4-5

shows that it is Jesus Christ who makes the spiritual house and temple community. Christ is

"*! Grudem, I Peter, 108-110.
'8 F_G. McKinnon, “The Living Stone and the Living Stones,” ExpTim 122 (2011): 343-345.
'8 B. Gartner, The Temple and the Community in Qumran and the New Testament (Cambridge: Cambridge
University Press, 1965), 103.
'™ Scholars who state that oikoSopgicfe should be interpreted indicative are as follows: Grudem, / Peter, 106;
184 Michaels, I Peter, 99-102; Elliott, / Peter, 413; Selwyn, The First Epistle of St. Peter, 159; Shaw, “Narrative
Transposition & Missional Identity in 1 Peter”, 148. In contrast, Scholars who state that oikodopeicfe should be
interpreted imperative are as follows: Goppelt, I Peter, 139-140; Martin, Metaphor and Composition in 1 Peter,
180.
'8 Frederick William Danker, The Concise Greek-English Lexicon of the New Testament (Chicago and London:
The University of Chicago Press, 2009), 248.
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the one who builds the temple as prophesied in 2 Samuel 7:12-14, and through his crucifixion
and resurrection, he raised a new temple (Jn 2:19, Acts 7:48). That is why the author
describes believers in Christ as temple communities, AiBot {®dvteg. According to the second
definition of oikodopeicbe, the author exhorts the recipient community to grow inwardly as a
temple community in Jesus Christ. Martin also emphasizes the familial language related to
the new birth concept in 1 Peter 1:14-25 and in 2:1-10 which believers grow within Christ.
From this contextual flow in the epistle, the author shows the recipient community's
expansion as a temple community from Jesus Christ, the foundation stone, by the metaphor of
the stone tradition of 2:1-9.'®® Senior argues that the concept of community growth implies
the conversion process of believing community in 1 Peter 2:4-10."® This is no different from
Paul's understanding of ecclesiology. Paul also refers to the Christian community in 1
Corinthians 3:9 as 6god oikodour| and implies the concept of church growth. Moreover, he
states that those who believe in Christ as the head of the church will become the temple
community of God (1 Cor 3:16-17; 2 Cor 6:16; Eph 2:21; Col 1:18). The Petrine author
asserts that the Christian community should continue to expand into the surrounding society
while developing its identity as a temple community in the stone metaphor in 2:4-5.

From the perspective of social identity, individuals or communities perceive the
distinction of intragroup or outer group as 'we-they' concepts. This distinction generates
positive emotions (trust, preference) within the intergroup, but the opposite emotion can be

created for the outer group from the ingroup favouritism principle.'™ In 1 Peter 2:6-8, the

186 Martin states that this concept is divided into five metaphor types at 1:14-2:10. (1) Metaphor-obedient
children: Be holy (1:14-16); (2) Metaphor-children under a new pater potestas: Be reverent (1:17-21); (3)
Metaphor-Children in a new brotherhood: Love one another (1:22-25); (4) Metaphor- newborn babies: Desire
spiritual milk (2:1-3); (5) Metaphor-living stones forming a new temple: Allow yourselves to be built (2:4-10).
See, Martin, Metaphor and Composition in 1 Peter, 186-187.
""" Donald P. Senior & Daniel J. Harrington, / Peter, Jude and 2 Peter: Sacra Pagina Series Volume 15
(Minnesota: The Liturgical Press, 2003), 60.
'8 M. B. Brewer, and S. L. Gaertner, “Toward reduction of prejudice: Intergroup contact and social
categorization,” in Blackwell handbook of social psychology. Intergroup processes, ed. R. Brown & S. L.
Gaetner (Malden: Blackwell Publishers, 2001), 456.

53



criterion of the categorization process according to 'belief' creates differentiation with other
groups. For example, the expressions, 'whoever believes in him will not be put to shame'
(2:6), and 'They stumble because they disobey the word' (2:8) shows a division between intra-
or outer group based on Jesus Christ. Moreover, the situations of sufferings and criticisms of
1 Peter's recipient community at that time (1:6; 2:18-21; 3:9, 13-14, 17; 4:1, 12-16, 19; 5:9-10)
suggests a clear distinction between the groups. This suggests that each group's value and
category are different. Also, these suffering situations could trigger some level of conflict
between the groups. As stated earlier (§1.2.1.1), Elliott argues that the recipient community
would have remained a sectarian unit and isolated from the surrounding society due to their
suffering. The confrontation between groups due to different categorization processes and
solution strategies will be briefly studied in Chapter 6. However, Elliott's sectarian
interpretation provides a different perspective away from applying the temple community
(2:4-5), the community's commission (2:9), and the missionary life (2:11-3:12) that the author
intends. In particular, his refusal to interpret the temple image in 2:5 gives a limited view of
the recipient community's scope outside the household unit.

According to the SIT, reducing the intergroup-outer group category's salience is the
best way to reduce group bias. As part of a way to reduce prejudice and conflict between
groups, individuals or communities are required to undergo a recategorization process. The
recategorization process aims to integrate identities into a common superordinate identity in
contact situations between groups.'®’ The SIT explains that the establishment of
superordinate identity transforms the representation of a sense of belonging between groups
from two viewpoints (I-you) into a more inclusive unit (we), and can reduce conflicts and
prejudices between groups. As a result, the cognitive process that gave rise to in-group

favouritism at first changes to a direction that benefits the previous outer-groups, causing

189 See, section 1.3.5.2.
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positive interactions between groups. This concept of superordinate identity can be found in 1
Peter. In 2:6-8, If the author reminds readers that faith in Jesus Christ is the essential criterion
for distinguishing the identity between two different groups, then in 1 Peter 2:4-5 and 2:21,
the author refers to Jesus Christ as an exemplar and superordinate identity that the recipient
community must follow as a believing community. This can be achieved only by believing in
Jesus Christ. Because Jesus Christ is one who provides living hope (1:3) and salvation to his
people (2:2). Shaw explains that the recipient community recognizes Jesus Christ as a
superordinate identity in 2:4-5. Therefore in the name of Jesus, the community retained more
solidarity and form vertical (between God and the church), and horizontal (with fellow
church members, as well as with non-believing neighbours) relationships, rather than
confrontation.'”® The categorization and identification of the recipient community centred on
M0Oor {dvteg and oikog mvevpotikdg in 2:4-5 did not propose a fundamental solution to the
conflict with neighbours. However, the author exhorts the recipients not to be discouraged in
the midst of hardships, but to find living hope (1:3) in Jesus Christ. Jesus Christ, who is Ai@ov
Cdvra, was raised from the dead and gives new life and salvation. As believers continue
npocepyopevol (v.4) to Jesus and form a solid believers’ identity, they will be unified with
gentiles with the love that Jesus has already shown in the gospel. Therefore, the author
strongly exhorts the reader to form and follow this identity and value of Jesus Christ, and

establishes a missional task as believer’s community in 1 Peter 2:91f.

2.3 Chapter Summary

This chapter examined how the stone tradition in 1 Peter 2:4-8 is an important concept
as a shared story between the Petrine author and the reader. In particular, the author

interpretes the stone tradition from OT texts christologically in the epistle and shows that the

' Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 151.
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identities of living stone(s) and temple community are influenced the recipient community's
formation as believing community. The author applies the stone metaphor mentioned in
Psalm 118(117):22, Isaiah 8:14, 28:16 in 2:6-8 christologically, and provides a parallel with
Jesus Christ as a living stone in 2:4-5. The intensive use of stone metaphors from the OT
texts represents a stone theology of 1 Peter. The stone language helps to form the recipient's
identity in the midst of suffering from the surrounding society and developed their core value
as believers.

In section 2.2, I offered a general background of the OT texts' stone tradition in 1
Peter 2:6-8. Isaiah 8:14-15 indicate that maintaining belief in God is linked to the theme of
salvation. In Isaiah 28:16, by examining the meaning of foundation stone theologically, 1
Peter shows that Jesus Christ is the foundation stone of the temple so that the community can
be built upon this foundation stone. Lastly, with the contextual reading, I have examined that
the relationship between the stones placed by the builders and the joy of salvation in Psalm
118(117):22 are connected with Jesus Christ's death/resurrection motif in 1 Peter 2:4-5. The
Petrine author emphasizes belief in Jesus Christ and explains who Jesus is from the use of
chosen/reject and honour/shame motif structure in 1 Peter 2:6-8. As a living stone, Jesus is
the one who gives the believer a living hope (1:3) and leads his people to salvation (2:2). The
author explains who Jesus Christ is and brings the missionary essence and motive to the
recipient community. In Jesus Christ, the believers become honourable and do not stumble.
The author first explains the identity as the temple community in Jesus Christ before
unfolding a full missional message after 2:9.

In section 2.3, the author applied stone tradition perspective to define the relationship
between Jesus and believers in 1 Peter 2:4-5 both christologically and ecclesiologically. In
particular, the terms, such as living stone and spiritual house symbolically represent the
Church community's growth. It shows the image of Christ as a living stone being the
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foundation of the new temple and that the believers are being built on this foundation stone as
the temple community. This dynamic movement for being built as a church community is
expressed by the verbs mpocepyouevol (2:4) and oikodopeicbe (2:5). The new temple in
Christ reveals that it is not a physically visible temple-like the Jerusalem temple - but a living
temple community built on Christ as living stones. As stated earlier, Elliott argues that the
spiritual house (v.5) defines a social household unit rather than a temple image. However,
according to the use of the term, oixog in the OT and NT texts, which it connects to the image
of the temple, we might consider the connection between oikoc and the temple image in 1
Peter.

According to the SIT, the terms, living stone, a spiritual house, and the temple are
closely related to the identity formation of the recipient community. By following Jesus
Christ as an exemplar or prototype, the recipient community developed the identity as a
Christian community and showed a sharp distinction from other unbelieving neighbours.
However, this distinct relationship between ‘You’ and ‘I’ creates some level of confrontation
between groups and is likely to generate negative factors. However, the author exhorts the
recipient community to become a bridge to reach other gentiles (unbelievers) rather than
being retained as an isolated sectarian unit. Therefore, in 1 Peter 2:4-8, the author suggests
that they should ultimately form a temple community with the (incorporation of ) Gentiles.
From 2:9, the author explains how to approach the unbelievers in daily life with the mind of
Jesus Christ based on the identities shown in 2:4-9. The next chapter will continue to discuss
the identity of the missional temple community by examining the concept of priesthood

shown in 1 Peter 2:5,9.
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3 Chapter 3: The identity of priesthood in 1 Peter 2:5,9

The preceding chapter examined the stone metaphor in 1 Peter 2:4-8. This stone
metaphor was used as a key term to develop the identity of the recipient community. In
particular, the motif of chosen/rejected and honour/shame in stone language expresses the
fate that divides between believer and unbeliever. The author explains that the destiny of
believer and unbeliever is determined through Jesus Christ. For instance, in 2:4, the author
described Jesus Christ as AiBov {®vta, and stated that believers can achieve a newborn life
(2:2) only through Jesus Christ. Moreover, in 2:5, the image of Jesus Christ is transferred to
believers via an ecclesiological approach. In other words, the Spirit of God is not only found
in the physical temple but now among the believers who are being built as a new temple.
Within the concept of the new temple community, the recipient community is given the
identity of priesthood in 2:5,9. Thus, 1 Peter also expresses that Christians are holy priests
(2:5) and a royal priesthood (2:9). The author combines the identities of priesthood (2:5,9)
and living stones (2:4-8) to emphasize the community’s purpose and their roles. This chapter
aims to describe the identity of priesthood in 1 Peter and will examine how this identity is
connected to the missional message of the epistle.

In 1 Peter 2:9, God's people are described using various vivid metaphors, yévog
gkhektov, Pacilelov iepdtevpa, £Bvog dylov, Aaog gig mepuroinow. This particular
representation of God's people is only found in 1 Peter among the writings that formed the
NT. The author exhorts believers to live as a holy priesthood who offer spiritual sacrifices
and proclaim God's name to the Gentiles. Edwards emphasizes that the recipient community
is not only a spiritual temple community but that it is also to remember its role as a
priesthood in carrying out ministry in the temple."”' His argument emphasises the holiness of

the recipient community in 1 Peter. Just as the priests in the OT are holy for offering

¥ Dennis R. Edwards, The Story of God Bible Commentary: 1 Peter, 89.
58



sacrifices (Lev 16), the people of God in the NT need also be separated for God's service. The
Petrine author cites Exodus 19:4-6 and Isaiah 43:20-21 in 2:9a and shows the believing
community's identity and commission. Wright argues that the author expresses the character
and identity as a believer in 2:4-8, while in 2:9-10, the text emphasizes a believer's way of

12 In 1 Peter 2:9, the author also expresses a particular intention by citing Exodus

living life.
and Isaiah texts together with koAéw, to represent the missionary commission of the recipient
community.'”> However, before studying the commission in more detail, this chapter will
examine the character of holiness and the identity of the priesthood. This is because the
identities of priesthood and holiness, and the relationship between these two identities is
emphasized as holiness in life (1:15), and this aids in understanding the missional perspective
in 1 Peter. Caulley also argues that emphasis on holiness in 1 Peter leads to holy conduct and
emerges as a practical matter throughout the epistle.'” The priesthood-holiness relationship
in 1 Peter is also related to kaAém, in 1:15-16 and 2:9. The author cites Leviticus' holiness
code in 1:15-16 and emphasizes the holy life of the recipient community. Holiness is God's
primary character and provides a criterion to distinguish believers from the world.
Furthermore, it also acts as a channel for proclaiming God’s name to the world based on the
believer’s holy life. This chapter firstly will seek a general outline of the definition, role and
holiness character of the priesthood in the OT, and then it aims to study the intertextual
relationship between Exodus 19:4-6 and 1 Peter 2:9. In this regard, this study will also

consider the possible connection between the priesthood’s identity and a missional

perspective in 1 Peter 2:5, 9.

92 Wright, The Mission of God, 390-392
'3 The missional perspective in 1 Peter will be discussed in chapters 5 and 6.
' Thomas Scott Caulley, “Rehabilitating a Theological Stepchild? Reconsidering the “Priesthood of All
Believers” and 1 Peter,” Restoration Quarterly 61:6 (2019): 4.
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3.1 A general concept of priesthood and holiness character in the Bible

The Petrine author connects the identity of the recipient community as God's chosen
people with the term priesthood (1 Pet 2:5, 9). The term Baciielov iepdrevpa in 2:9 indicates
that the priestly identity given to Israel in Exodus 19:4-6 is equally inherited by the recipient
community in 1 Peter. Moreover, the author emphasizes the motif of the priesthood and
holiness as an essential value for being Christians by adding kaAéw, in 1 Peter 1:15-16 and
2:9. Before studying the identity of the priesthood in 1 Peter, this section will outline the
comprehensive understanding of the definition, role and holiness character of the priesthood
in the biblical texts and explains how the author connects the identity of the priesthood with a

missional message in 1 Peter.

3.1.1 Priesthood

In the OT, the priest tends to be understood as being reduced to the position in which
they were in charge of rituals only. Priests are classified into several lineages (Aaron, Levi,
and Zadok priests).195 Therefore, various roles of the priest can be seen. The representative
roles of priests mentioned in the OT can be categorized into rituals, teaching the law, the
service of the temple, judicial and military.

First, in the OT, the priests prepare for various sacrifices, such as burnt offerings, grain
offerings, fellowship offerings, sin offerings, and guilt offerings (Lev 1-4) and serve the
congregation at the tabernacle (Nu 16:9, Ezek 44:11). By this work of atonement, Israel as
the people of God can approach God.

Second, the priest was responsible for keeping the law and teaching the Israelites.

Deuteronomy emphasizes the teaching duties of the priests (Deut 17:17; 27:14; 33:10), and

195 Aarons sons the priests: Leviticus 1:5,8,11; 2:2; 3:2; 21:1,21; The priests, the sons of Levi: Deuteronomy

10:8; 17:18; 31:9, 24-26, Joshua 3:3; Zadok priests: 2 Samuel 8:17; 15:24, 25,27, 29, 35, 36; 17:15; 18:19, 22,
27;19:12; 20:25.
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Chronicles show that the priest is portrayed as the one who teaches Yaweh's law to all the
Israelites (2 Ch 17:7-9, 35:3). In other words, the priest plays a role as a mediator between
God and the people by transmitting God's knowledge to the people.

Third, the priest was in charge of the temple-related work. The work of the temple is to
keep the sanctuary of the temple clean (1Ch 23:28), the management of the bread of presence
and grain offerings in the sanctuary (1Ch 3:29). This can be seen as a connection to the field
of rituals.

Finally, the priests also take the role of a judicial and military service. In case of
difficult litigation among the people, they were brought to the Levite priest (Deut 21:5), and
Haggai 2:12 shows that one of priest's duties was to enact or answer the law. Moreover, in the
OT, there is a scene where a Levite receives an order from Moses and carries out military
action (Exod 32:25-29). David's military list includes Levites, including Aaron and Zadok (1
Ch 12:22-40). Also, it is stated that the Levite possesses a weapon and takes on the duty of
guarding the palace and the temple (2 Ch 23: 2-8, Ne 13:22).

Therefore, the priests taught the law to the people and to prepared sacrifices and
worship in the sanctuary as a mediator between God and the people. Zeller argues that the
realm of the representative and mediator is equally requested by the Israelites. He argues that
Israel should be the mediator between God and the world as the priests and became the
mediator between God and Israel (Isa 61:6)."°

Particularly, the NT expresses Jesus Christ as the high priest, with the royal concept
(Heb 8:3). This combination of priest-royal concept can also be found in 1 Peter 2:9. In this
text, the author also refers to recipient communities who keep their faith in Jesus Christ as a

, C 197
Baciiewov igpdtevpa.

1% Zeller, “Intertextuality in 1 Peter 2:9-12”, 37.
""The combination of the priests and royal can also be found in various materials: King David put on a priest's
ephod and offered sacrifices to God and blessed the people like a priest (2 Sam 6:14-18, 1 Ch 15:26-27). In
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Paul also specifically uses the priestly identity as substantive language for his
commission, a mission to the Gentiles (Rom 15:16). Wright emphasizes that Paul connects
the believers missionary work with a priestly term. Here, the union of a missionary work and
the identity of priest show a dual movement. It introduces God to the nations and brings the
nations (unbelievers) to God. Therefore, Paul understood his ministry as a call for God."”® In
this regard, Richardson classifies the meanings of the term Bvcia (sacrifice, offering). He
argues that Paul's missionary work to bring the Gentiles to God is the same as the concept of
the offering.'®® Then, viewed in this light, is the relationship between the priesthood’s identity
and a missional message shown in 1 Peter? In 1 Peter, there is no explicit expression like
Romans 15:16. However, the connection between the believer’s identity and a missional
commission can be considered from this contextual flows of the priesthood (2:5,9), a
missional commission (2:9), and a relationship with a neighbour (2:12). This issue will be
discussed in section 3.3.

In 1 Peter 2:5 and 9, the concept of the priesthood and holiness character are closely
related. The concept of holiness provides a criterion that is distinguished from other
unbelieving societies. However, this concept is also connected to missional tasks through
good deeds, based on holy life (1 Pet 1:15; 2:12). In order to understand the term holiness in

1 Peter, the next section will study the general definition of holiness in the biblical texts.

Psalm 110:1-4, the being 'my lord' is represented as a royal being who sits by God's throne and executes God's
vicarious rule and is represented as a high priest like Melchizedek. In Zechariah 6:9-15, Zechariah is
commanded to make Joshua a king and complete the temple's construction. Jubilees 31:18-20 also mentions the
blessing of Levi and his descendants to become rulers. The Qumran literature 11QMelchizedek also expresses
the concept of messianic existence and the high priest. Finally, in Revelation, we find that the concept of king-
priest is connected with God's people (Rev 1:6; 5:10; 20:6).
198 Wright, The Mission of God, 333.
19 Richardson classifies the meaning of Bucia as follows: 1) the offering of self (Rom 12:1); 2) deeds of charity
(Heb 13:16); 3) material pecuniary gifts (Phil 4:18); 4 ) praises, confession, prayer (Heb 13:15); 5) missionary
efforts to convert the Gentiles (Rom 15:16; 1 Cor 16:15; Col 1:28). See, Alan Richardson, An Introduction to the
Theology of the New Testament (London: SCM Press, 1958), 299-301.
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3.1.2 Holiness character

Dumbrell states that while glory represents the outward manifestation of God's
holiness, holiness is God's internal character based on justice and love.””’ The Petrine author
closely links the first usage of kaAéw, with the holiness Code (Lev 11:44,45; 19:2; 20:7,26),
which is one of the central themes in Leviticus. In particular, Leviticus repeatedly states that
God sanctified the priests (Lev 20:26; 21:8, 15, 23). The common use of &ytog in the Bible
refers primarily to God and to the offerings presented to God.*"'

The Petrine author states the character of a holy God to the recipient community (1 Pet
1:15), and like the concept of a holy temple, 2:5 refers to the identity of a holy priesthood
who is built as a spiritual house (temple). Moreover, in 2:5 and 9, the concept of believers
dedicated to God as a spiritual sacrifice and a holy nation can also be found.

Holiness symbolizes the character of God and forms a distinction between the believers
and unbelievers. McKnight explains that holiness implies a separation and distinction. He
argues that holiness does not simply mean separation from a particular object. Rather, it

represents the believer's commitment to God.***

Grudem also explains that in the OT,
holiness was distinguished from either ordinary or evil uses and devoted to glorifying God
(Exod 19:4-6; 20:11; 26:34; 29:44; Psa 24:3; Zech 14:20-21).>” In 1 Peter 1:14, the Petrine

author encourages the recipient community to pursue a life of holiness in the resemblance of

a holy God and asks the recipient community to leave behind the past lifestyle. Michaels

200\ J. Dumbrell, The Faith of Israel: A Theological Survey of the Old Testament (Grand Rapids: Baker
Academic, 2002), 47.
21 For instance, 1) God (Lev 19:2, 20:7,26; Job 6:10; Isa 1:4; 43:3; Hos 11:9) and Jesus (Mk 1:24; Lk 1:35;
4:34; Jn 6:69; Acts 3:14; 4,27,30, 1Jn 2:20); 2) of things, holy, sacred places such as temple, the Jerusalem as
holy city (Exod 3:5; 28:2; 26:34-35; 30:25; Lev 6:16; Num 28:7; Hag 2:12; Mt 4:5; 1 Cor 3:17; Heb 9:12; 2 Pet
1:18; Rev 21:2); 3) a people, dedicated to the divine (Exod 19:6; 22:31; Deut 7:6; 26:16-19; Hos 11:12; Mk 6:20;
Lk 1:70; Eph 3:5; 1 Th 3:13; 2 Th 1:10; 1 Pet 2:9). See, T. Muraoka, 4 Greek-English Lexicon of the Septuagint
(Leuven: Peeters, 2009), 5; Frederick William Danker, The Concise Greek-English Lexicon of the New
Testament, 4.
292 Scot McKnight, 4 Fellowship of Differents: Showing the World God's Design for Life Together (Michigan,
Grand Rapids: Zondervan, 2015), 117.
2% Grudem, I Peter, 84.
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notes that the phrase kai avtoi, in 1:15b is parallel to kai avtoi, in 2:5a. In particular, in each
verse, the central words holiness (1:14-15) and a living stone (2:4-5) are converted from
singular to plural form, and both show the characteristic of changing from the title of God (or

Christ) to the believers’ community.*®*

The author repeatedly emphasizes that the lives of
believers should be based on holiness (1:14-16; 2:5) and conduct (2:12). This holy life
implies separation from the previous life. However, this separate life does not mean a
complete disconnection from society. The author indicates that holiness-based dvactpoen
should be an essential value in relationships with unbelievers. In the epistle, the purpose of
avaotpogn is to glorify God (2:12). Zeller also explains that holiness is fundamentally linked
to a missional concept. He mentioned that holiness is not for the perfection or personal ethic
of the believer, but for the blessing of all nations.® In Leviticus 19:1 8,33, this text
emphasizes to the Israelite people the necessity of love of neighbour, including Gentiles.
Shaw states that the lives of the Israelites' good works and love for their neighbours
(including Gentiles) in Leviticus 19:9-10 also appears with the concept of holiness in 1 Peter
(1 Pet1:11,22;2:11-17; 3:1,7,15; 4:8-10; 5:1-3).206 Therefore, the concept of holiness is a
realistic reflection of God's character in everyday life in the OT. As Volf expressed, this holy

life based on love for neighbours opens the possibility to connect with other neighbours in 1

Peter.

3.2 Priesthood and Holiness in Exodus 19:6

1 Peter 2:9 cites Exodus 19:4-6 and Isaiah 43:20-21 to explain the identity of believers.
The first and last identities, yévoc ékhextdv and Laog €ig mepuroinoty are cited from Isaiah

43:20-21, and the second and third identities facilelov igpdtevpa and €06vog are cited from

204 Michaels, I Peter, 59.

205 Zeller, “Intertextuality in 1 Peter 2:9-12”, 42.

2% Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 110.
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Exodus 19:6. Both of these texts begin with Oueig 6 and describe the relationship between
God and the chosen people. Green notes the similarity between the two texts, especially the
bond between God and a chosen people. He argues that this bond resembles God's holy
character and entails the communal vocation that proclaims God's will to the unbelievers.*’’
Durham also notes that the chosen Israel represents a particular task to be accomplished for
God in the context of Exodus 19:4-6.%% In 1 Peter 2:9ff, the author suggests that the recipient
community has a vocation to accomplish for the glory of God (2:12). In particular, this
section will examine the intertextual relationship between Exodus 19:6 and 1 Peter 2:5, 9

based on the understanding of holiness character and the priesthood’s identity in the OT.

3.2.1 Background and context of Exodus 19:1-6

Exodus 1-18 describes the journey toward Mount Sinai after God saved the Israel people
from Egypt. In particular, Muilenburg refers to the characteristic of Exodus 19:4-6 as ' special
covenantal Gattung' and emphasizes its importance within Pentateuch.”” From this text, it
can be seen that Israel was named as the nation unit as God's people. After they leave Egypt,
the Israelite people stayed on Mount Sinai. At this time, Moses received God's promise that
Israel would become a royal priesthood or priestly kingdom and a holy people if they obey
God's word and keep the covenant well.

In Exodus 19:3-6, Moses represents the people as a priest who comes to God and receives
God's word. In 19:7-8, Moses delivers God's word to Israel and shows Israel’s' reaction
accordingly. Wright argues that Exodus 19:4-6 is a text that shows the balance between

universality and particularity.”'® In Exodus 19:5, the expression, the whole earth is mine

207 Green, [ Peter, 62.
298 John L. Durham, Exodus World Biblical Commentary Vol 3 (Waco, Texas: Word Books, 1987), 258-263.
2% James Muilenburg, “The Form and Structure of the Covenantal Formulations”, Vetus Testamentum Vol.9
(Oct, 1959): 347-365.
219 Wright, The Mission of God, 255.
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describes God's universal ownership of the world. From the view of particularity, the
expressions in Exodus 19:5-6, you shall be my treasured possession out of all the peoples and
priestly kingdom and a holy nation, shows God's specific role for Israel. Exodus 19:4-6
explains that the Israelite people who experienced the Exodus had the priesthood’s identity,

and this identity is linked to a specific obligation as a chosen people.

3.2.2 Israel as priests and a holy nation

1 Peter 2:9 is the only text in the NT that describes God's people as the identity of God's
own possessions, royal priests (priestly kingdom), and a holy people. This text indicates the
application of communal (universal) priesthood to all believers, especially in this case
applying to Israelite people. However, as described in 3.1.1, the OT emphasizes the position
and role of chosen priests, such as Levi, Aaron and Zadok. This chosen status of priesthood
represents a sense of distance from the communal priesthood that applies to all believers in
God. Then, how should the identity of the priesthood in Exodus 19:6, cited in 1 Peter 2:9, be
understood compared to other chosen priesthoods in the OT? Cerfaux argues that the
formation of the levitical priesthood took place first and that this priesthood was spiritualized
and expanded in Exodus 19:6.>'' However, some scholars argue that a levitical priesthood's
formation took place in later times.?'? In the Bible, it can be seen that the call of a communal
priesthood to the Israelite people preceded the institutionalized priesthood (Exod 19:22-24;
Num 16:15; Jdg 6:18; 13:19; 17:5). Therefore, we can consider that Israel's priestly thinking
and self-consciousness have already formed in Exodus. If so, can the priest mentioned in
Exodus 19 be understood in the same way as the role of the institutionalized priesthood?

Elliott argues that priestly identity in Exodus 19:6 does not imply a priestly function, but it

2L, Cerfaux, “Regale Sacerdotium,” RSPhTh 28 (1939): 5-39.
12 Elliott, The Elect and the Holy, 56-58; Zeller, “Intertextuality in 1 Peter 2:9-12”, 36; John A. Davies, 4 Royal
Priesthood: Literary and Intertextual Perspectives on an Image of Israel in Exodus 19:6 (London; New York:
T&T Clark International, 2004). 1-31.
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expresses a priestly character.”'® However, Elliott explains in his commentary on 1 Peter, that
Israel does not exclude the realm of particular obligations as God's chosen holy people in
Exodus 19:3-8.%'* Davies also argues that the concept of the priesthood in Exodus 19
provides a visual model of vocation.”'” However, Garrett approaches the concept of
relationship rather than the concept of function. As Garrett argues, in Exodus 19, the Israelite
people represent the status of a national priesthood in a special relationship with God.*'°
Furthermore, this Israel people's status and identity can represent God's chosen nation and
make God's name known to other nations. Then how are 'royal priesthood' and' the holy

people' specifically understood in Exodus 19:4-6?
In Exodus 19:6, royal priesthood is expressed as 0°372 N1, in Hebrew”'” and

Baocilewov igpdtevpa, in the LXX. Here, Baciierov (LXX) is translated as an adjective or
substantive noun. The meaning of Baciielov (LXX) is as follows: 1) dominion, kingdom,
kingship, reigning, supreme authority; 2) act or manner of ruling and controling; 3) period of

'8 When Hebrew nabmn is read as an adjective, it

reign; 4) position of supreme rulership.
means royal priesthood, priestly kings, belonging to the king (meaning of serving), and
having a royal character. In other words, it means that the Israelite people is a priest who
serves God as the king. However, the adjective faciielov can also be a noun as a neuter
singular form. In that case, Bacikelov iepdrtevpa, which can be interpreted as two different
meanings by placing a comma between the two words. In other words, the two identities of

Israel are distinguished by the meaning of the king's house and a priestly community.

McNamara sees this as a declaration that the entire Israelite people will make up the kingdom,

13 Elliott, The Elect and the Holy, 56.
*'* Elliott, / Peter, 419.
215 Davies, A Royal Priesthood, 240.
1% Duane A. Garrett, A Commentary on Exodus (MI: Kregel Publications, 2014), 460.
*!7 This expression was uniquely expressed in the Old Testament.
8 Muraoka, A Greek-English Lexicon of the Septuagint, 114.
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become priests, and become holy people.?' Jewish literature also employs reading to
understand the king's house and priestly community by dividing them into two separate
identities or privileges. For example, the identities were divided into "a kingdom and priests
and a holy nation" in the book of Jubilees 16:18, and "a priestly and royal nation and for (His
own) possession" in 3:20. Philo also wrote about facilelov kai igpdtevpa kol E0vog dylov
(De Abrahamo. 56.9), and Baciielov kai igpdtevpa 0eod (De Sobrietate. 66). In addition, 2
Macc 2:17 and Revelation 1:6, 5:10 refer to a Paciielov iepdrevpa as a noun with a separate
meaning. Whether we interpret Baciielov iepdrevpa as an adjective or noun, the emphasis in
Exodus 19:6 is that the Israel people are called to become a royal priesthood or priestly
kingdom who serve God. Moreover, the identity of this calling is linked together with
representation as a chosen people and a priestly task. However, it is difficult to infer a
specific mention to a priestly task in Exodus 19:4-6, but in 1 Peter, the believer's identity of
the priesthood leads to a commission linked to holiness.

In Exodus 19:6 and 1 Peter 2:5,9, the concepts of priesthood and holiness are closely
linked. As discussed in section 3.1.2, holiness was explained as God's internal character,
suggesting a distinction between the believers and unbelievers. Morales explains that calling
Israel a holy people indicated that their lives were to be demonstrated by following a holy
God. In this way, the life of a believer based on holiness conveys a missionary message by
showing God's character to the world.**° The following section will take a closer look at how
the Petrine author interprets the concept of priesthood and holiness by linking Exodus 19:4-6
and explains it in a missionary message to the recipient community. All this considered,
Exodus 19:4-6 indicates a new relationship between God and the Israelite people. Before the

concept of a specialized priesthood emerged, in Exodus, the character of the communal

2% Martin McNamara, Targum and Testament: Aramaic Paraphrases of the Hebrew Bible: A Light on the New
Testament (Shannon: Irish University Press, 1972), 154-155.
229 M. L. Morales, Who Shall Ascend the Mountain of the Lord? A Biblical Theology of the Book of Leviticus
(Downers Grove, Illinois: InterVarsity Press, 2015), 209.
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priesthood of the Israelites had already been formed. This shows us that Israel is represented
as God's chosen nation and has an implicit task, for example, making God's name known to
other nations by showing their life according to holiness. In other words, just as the priest
becomes the mediator between God and Israel, so Israel plays the role of the mediator
between God and the world. The Petrine author cites this concept of priesthood and holiness
in 1 Peter 2:5,9 to highlight the identity, goal, and a commission of the recipient community

as believers amid suffering.

3.3 The identity of priesthood in 1 Peter

In 1 Peter 2:4-5, it is stated that believers become living stones in Jesus Christ, who is the
living stone, and are established as the spiritual house or temple. Here, the Spirit of God
dwells among the believers, a new temple. Just as in Exodus 19, God chose the house of
Jacob and established it as a royal priesthood (19:6), believers become a new priestly
community in 1 Peter. The Petrine author connects his readers with the heritage of Israel in
the OT. In particular, the term priesthood in 1 Peter 2:5,9 is linked to the concept of oikog
TveELLLOTIKOG, Buoiag, and dywov. All these terms recall the role of the priesthood in the temple
in the OT. The Petrine author begins 2:9 with Oueic 8¢, which contrasts with the fate of
unbelievers in 2:7-8. This verse has a close intertextual relationship with Exodus 19 in
relation to the priesthood.””' This section will examine how the identity of the priesthood and
holiness and the usage of kaAém, connect to a missional vocation of the recipient community
for the unbelieving neighbours. The purpose of the church's work as a priestly community is
to offer spiritual sacrifice through Jesus Christ for pleasing God. Furthermore, this spiritual
sacrifice is related to the missionary message of the recipient community based on holy life

and good deeds.
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Langford, Defending Hope, 69.
69



3.3.1 Called to be holy in 1 Peter 1:14-16

In 1 Peter, the concept of dy1og is an essential theme to understand the author's intention.
The author is talking to the recipient community in association with the first use of koAéw,
with dyloc. Zeller observes that dylog is used eight times (1 Pet 1:2,15-16; 2:5,9; 3:5-7) in 1
Peter and has an occurrence rate of 3.81 per 1,000 words. This shows a high frequency in the
NT similar for Ephesians (5.18) and Philemon (4.96).2*2 Mbuvi explains that in 1 Peter, dytog
is a key concept that the author emphasizes to the recipient community and refers to

throughout the epistle:

In 1 Peter, &ylog and its cognates are used to refer to sanctification (1.2), to the call to
exercise holiness in all spheres of life (1.15), to model holiness after (or in relation to )
God’s holiness (1.16), and to its premise on Jesus, the sacrifice without blemish (1.18-20).
The Gyog vocabulary becomes the means by which 1 Peter designates the believers as the
‘spiritual house’ that is being built (2.5) and must be kept holy, identifies the believers
with the elect and holy nation of Israel (2.5,9), and uses OT characters as examples to be

emulated (3.5-7).%

This call to be a holy people is a reflection of the holy God throughout the entire epistle.
Moreover, this holiness is interconnected with the expressions of the priesthood and the
spiritual house (temple) in 2:5,9 to support the recipient community's identity and function as
a missional task.

As previously mentioned in section 3.1.2, the holiness code in 1 Peter 1:14-16 has an
intertextual relationship with Leviticus (Lev 11:44,45; 19:2; 20:7,26. ). In Leviticus, the
concept of holiness has to do with distinction. Leviticus 11:44,45 speaks of the distinction
between clean and unclean animals, Leviticus 19:2 writes about personal holy conduct, and

Leviticus 20:7,26 writes about the punishment experienced by disobedience to holiness.

222 Zeller, “Intertextuality in 1 Peter 2:9-12”, 135.
3 Mbuvi, Temple, Exile and Identity in 1 Peter, 80.
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According to Elliott and Grudem, what holiness represents in the OT is God's awesomeness,
power, majesty, glory, and wondrousness. Moreover, holiness includes a devotion to a
righteous life that glorifies God, distinct from evil uses which are impure, unclean, polluted

224
and profane.

The Petrine author encourages the recipient community to leave the old way
of life (1 Pet 1:14; 2:1; 3:11; 4:1-6). In this way, a life that follows holiness becomes a
boundary distinct from the unbelieving group for the recipient community. In SIT, the
concept of holiness in 1 Peter is one of the important criteria for the formation, categorization
and comparison of specific groups. As explained in section 1.3.5.1, the essential element in
the categorization process of a specific group requires recognition of the norm. In order to
form a social group, the group's normative behaviour and stereotype must be established.
Hogg argues that the categorization process based on this solid norm and stereotype can
clearly distinguish the perception environment viewing identity as binary black or white
categories, while reducing ambiguous factors.”>> The Petrine author emphasizes the image of
the holy God in the OT with kaAéw, in 1:14-16 as a norm that the recipient community must
imitate. However, these normative behaviours positively affect the formation of in-groups,
but negative views arise about the outer-groups that do not follow the same values and
attitudes.**® In this context, Elliott argues that the recipient community has chosen an isolated
community from outer groups to preserve believers holiness values. However, while turning
to a holy life may mean a separation from the unbelievers, 1 Peter does not speak of complete
separation from other groups. Shaw explains that the Petrine author does not view the

concept of holiness as a discriminator to blame outside groups. He also emphasizes that the

author recommends avoiding unnecessary elements that cause conflict with the outer society

*** Elliott, / Peter, 360; Grudem, I Peter, 83-84.
3 Hogg, Social Identifications, 72.
% Hogg, Social Identifications, 73-75.
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and maintaining an attitude of love and respect (1 Pet 2:13-17; 3:8-17) toward them.?*” This
missional resolve of the church, based on love and respect, also forms an essential familial
bond between the epistle's recipient community areas: Pontus, Galatia, Cappadocia, Asia, and
Bithynia (1 Pet 1:1).

The author refers to the recipient community as Aaog €ig mepimoinowy in 2:9. Here, the
expression of God's possession leads to forming a special bond in the recipient community as
a 'family community' that follows God the Father. Such familial terms are also found in 1:13-
21.In 1:17, God is described as matépa, and in 1:14, believers who obey God are expressed
as tékva. and called to a holy life. In the Bible, children's obedience to their parents is an
important commandment (Exod 20:12; Eph 6:2). Martin argues that obedience was a primary
duty for children of Hellenistic families.**® Epictetus said that children belong to their father
and need to obey everything related to the father and support him with all the strength
(Dissertationes 11.10.7).**’ The author applies the Hellenistic child-father relationship in 1
Peter and emphasizes a strong bond between believers and God the Father through the
concept of holiness. It shows that the believers who keep their faith in Jesus Christ become
children of God and are called to be his own possessions (2:9). Also, the author's exhortation
to follow the Holy Father and live a holy life is linked to the identity of the priesthood in 2:4,

9 and reveals a vocation and identity of the recipient community.

3.3.2 Priesthood in 1 Peter 2:5,9

In section 2.3.2, we have seen in 2:5 that oikog and temple are related concepts. In the

27 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 99.
228 Martin, Metaphor and Composition in 1 Peter, 167-168.
¥ Dissertationes I1.10.7: Metd 10910 pépvnco, 8t vidg &l. tig TovTov 100 Tpocdmov émayyehio; mévra Té adTod
MNyeloOot 10D maTpog, mhvta VIaKoVEY, UNdET0TE YEEN TPOG TvaL UNdE PAafepdv Tt adTd eimelv 1 mpdor,
é&iotocOat év macw kal mapaywpelv cuvepyodvta katd Svvapuy. The original Greek sentence for the text was
referenced in the Loeb classic Library. For an English translation of the text, I used a George Long’s version of
Epictetus’ Dissertationes. See, George Long, Discourses of Epictetus: With a Critical and Biographical
Introduction (New York: D. Appleton & Company, 1904), 123
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OT, priests had their duties and roles in God's dwelling place, for example, temple, sanctuary,
and tabernacle. In 1 Peter, believers in Jesus Christ are expressed as living stones, holy
priesthood (2:5), and royal priesthood (2:9), referring to their establishment as a spiritual
oixog (temple) community. We can see in 1 Peter that the relationship between the believers’
community and the priestly roles are shared. Houtman argues that the special privileges and
obligations given to the Israelite people as a royal priesthood were passed to the believing

community in 1 Peter.”*

Mbuvi also states in 1 Peter that the priesthood is not a priesthood
associated with a lineage of priests, levitical or otherwise in the OT, but that all believers
(include gentiles) who believe in Jesus Christ can be formed as a new priesthood.”"

In 2:5, the priest's key characteristic is holiness, and this holy priesthood exists for
offering sacrifices. A sacrifice is a priest's primary duty (Lev 1-4), using animal or grain
sacrifices. Michaels also noted that the metaphor of sacrifice was used to refer to prayer,
thanksgiving, and repentance (Psa 50:14-14:23; 41:17; 141:2), and in the NT, it was used in

232
In

connection with praise to God and good conduct to one's neighbours (Heb 13:15-16).
particular, Paul in Romans 12:2-15:7 emphasizes the conduct of believers, aligning the
believer’s body with a living sacrifice. Jobes and Elliott also explain in the NT that sacrifices
are all forms of activity, worship, and the Holy Spirit’s transformative work in the life of
Christians who are committed to God.*** Spiritual sacrifices are to be offered through Jesus
Christ because only through him are believers qualified as priests to God. In 2:5, the author

states that o106 'Incod Xpiotod, that is, through Jesus Christ as the mediator, the recipient

community can come to God (2:4) and offer the holy living sacrifices to God. As a result, this

29 Cornelis Houtman, Historical Commentary on the Old Testament: Exodus (Leuven: Peeters, 2006), 447.
31 Mbuvi, Temple, Exile and Identity in 1 Peter, 107.
2 Michaels, 1 Peter, 99-102.
23 Jobes, 1 Peter, 151; Elliott, The Elect and the Holy, 174. Grudem defines the term spiritual sacrifices as an
offering of our bodies in serving God (Rom 12:1), giving our talents to preach the gospel (Phil 4:18), singing
hymns (Heb. 13:15), to do good and to share our possessions (Heb 13:16). See, Grudem, [ Peter, 106.
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verse leads to the doctrine of 'priesthood of all believers'.”**

Martin Luther describes the notion of spiritual sacrifice (2:5) as the average Christian's
daily life. Based on the concept of the priesthood in 1 Peter 2:5,9, Luther develops a doctrine
of ‘universal priesthood’, or ‘priesthood of all believers’. Harbison viewed Luther's 'universal
priesthood' as a description of only one individual's religious existence.”> However, Luther,
in his book, An den christlichen Adel deutscher Nation (1520), explains that through baptism,
everyone is appointed priests by God, and by His call, all believers become the royal
priesthood (1 Pet 2:9). Furthermore, he states that Christians, priests, monarchs, and bishops
are all the same in Christ and are members of the body of Christ. Also, in 1 Corinthians 14:31,
Luther emphasizes that believers can share God's Word and learn from each other with the
identity of the priesthood.”° This reflects both the believer's individual and communal sense
of the priesthood in Exodus 19:6 and 1 Peter 2:5,9. 1 Peter 2:5 focuses on the single metaphor
of a priest or spiritual sacrifice, while 2:9 expresses a broader range of the believers’
community. The Petrine author links Israel's status as God's chosen people and priestly
character in Exodus 19:6 with the believers’ church (2:9).

In section 3.2.2, we saw that the meaning of Baciielov iepdrevpa in Exodus 19:6 (LXX)
changes to royal priesthood, royal residence or priestly community depending on whether it is
interpreted as a noun/noun or adjective/noun. The Petrine author cites the LXX expression of
Exodus 19:6, Baciieov igpatevua in 1 Peter 2:9. Here, grammatical opinions on whether

Baci)etov should be read as an adjective or noun are debated among scholars.”’ Elliott

>* Grudem, 1 Peter, 107.

235 B. H. Harbison, The Age of Reformation (Ithaca, New York, 1955), 50.

2% Martin Luther, 7o the Christian Nobility of the German Nation in Three Treatises, ed. James Atkinson, trans,

Charles M. Jacobs (Philadelphia: Fortress, 1970), 14-15.

7 Scholars who read Bacietov as a noun form: Elliott, / Peter, 436-437; JN.D. Kelly, 4 Commentary on the

Epistles of Peter and Jude (London: Adam & Charles Black, 1969), 97; Mbuvi, Temple, Exile and Identity in 1

Peter, 105; Best, I Peter, 107-108. On the contrary, Scholars who read facilelov as an adjective form: Zeller,

“Intertextuality in 1 Peter 2:9-12”, 125-126; Achtemeier, ! Peter, 164; F. J. A. Hort, The First Epistle of St Peter

(London: Macmillan, 1898), 125; Senior & Harrington, / Peter, Jude and 2 Peter, 55. Goppelt prefers to read

BaciAelov as an adjective, but insists that reading it as noun does not significantly differ from what the author
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argues that this noun reading also applies to 1 Peter. This emphasizes the priestly community
of the recipient. On the contrary, scholars who prefer the adjective reading of Paciielov argue
that the expressions yévog éxiektov and €6voc Gytov in 2:9 show adjective/noun patterns and
that dryov in 2:5 also tends to be taken adjectivally. In particular, Senior argues that in 2:5,
oikog implies the meaning of the temple, so the royal priesthood should be interpreted as
'priests who are in the service of a king'.238 However, even if interpreted as a royal priesthood
in adjective form, the priesthood does not mean the same thing as the king. The author is
already Christologically reading OT texts in 1 Peter 2:4-8. Moreover, when the recipient
community keeps their faith in Jesus Christ, they become living stones (2:5) and have the
identity of the royal priesthood, who serves the king, Jesus Christ. The author's emphasis in 1
Peter 2:5,9 is that believers must live a life of witness to God with a priestly identity within
Jesus Christ. The royal priesthood is not a concept expressed by authoritative interpretation
but rather reveals the meaning of remembering the primary duties and identity of the
priesthood in the OT and exhorts living a holy life in obedience as God's called people. In
SIT terms, the relationship between holiness and the priesthood became a concept that led to
internally setting values and commissions while forming social comparisons with other
groups. In conclusion, whether we accept BaciAieiov iepdrevpa as two nouns (king's house
and priest) or adjective and noun (royal priesthood), the Petrine author gives God's
restoration and living hope (1:3) to the afflicted recipient community and exhorts them to

remember their task or obligation.

3.3.3 Missional perspective derived from the priesthood in 1 Peter

Green explains that the purpose of the priesthood in 1 Peter is to offer spiritual sacrifices

based on a holy life (1:15) and mutual love (1:22). He also explains that these priestly roles

intended in 1 Peter. See, Goppelt, / Peter, 149.
3% Senior & Harrington, / Peter, Jude and 2 Peter, 61.
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should not only be practised within the community of believers but within a larger world.**’

In particular, Green regards the message in 1 Peter 2:9 as a text that shows a missional
community's image. Exodus 19:4-6 and 1 Peter 2:9 commonly reveal the relationship
between God and the chosen people, and the role of the chosen people as a mediator between
God and the world. This relationship represents a communal vocation, that is, a missional
message. The believers have the priesthood's identity, revealing God's holy character in their
lives and fulfilling the commission of proclaiming God's name to the Gentiles. Grudem also
argues that doing good deeds to one's neighbour is an essential theme in 1 Peter, and these

good deeds are an expression of trust in God.**

However, Elliott and Achtemeier argue that
although some missionary implications are found in 1 Peter, the concept of priesthood does
not imply a priestly function.**' Zeller criticized Elliott's 2:4-10 study for not considering the
connection with 2:11-12,%** and scholars such as Egan and Goppelt did not differentiate
between priest identity, role, and vocation.”** In particular, Shaw argues that the use of koAéw,
and priestly calling in 2:9 represent the commission of the recipient community to proclaim
or make God’s name known to the other nations.*** The recipient community in 1 Peter had
various relationships and conflict situations with other groups. Distinction as a holy priest
does not mean complete separation or isolation from the world, but it should be a missionary
appeal that conveys God's grace and hope (1:3) to surrounding neighbours. I will examine the
missional commission in more detail in chapters 5 and 6, but the author conveys implications

for the missional perspective through the understanding of the priesthood and spiritual

sacrifices in 2:5, 9.

9 Green, 1 Peter, 61-62.
% Grudem, 1 Peter, 40.
241 Elliott, The Elect and the Holy, 225-226; Achtemeier, [ Peter, 157.
242 Zeller, “Intertextuality in 1 Peter 2:9-127, 15.
3 Egan, Ecclesiology and the Scriptural Narrative of 1 Peter, 110; Goppelt, Apostolic and Post-Apostolic
times, 143. Torrance argues that the identity of the priesthood and the priestly acts are not distinct concepts but
consist of harmony. See, T. F. Torrance, Royal Priesthood (Edinburgh: Oliver and Boyd, 1955), 65.
¥ Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 139-141.
76



Earlier in section 3.3.2, spiritual sacrifices were interpreted as the conduct in every life
situation of believers. In 1 Peter, holiness does not simply mean sanctification but is
understood as all aspects of life (1:15). The term dvactpoen appears frequently in 1 Peter
(1:15, 18; 2:12; 3:1, 2).*** These acts of holy life eventually result in glorifying God (2:12).
Just as Leviticus 19 emphasizes the love of neighbors, including aliens, the Petrine author
also emphasizes the call to the conduct of a holy life in 1:14-16. This holiness-based life is
linked to the priesthood in 2:5, forming a priesthood-holy motif. In addition, the missionary
message in 1 Peter can be examined through the typological correspondence between Exodus
19:4-6 and 1 Peter 2:9. Both texts share three things in common: 1) it shows the
characteristics of the redemption group. As Exodus 19 shows, God rescued the Israel people
from slavery (19:4). Likewise, in 1 Peter 2:9, God saves the recipient community from
darkness to light, even though they were in a situation of suffering; 2) both groups share the
situation of the wilderness, the stranger and aliens (1 Pet 1:1, 17; 2:11) Both texts implies a
role as believers in the world (Exod 19:5) or Gentiles (2:12).

This missionary role given to the recipient community extends to the connection of
identities and commission by the use of dnwg in 2:9. dnwg has a meaning of emphasis and
functions as a conjunction that connects to express a specific purpose.**® The author's use of
Onw¢ with kaAéw, in 2:9 indicates that the recipient community is accompanied by a specific
role as God's chosen people. In other words, the identity given to the recipient community is

closely related to the role and commission they should aim for.

** The use of avactpo@r in 1 Peter will be covered in more detail in chapter 6.
%6 Greek lexicon classifies the meaning of 8mwg as follows: 1) indicating purpose, objective, or end in view (in
order that): Mt 2:8; 5:45; Mk 3:6; Lk 2:35; J 11:57; Ac 3:20; 9:17; Rom 3:4; 1 Cor 1:29; 2 Cor 8:14; Gal 1:4; 2
Th 1:12; Hb 2:9; 1 Pet 2:9); 2) introducing petition or request: Mt 8:34; 9:38; Lk 7:3; 11:37; Ac 23:20; 25:3; Js
5:16; 3) suggesting procedure (as to how): Mt 12:14; 22:15. See, Danker, The Concise Greek-English Lexicon of
the New Testament, 254. In the English Bible, it is translated as ‘in order that’ (NRSV), ‘that’ (RSV, KJV, NIV,
ESV), and ‘so that’ (NASB).
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3.4 Chapter Summary

This chapter's goal was to examine the intertextual relationship between the two texts,
Exodus 19:4-6 and 1 Peter 2:5, 9 in the sense of the identity of the priesthood. In particular,
this chapter studied how the calling as a holy community and the identity of the priesthood is
connected to a missional perspective in 1 Peter by utilizing social identity theory
methodology.

In section 3.1, the general concept of the priesthood and the character of holiness in the
OT was analyzed. The reason for attempting an intertextual study with the OT texts is that the
Petrine author quotes Exodus 19:6 in 1 Peter 2:9 and shows his intention to apply the notion
of the priestly community in the OT context to the believer’s community. In the OT, priests
conducted various duties. They were in charge of rituals, taught the law, managed various
temple duties, and served Israel as a judicial and military service. Notably, the priest's act of
offering sacrifices and teaching the law to the people at the sanctuary represented the role of a
mediator between God and the Israelite people. In Exodus 19:5-6, the expression that Israel is
the royal priesthood among all nations indicates that chosen Israelite people have a mediatory
role. In Romans 15:16, Paul also harmonized his priestly identity with the commission of
preaching God's Gospel to the Gentiles and showed the priesthood's mediating role between
God and the Gentiles (unbelievers). Moreover, this concept of the priesthood has a profound
connection with the character of holiness. The expressions of the calling as a holy community
in 1 Peter 1:14-16 and holy priesthood in 1 Peter 2:5, show that the author was repeatedly
addressing his intention to the recipient community through the concept of holiness. In the
OT, holiness represents God's internal character, and in Leviticus, God urges the Israelite
people to imitate this character of holiness. Through holiness, Israel is distinguished from
unbelievers, and a holy life glorifies God and reveals God's holiness character to the world.

In section 3.2, with this comprehensive understanding of priesthood and holiness, I
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looked closely at the context of Exodus 19:4-6. Both texts (Exod 19:4-6; 1 Pet 2:9) show the
special bond between God and the chosen people. Exodus 19:4-6 shows both the universality
(Exod 19:5) and the uniqueness of the chosen Israel (Exod 19:6). There are some issues
among scholars as to whether the identity mentioned in Exodus 19:6 includes the chosen
people's obligations. However, 1 Peter shows that an understanding of the identity and a
missional commission given to believers are linked.

In section 3.3, I looked at how the understanding of holiness and the priesthood in 1 Peter
relates to a missionary commission. In 1:14-16, the author emphasizes the call of the recipient
community to a holy life leaving behind the old way of life. In SIT perspective, this holiness-
based life provides important criteria for the formation and classification of groups. An
essential feature in the categorization process is that there must be a norm that is oriented and
recognized by all group members. 1 Peter exhorts revealing this holy life as a good deed in
everyday life. This is because these good deeds become a missionary channel through which
God's name and character can be known among the Gentiles. In 2:5, the author expresses a
holy life as a spiritual sacrifice by linking holiness with the concept of priesthood. Moreover,
the identity of the royal priesthood and the use of the phrases kaAém and dnwg, in 1 Peter 2:9
reveal the missional perspective of the recipient community. A detailed study of community
vocations will be offered in Chapter 5.

The identities of living stones and the royal priesthood serve as a starting point for the
recipient community to make God's name known to the Gentile world and to consider
missional commission in the midst of suffering. The next chapter will examine the meaning

of God's chosen race and a people for God's possession.
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4 Chapter 4: The identity of the People of God in 1 Peter 2:9,10

In 1 Peter 2:4-10, the Petrine author used vivid images of God’s chosen people from
the OT texts and applied them to the recipient community. The identity of God's people is
formed upon faith in Jesus Christ who is described as the cornerstone of the temple and the
living stone (1 Pet 2:4, 6-7). As we have seen in 1 Peter 2:8, if people refuse to believe in
Jesus Christ as the living stone, it will cause them to stumble and fall. On the contrary, all
people who come to Jesus Christ (2:4) will be built into God's spiritual house (2:5). The
Petrine author equally links the honorific appellatives applied to Israelites in the OT texts
(Exod 19:4-6; Isa 43:20-21; Hosea 1-2) to all believers in 1 Peter 2:9-10. Aligned with this,
Boring argues that 1 Peter 2:9-10 represents the densest ecclesiological imagery in the NT
texts.”*’ In 1 Peter 2:9, the author has woven both Exodus 19:4-6 and Isaiah 43:20-21 and
called the recipient community yévog gkAektov, Pacilelov iepatevpa, £Bvog dylov, and Aadg
eig mepuroinow. These appellatives as applied to believers are not a request to become these
things but rather a declaration of ontological status.

The first epithet, yévog éxhextdyv, is cited in Isaiah 43:20-21. In particular, ékAektov
(election) is considered an important theme in 1 Peter (1 Pet 1:1; 2:4, 6, 9; 5:13). Of the other
epithets, €0vog dylov is associated with Exodus 19:4-6, and Aadg €ig mepimoinoty is
reminiscent of both Isaiah 43:20-21 and Exodus 19:4-6. Achtemeier argues that these epithets
help maintain a positive status or behaviour within the recipient community even in the face

. . . . .. . 248
of hostile confrontation in their antagonistic environment.

In 1 Peter 2:10, the author
emphasizes the importance of conversion to become God's people by citing Hosea 1-2.

In 1 Peter 2:9-10, the author not only describes the great privilege and identity as God's

chosen and special people, but he also discusses what the believers should do. The use of

*7 Eugene M. Boring, I Peter (ANTC; Nasville: Abingdon, 1999), 98.
8 Achtemeier, / Peter, 168.
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kaAéw and the 6mwg phrase in 2:9 describes what responsibilities and purposes the recipient
community are called to achieve. Egan defines the mission of proclamation in 2:9b in
connection with the spiritual ritual of sacrifice (2:5) to God.*** This chapter will investigate
the identity of God's chosen people, given to the recipient community in the light of

intertextual relationship with the OT texts.

4.1 God’s chosen people

In 1 Peter 2:9, the phrase yévog €éxAextdv quotes from yévoc pov 10 ékhektdv in Isaiah
43:20 (LXX). In this expression, ékiektov is a word to describe the state of all believers in
Jesus Christ (1 Pet 2:4, 6). In particular, 1 Peter emphasizes that those who keep their faith in
Jesus Christ can also obtain the status of God's chosen people. Grudem argues that the main
reason for the author's application of the éxiextdv theme in 1 Peter 1:1 is to show that
believers are the beneficiaries of God's blessings as chosen people.”>’ Moreover, the Petrine
author places the term €xAextov both in the preface (1:1) and the closing text (5:13) in 1 Peter
and emphasizes that the status of the believing communities in Asia Minor regions are God's
chosen people like the Israelites in the OT. Achtemeier links the position of the believer to
the centre of christology. As has been noted earlier, 1 Peter 2:4,6 indicates that Jesus Christ
was rejected by people but was chosen by God. Achtemeier argues that this image of Jesus
Christ is also linked to the situation in which neighbours reject the recipient community and
that the honour/shame and election/rejection paradigm of Jesus is applied to the recipient
community in an ecclesiological sense.””' Then the question arises: What does it mean to
believers to be chosen by God? In 1 Peter, the identity of the chosen people is associated with

salvation (1 Pet 1:5, 9, 10; 2:2; 3:1, 20, 21; 4:18). The author recalls the redemption promise

* Bgan, Ecclesiology and the Scriptural Narrative of 1 Peter, 110.

0 Grudem, I Peter, 103-104.
3! Achtemeier,  Peter, 152.
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of God, who saved the Israelites from Babylonian captivity (Isa 43:20-21), and supports the

connection between the election and salvation of believers.

4.1.1 Election theme in Isaiah 43:20-21

The first of the four identities of believers expressed in 2:9 is yévog €éxAextov. The
author cites this expression from Isaiah 43:20. As mentioned earlier, the status of God's
chosen people is related to the salvation theme. The Petrine author associates this theme of
salvation with the story of Isaiah 43. This text explains that Judah, which was captured by the
Babylonians, will be relased from exile because of a salvific act of God. In order to
understand the context of Isaiah 43:20-21, it is necessary to focus on the narrative structure of
Isaiah 43. The first seven verses urge the people of Judah not to fear but to hope in God.
Verses 8-13 speaks of God's sovereignty and states that the chosen people should become
witnesses of God's sovereignty (Isa 43:9-10). Moreover, verses 14-21 mention God's salvific
act related to the new thing'. In the Hebrew term n7m, the new thing refers to prophesizing
God's plan to save his people from Babylonian captivity (Isa 43:19). The author recalls God's
previous redemptive history that leads them out of Egypt in the Red Sea (Isa 43:16-18). In the
light of this, this text promises to save God's chosen people once again. Westermann argues
that the exodus events from Egypt in the past and the new thing in Isaiah 43:19-20 are linked
theologically. The first is to show that God is the deliverer and liberator of his chosen people,
and the second is to lead the new journey through the wilderness and reveal God's miraculous
act to his people.”>> Moreover, Zeller explains that the text states that the people are still
God's chosen people, and God has a plan for them, even though they are experiencing the

present judgment from the result of sin.>

2 Claus Westermann, Isaiah 40-66, trans. David M. G. Stalker (Philadelphia: the Westminster Press, 1969),
129.
23 Zeller, “Intertextuality in 1 Peter 2:9-12”, 63-64.

82



In Isaiah 43:20, the text begins with the preposition 7 to indicate the purpose and
expresses that God created the river to make the waters for God's chosen people to drink. The
Hebrew term, 7°172 which indicates the meaning “chosen” has the following definition; 1)
divinely chosen (Ne 9:7; Deut 7:7; Isa 44:1; Ez 20:5; 2) divine choice, of Israel (Isa 41:8;
43:10); 3) choose someone or something for; 4) choose select from (1 Ch 19:10); 5) divine
choice, temple (2 Ch 7:16); 6) chosen, of a ruler (Je 49:19); 7) test, try (Isa 48: 10).>** Most of
the chosen or election themes in the OT represent God's special choice. Isaiah 43:20 shows
God's love for chosen people. Abson argues that in the OT, the term ‘chosen’ represents the
idea of segregation to form a group for the purpose of serving God's special purpose, and
expresses divine action and human decisions and actions.””® The reason God chose the
Israelites in the context of Isaiah 43 can be understood as a call to take on the role of witness
(Isa 43:9-10) to the world for proclaiming God's redemptive act. Subsequently, in Isaiah
43:21, these chosen people have an obligation to praise God. This phrase is also found in 1
Peter 2:9b. Langford evokes the image of hope in Isaiah 43:20-21 and outlines who God's
people are and what they should do. He also argues that the Petrine author also had this

256

intention for the recipient community.”” The Petrine author describes in 2:9b the hope and

commission of God's people as indicated by their chosen status.

4.1.2 Election theme in 1 Peter

The phrase yévog éxAextov is the first epithet the Petrine author applies to his
recipient community. The term éxAextov repeatedly appears in 1 Peter (1:1; 2:4, 6; 2:9).
What is interesting about 1 Peter 1:1 is that the addresseess are designated as ékAektoig

nmapemdnuolg owaonopdg. This refers to the chosen people collectively and reveals from the

24 William Gesenius, Hebrew and English Lexicon of the Old Testament: with an appendix containing the
biblical Aramaic, ed. Fransis Brown, S. R. Driver, and Charles. A. Briggs (Oxford: Clarendon Press, 1966), 104.
5 Abson, A Narratological Reading of 1 Peter, 71-72.
6 Langford, Defending Hope, 107.
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beginning of the epistle that they are the beneficiaries of the privileges and blessings, as those
chosen by God. However, in the NT, ékAextdv represents a broader range of definitions.>’
The term éxAextov designates believers and communities as recipients of God's
special protection and obligations. Additionally, 1 Peter refers to Jesus Christ. Therefore, 1
Peter 2:4, 6 suggests the privileged status of Christ, the elected living stone. Here, the
election represents the status of honour. That is, those who believe in Jesus Christ will be
honoured, and those who are opposed will be ashamed (1 Pet 2:6). Faith is the line that
separates the honourable people of God from the unbelievers. Green also argues that using
the words honour and shame in 1 Peter can be considered sociological categories.”® From the
SIT perspective, the election status of the recipient community would have had a positive
influence on the formation of the in-group identity. Dryden shows that the Petrine author's
repeated use of ékAextdv gives the recipient community an inner perception of who it is, and
at the same time, they indicate who belongs to the outside group (unbelievers).> This
identity may have influenced positive in-group formation and relationships in the context of
conflict and suffering faced by the recipient community in 1 Peter. Furthermore, as discussed
in section 1.3.5.2, when one group is fixed, and the central value of a community that cannot
be impermeable with another group is formed, a new socially created activity occurs within
the group. In this case, election elicits special status and values to the recipient community of
1 Peter and enhances their self-image. Horrell also argues that the declaration that the
recipient community in 1 Peter was chosen through their faith in Jesus Christ would have

ensured their special status over against those who criticize and ridicule them and formed an

7 Elliott classifies the definitions of ékAektov as follows: In the NT, the word “elect” is used as a designation of
1) Jesus (Lk 23:35; Jn 1:34; 1 Pet 2:4); 2) the followers of Jesus as the eschatological elect (Mt 20:16; 22:14;
24:22,24,21; Mk 13:20, 22, 27; Lk 18:7; Rom 8:33; Col 3:12; 2 Tim 2:10; Tit 1:1; 1 Pet 1:1; 2:9; 5:13); 3)
certain individuals (Rom 16:13; 2 Jn 1, 13); 4) angels (1 Tim 5:21). Elliott, / Peter, 446.
28 Green, 1 Peter, 56.
% Dryden, Theology and Ethics in 1 Peter, 120.
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ineradicable bond between their communities.”*® Those who believe in Christ and are united
with him can become God's honourable and chosen people like Jesus Christ, who was chosen
by God and became the precious living stone.

1 Peter 2:9 is the only the NT use of yévoc as a term referring to 'believers'.”*' In the
NT, yévog can be interpreted as follows: 1) line of descent, stock (Ac 4:6; 13:26; 17:28; 1 Pet
2:9; Rev 22:16); 2) role of birth, a native with a geographically identified people of group
(Mk 7:26; Ac 4:36; 18:2, 24); 3) a relatively large or small group with common experience
and shared interests or people (Ac 7:13, 19; Gal 1:14; Phil 3:5); 4) a group with a
distinguishing characteristic, kind, class, sort (Mt 13:47; Mk 9:29).2%% In other words, yévoc is
a word that generally refers to an ethnic group that shares ancestry, custom, and behaviour. In
the LXX, this term refers to collective sense, such as house, family, or kin related to blood
lineage (Exod 19:3; Isa 43:1). As we have seen in section 1.3.4.2, the recipient community in
1 Peter is likely to be a diverse community consisting of Jewish Christians and converted
Gentiles. In Isaiah 43:20, yévog refers to Israelite people with a strong physical lineage, but in
1 Peter, it refers to God's chosen people by faith in Jesus Christ, who is the living stone. Shaw
argues that God's chosen in 1 Peter is no longer limited to physical birth, but the people that
acquired a new birth (1 Pet 2:2) by the Holy Spirit (1 Pet 2:5).%* The next section will study
the use of €Bvoc in 1 Peter 2:9. Paul clearly distinguished between the meanings of yévog and
£0vog in 2 Corinthians 11:26, but the Petrine author used these two words as synonyms for
believers in 2:9. The Petrine author links the salvation of Jesus Christ through the cross with

the new thing of Israel in Isaiah 43 and the image of Exodus. Therefore, no matter what

circumstances of suffering the recipient community may experience, God's chosen people in

% David G. Horrell, Becoming Christian: Essays on 1 Peter and the Making of Christian Identity (London:
Bloomsbury T&T Clark, 2013), 161-162.
26! In the second century, the term yévoc was used to designate believers (Christians). See, Mart. Pol
3.2: Beoprrodg kai Beocefolc yévoug tdv Xpiotiavdv. Mart. Pol 14.1: yévoug 1dV dikaimv.
262 Danker, The Concise Greek-English Lexicon of the New Testament, 78.
%63 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 172-173.
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Jesus Christ are accompanied by promises and hopes (1 Pet 1:3).

4.2 Holy nation

The Petrine author refers to the recipient community as £€0vog éryiov alongside the
expressions yévog and Aaog in 2:9. This epithet is an expression applied to the people of Isarel
with Baciietov iepdrevpa in Exodus 19:6. As noted in section 3.3.1, the use of dywov and
kaAém in 1 Peter 1:14-16 reminds the readers that believers are called to reflect God's
holiness. These terms of holiness are linked to the identity of priesthood in 2:5 and 9. The
combination of terminology is reminiscent of the image of a priest offering holy sacrifices in
the temple. This image of holiness was to be developed the believer's life in Jesus Christ.
Then, what intention did the author express in 2:9 with holy and €6voc? In 2:9, the author
used the noun, yévog, €6vog, and Aaog, which symbolize the people. In section 4.1, yévog was
studied as a word with a strong of pedigree meaning, but the Petrine author observed that this
word recalls the covenant blessings of the Israelites, God's chosen people, also connected to
the communities scattered in the diaspora (1 Pet 1:1). So, for what purpose did the author use

g€0voc, and how does it relate to yévog and Aaog?

4.2.1 Holy nation in Exodus 19:6

Exodus 19 shows the scene in which Israelite people form a special covenant with
God and also form a sanctified community that is distinct from the rest of the world. Here the
Israelite people were chosen among all nations as the kingdom of priests or royal priesthood
and a holy nation. The concept of God's people summarizes the core of Israel's status. The
word 2y which is generally expressed as a people, is connected with definite article 77 and is

referred to as “the people” formed through God's call (Exod 1:20). In other words, oy means
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a people whose lineage elements are emphasized, such as consanguinity or tribe.”** However,
Exodus 19:6 uses w17p " (cf. Deut 7:6; 14:2, 21; 26:19; 28:9) instead of w17p ov. Exodus
19:6 is the only text to present the Israelites with this expression. Then why does Exodus 19:6
use "2 instead of oy to refer to the Israelite people? These two words can be used as
synonyms, and there is no significant difference semantically. However, if we closely focus
on the meaning of these two words, M1 refers to people, nations, and Gentiles in terms of

political and territorial terms.**’

In particular, 11 is also associated with rulership. Cody
categorized the case of calling the Israelites "3 in the OT texts as follows.

First, it is used in hypothetical generalization or examples that can be applied
semantically to all nations equally (Deut 4:7, 34; Psa 33:12; Isa 18:2; Jer 18:7, 9).

Second, it is used in situations of growing into national status, like other nations on
the earth (Gen 12:2; 18:18; 35:11; Deut 26:5).

Third, it is used in a context that owns a geographical area or land (Jos 3:17; 4:1; 6:8;
10:13; Isa 26:2, 15; Ezek 37:22).

Fourth, it is used by foreigners to call Israelite (Deut 4:6; Ezek 35:10).

Fifth, it is used when God's chosen Israelites are rejected by God when they are
unfaithful and unworthy (Deut 32:28; Judg 2:20; Isa 1:4; 10:6; Jer 5:9, 29; 12:28; 9:8; 12:12;
31:36; 33:34; Ezek 2:3; Hag 2:14; Mal 3:9).

Sixth, it is used in correlation with ay (Exod 33:13; Zeph 2:9; Psa 106:4).

Finally, it is used when some words express rule or sovereignty toward the chosen
people (Exod 19:6; Ezek 37:22; Mic 4:7).2%

Seen from the above classification, the first and fifth are expressed as a nation, which

is the ordinary meaning of " but in the case of the last classification, the special meaning of

264 Gesenius, Hebrew and English Lexicon of the Old Testament, 766.

265 Gesenius, Hebrew and English Lexicon of the Old Testamentt, 156.

266 Aelred Cody, “When is the Chosen People called a Goy?,” Vetus Testamentum, Vol 14 (Jan, 1964): 1-6.
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"a is expressed. For example, in Ezekiel 37:22 and Micah 4:7, "1 (nation) is connected to the
ruling power of Yahweh and represents a ruled community led by a ruler in a designated
geographical place. Similarily in Exodus 19:6, 1 is parallel to no%»n. Exodus 19 shows the
covenant relationship between God and the Israelite people on Mount Sinai, a geographical
location. As a consequence, Exodus 19:6 emphasizes that the Israelite people are governed
and ruled by God as a priestly kingdom or royal priesthood. In other words, the Israelites
used "3 in the sense of being established as the kingdom of God through the Sinai covenant.
This text is also related to God's covenant to Abraham in Genesis 12:2 to make a great
nation.”®” God made Israelite a holy nation among all nations to reveal God's character (Exod

19:5-6).

4.2.2 Holy nation in 1 Peter 2:9

The Petrine author uses the singular (2:9) and plural (2:12; 4:3) forms of €6vog in the
epistle, where the plural £€6vog refers primarily to designate Gentiles, people who are distinct
from Jews. However, the singular form £€6vog is usually translated as nation and refers to
Israelite (Lk 7:5; 23:2; Jn 11:48, 50-52; 18:35; Ac 10:22; 24:2, 10, 17; 26:4; 28:19).%® The
Petrine author describes all believers originating from other ethnic roots (1:1) who have
become newly chosen people of God. Moreover, €0vog means a group of people united by
kinship, culture and common traditions.**® Hall also states that people who share common
identification can be expressed as £€0voc.”’® Even if the recipient's ethnicity has a different
background, Jewish or Gentile, those who are united by faith in Jesus Christ become a holy

nation (1 Pet 1:18-19; 2:9). As Horrell mentions, this identity was based on the covenant

*7 Houtman, Historical Commentary on the Old Testament, 446.
268 Michaels argues that the beginning of the transfer of the singular £€0vog to the Gentile Christian movement
can be seen in Matthew 21:43, Romans 10:19, using Deuteronomy 32:21 (LXX) and 1 Peter 2:9. See, Michaels,
1 Peter, 109.
> Danker, BDAG, 276.
270 Jonathan Hall, Ethnic Identity in Greek Antiquity (Cambridge: Cambridge University Press, 1997), 35;
Goppelt states that €6vog refers to the body of people pursuing a common goal. See, Goppelt, / Peter, 148.
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given to Abraham in Genesis 12:2.%”' Moreover, this covenant is continuously inherited by
the Israelites in Exodus 19:6, where the scope of the covenant expands to a national unit from
the tribe and family. In 1 Peter 2:9, this covenant is transferring to the believers in Jesus
Christ. In 1 Peter 2:9, the terms yévoc, £€8vog and Aaog are used synonymously for all

believers to be God's people like Israel, the covenant nation in the OT.

4.3 A people for God’s own ‘possession’

The author describes the recipient community as Aoog €ic mepuroinoty to indicate a
special relationship with God. Shaw states that the word mepinoinoig is the OT reference
(LXX) represents the Petrine author's summary of the identity of God's chosen people.”’> The
root of this terminology is cited in Exodus 19:5 and Isaiah 43:21. Aaog (LXX) refers to Israel
in the OT and represents the religious and theological character of God's chosen people.
When Aad¢ is read with tepimoinoig, it is interpreted as a term indicating a special

relationship in the context of the OT (LXX).

4.3.1 The term ‘possession’ in Exodus 19:5 and Isaiah 43:21

1 Peter 2:9 emphasized the community belonging to God by citing the phrases of
LXX, Aaog meprovotog (Exod 19:5) and Aadv pov ov mepiemromaoduny (Isa 43:21). In
particular, Exodus 19:5-6 introduces three statuses that the Israelites can obtain if they obey
God and keep the covenant. The three statues are God's treasured possession, royal
priesthood or kingdom of priests and a holy nation. This contextual flow consists of a
conditional clause oX and a conclusion clause in Exodus 19:5-6. The conditional clause

provides the condition that the Israelites keep and obey God's covenant, and the concluding

" Horrell, Becoming Christian, 138. In Romans 4:17-18 and Galatians 3:8, Gentiles are also included as God's

chosen people (nation) with reference to the Abrahamic covenant.
%72 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 182.
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clause is the result of satisfying the condition. Wright argues that Exodus 19:5-6 is a text that
shows the balance between universality and particularity. This text describes God's universal
ownership of the world and at the same time expresses God's specific role for the chosen
Israel.”” The Hebrew term, 71930, which describes a close relationship with God, appears
eight times in the OT (Exod 19:5; Deut 7:6; 14:2; 26:18; 1 Ch 29:3; Psa 135:4; Ecc 2:8; Mal
3: 17).274 This word, translated as possession, is basically used as an economic term for the
meaning of possession and property.*”> Specifically, in 1 Chronicles 29:3, the possession
refers to the royal repository. Just as the king collects precious and valuable things in his
storehouse, according to this usage, the possession means that God regards the Israelites as a
treasure, a special possession in Exodus 19:5. Moreover, Greenberg associates this word with
sikildu and sakalu, Akkadian terms that indicate collecting personally.”’® Ostensibly, this
image shows unique and exclusive possession and that the individual owns something.
Davies mentions another meaning for skildum (possession) in the Ancient Babylonian text
King Avan's literature. In this text, King Avan is described as the servant of the god, the Na-

d.?”” In this text, the relationship

rum (beloved) of the god, and the sikil-du (treasure) of the go
between the god and the king symbolizes a relationship bound with affection rather than a
hierarchical relationship. In Exodus 19:5, the symbolic meaning of 7730 is a declaration that
God has chosen Israel not simply as a possession, but as a relationship connected with special
affection. Driver argues that the possession in Deuteronomy 7:6 includes the notion of

belonging and choice, like a child belonging to a parent and at servant obeying an owner.>”®

However, God does not only own the Israelites. Just as Deuteronomy 10:14-15 indicates that

*7 Wright, The Mission of God, 255.

% In LXX, Ladg meptovoiog (Exod 19:5), Aadv meprovatov (Deut 7:6; 14:2; 26:18), mepuenoinuon (1 Ch 29:3),

nmeplovotacpov (Psa 135:4), nepovsiacpovs (Ece 2:8), nepuoinow (Mal 3:17)

"> Gesenius, Hebrew and English Lexicon of the Old Testament, 688.

76 M. Greenberg, “Hebrew segulla: Akkadian sikildu”, JAOS 71(1951): 172-174.

*7 Davies, 4 Royal Priesthood, 53. Davies is citing the translation of Wiseman's Alalakh Tablets (II1.1.76). See,

D. J. Wiseman, The Alalakh Tablets (London: British Institute of Archaeology at Ankara, 1953), 28-30.

™ S.R. Driver, A Critical and Exegetical Commentary on Deuteronomy (Edinburgh: T&T Clark, 1902), 100.
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all heavens and earth, the highest heaven (universe), belong to God, so Exodus 19:5 explains
that the world belongs to God's sovereignty. As Zeller mentions, God chose Israel as a people
of special possession to fulfil the Abrahamic covenant (Gen 12:2).%” The Israelite people
have a role as a royal priesthood or priestly kingdom and a holy nation. However, Exodus
19:4-6 does not mention which role should be presented in detail. However, as mentioned in
Deuteronomy 4:6-8 and Isaiah 43:9-10, God's chosen people are required to serve as
witnesses to make God's name known to other nations. In Isaiah 43:21, the author states that

the Israelites were preserved to serve a specific purpose for God.”™

4.3.2 The term ‘possession’ in 1 Peter 2:9-10

The fourth identity of the recipient community in 1 Peter is Aao¢ €ig mepumoinow (1
Pet 2:9). The Petrine author declares that the status of God's special people in Exodus 19:5
and Isaiah 43:21 extends to all believers in Christ and because Jesus Christ possesses
believers with his precious blood (1 Pet 1:19). The author used nepuroinotv, an objective

form of mepuroinoic in 2:9.%*!

However, this term to describe the meaning of possession is
used differently in 1 Peter than in Exodus 19:5 and Isaiah 43:21 (LXX). The Petrine author
omitted the pronoun pov from Aadv pov Ov mepiemomaduny in Isaiah 43:21 and altered the
relative clause ov mepieromoduny in the prepositional phrase €ic tepinoinotv. Michaels
explains that the author has modified it to a more future-oriented expression.”**> Moyise notes
that the Petrine author did not use 'I formed' as a first-person verb in the Isaiah text but used

the noun form of possession in 1 Peter. In other NT texts, the noun form of possession

implies salvation (1 Thess 5:9; Heb 10:39) and glory (2 Thess 2:14) with &ic.*® 1 Peter 1:5,

27 Zeller, “Intertextuality in 1 Peter 2:9-12”, 33.

%0 In Isaiah 43:21, apetag pov dmysicOou is linked to the objective below dnwg in 1 Peter 2:9b.

! The term mepumoinoig refers to ‘to being of very special status, chosen, especial and particularly one’s own

(Tit 2:14). See, Danker, BDAG, 884; The Concise Greek-English Lexicon of the New Testament, 280.

282 Michaels, I Peter, 109.

8 gic nepumoinow cwmpiag (1 Thess 5:9), eig mepmoinot 86&ng (2 Thess 2:14), i tepumoinow yoydig (Heb
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2:2 repeatedly emphasizes the salvation of believers by linking €ig and salvation. The Petrine
author applies the meaning of possession in the OT text to the recipient community in the
same way and speaks of a particular people among all nations. Moreover, the author exhorts
the believers to carry out tasks.

As has been noted earlier, the Petrine author describes believers in 2:9 as yévog, £€6vog
and also uses Aaog, meaning Hebrew oy. This term is repeated in verse 10 and indicates that
faith in Jesus Christ is the only condition for becoming God's chosen people. It clearly states
that the church community is God's people. In the LXX, Aaog, translated as people, can
signify; a large body of humans (Nu 21:6), a large body of people defined along ethnic, racial,
religious or political lines (Gen 23:7; 49:13), and a group of people like Israel (Exod 19:5).2%
In the NT, Aaog 1s equivalent to LXX meaning, tribe, ethnicity, people, and the mass of a
community (Mt 4:23; 26:5; 27:64; Mk 11:32; 14:2; Lk 1: 10; 3:15; 6:17; Ac 3:9; 4:1; 10:2;
21:40; 1 Cor 10:7) or all of Israelite as God's people (Ac 15:14). The Petrine author
emphasizes the status and belonging of God as the chosen people with the same meaning as
in the OT.

The author cites Hosea 1-2 in 1 Peter 2:10. Moreover, he emphasizes the contrast
between the past and present status of the recipient community by using the phrases mote and
vbv. The recipient community had a meaningless and secular life before their conversion (1
Pet 1:14, 18; 2:1; 4:2-4). However, when they met Jesus Christ, they became God's chosen
people and participated in God's salvation plan (2:2). Eventually, the identity of the recipient
community is decisively divided before and after conversion. Dryden argues that the Hosea
text citation in 1 Peter 2:10 confirms that all believers' identity is rooted in God's salvation

285

story.””” Therefore, from the perspective of salvation, Green argues that the reason the Petrine

10:39). See, Moyise & Menken, Isaiah in the New Testament, 181-182.
% Muraoka, A Greek-English Lexicon of the Septuagint, 425-426.
%5 Dryden, Theology and Ethics in 1 Peter, 126.
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author deployed Hosea's language of judgment and restoration was to celebrate that the
recipient community in 1 Peter was saved by God's mercy and to highlight the significance of
conversion to an unbelieving audience.”® The Petrine authors use of the phrase mote-viv and
the ovk-0¢ to describe the audience's positive state that clearly contrasts with the negative
state of the past. o0 Aadg was used in Hosea 1:9, 1:10 and 2:25 (LXX), and the phrase ovk
nAenuévot in Hosea 1:6 and 2:25 (LXX). In particular, the text structure of people/not people
and mercy/not mercy in 1 Peter 2:10 resembles Hosea 2:25 (LXX).

Stuart explains that Hosea 1:2-9 serves as a summary preface to the entire book of
Hosea.?®” In particular, the names of Hosea's three children, Jezreel (Hos 1:4-5), Lo-
Ruhamah (Hos 1:6) and Lo-Ammi (Hos 1:9), are used to describe the judgment and
salvation of Israel. The Petrine author follows the contextual flow in which the names of
Lo-Ruhamah and Lo-Ammi reflects God’s changing salvation in the Hosea text. First,
Hosea's second child, Lo-Ruhamah, is a compound word of X which means complete
negation and 7 (mercy). It can be translated as "one who has not obtained mercy".**®
The verb on1 in the name comes from a root meaning the womb,?* representing the mother
and father's natural love (Isa 49:15; Psa 103:13). However, God declares no more mercy on
Israel. Hosea's third child, Lo-Ammi, is a compound of the negative word X% and *»ny
(people) and interprets as "not my people".

However, from the second chapter of Hosea, the texts indicate that the Israelites
will be restored to their original state of being chosen by God (Hos 2:1). The negative word

X2 was removed from the name of the second and third child, and the Hebrew v-1

(sow/plant)290 was used to indicate that the Israelites were restored by God in Hosea 2:23

286 Green, [ Peter, 63.
**7 Douglas Stuart, Word Biblical Commentary: Hosea-Jonah (Michigan: Zondervan, 1988), 35.
2% Stuart argues that when the Israelite people heard this name, they would have recognized the traditional
covenant curses (Deut 31:17; 32:19-20) of God's abandoned and wrath. See, Stuart, Hosea-Jonah, 30-31.
% Gesenius, Hebrew and English Lexicon of the Old Testament, 933.
% Gesenius, Hebrew and English Lexicon of the Old Testament, 282.

93



and 2:25. Furthermore, Hosea mentions the promise of increasing the number of God's
people in 1:10, which is reminiscent of Genesis 22:17. Zeller notes that the Exodus event in
Hosea 2:15 is also displayed in Exodus 19:4-6 and Isaiah 43:2,16, which are both quoted in
1 Peter. Therefore, he argues that the Petrine author reminds the recipient community of
this salvation history of Israelites in the OT texts to contrast their previous and current
status.””!

Paul also cites Hosea 2:1 and 2:23 in Romans 9:25 to emphasize the elect status of
believers. However, Paul used nyamnmuévnv (loved) instead of the expression of mercy used
in Hosea and 1 Peter 2:10. Egan argues that Romans 9:24-25, 30 indicates Gentiles can also
be included as God's people. On the contrary, 1 Peter 2:10 focuses on explaining the
position of God's people through conversion rather than the discourse on Gentiles.***
However, Zeller argues that the Petrine author did not discuss the Jews and Gentiles issues
in the church as clearly as Paul but indirectly expressed the author's intentions about the

composition of the church.**?

This church composition is expressed in a comprehensive
language that anyone can participate in God's salvation through faith regardless of nation,
race or ethnicity. Elliott also argues that the Petrine author emphasizes that faith is the
warrant of the identity of God's people in the light of Hosea and represents the meaning of
reborn (2:2) in God.** 1 Peter 2:10 provides a review and summary of the identities listed

in 2:4-10 and sets up the paraenesis of 2:11.%%

After 2:10, the Petrine author explains that
the believers can participate in the salvation event because of God's mercy. Furthermore,

they have a commission to inherit the blessings of God to the neighbour (1 Pet 3:9).

21 Zeller, “Intertextuality in 1 Peter 2:9-12”, 79, 150.

292 Egan, Ecclesiology and the Scriptural Narrative of 1 Peter, 114.

293 Zeller, “Intertextuality in 1 Peter 2:9-12”, 152.

2% Elliott, I Peter, 442.

29 Zeller, “Intertextuality in 1 Peter 2:9-12”, 154; Michaels, / Peter, 112-113.
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4.4 Missional perspective derived from God’s chosen people in 1 Peter

The terminology of yévog, £€6vog and Aadg, which symbolizes God's chosen people in 1
Peter 2:9-10, reminds them of their responsibility as God's people. Edwards and Senior argue
that the identities given to the recipient community in 1 Peter should be linked to the role of
witness as testifying to God's salvific act and praising God.**° The specific discourse on a
missional perspective in 1 Peter will be studied in detail in chapters 5 and 6. However, in 1
Peter 2:9b and Isaiah 43:20-21, both texts mention that the role of God's chosen people is
related to proclaiming God's work. Other NT texts also indicate that Aaog, the people of God,

27 In the Hosea texts discussed earlier,

are connected to a missionary role (Ac 15:14; Tit 2:14).
God promised that the nation would be reunified and that number of God's people would
become innumerable. In the context of this Hosean message, Paul also shows the equality or
unification of Jew and Gentile in Romans 9:25-26. This understanding of the NT worldview
on missional aspect is also linked to the message in 1 Peter. As Bockmuehl mentions, their
images as God's new Israelite people express that they are strongly oriented to forming
relationships with outsiders, although the community is in a difficult situation.*”® The
responsibilities of the recipient community for the gospel and the role of witnesses are
inseparable from the identities given in 1 Peter 2:4-10.*° Then, how is this proclamation of
the gospel conveyed in the situation of the audiences in 1 Peter? They choose public living
instead of evangelical preaching strategy. Their behaviour and manner of life is attractional to
those outside the community. Horrell argues that the missional dimension in 1 Peter unfolds

more explicitly after 2:12. He argues that the expression do&acmaty TOv 00V v NuéPQ

émokont|g (1 Pet 2:12) gives the audience (1 Pet 2:18-20; 3:1) the motivation to carry out

2% BEdwards, 1 Peter, 97; Senior & Harrington, [ Peter, Jude and 2 Peter, 62.
297 Zeller, “Intertextuality in 1 Peter 2:9-12”, 154; Michaels, I Peter, 137.
% Marcus Bockmuehl & Michael B. Thompson, A Vision for the Church: Studies in Early Christian
Ecclesiology (Edinburgh: T&T Clark, 1997), 162.
2% Green, 1 Peter, 62.
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their missional responsibility through good conduct. This motive and purpose initiates a
relationship with unbelievers and opens up the possibility of conversion.*” This particularity
of the recipient community as God's chosen people defines its identity as believers.
Furthermore, this particularity extends to universally to God's salvation with neighbours, and

responsibility as a witnessing community of God is required.

4.5 Chapter Summary

In 1 Peter 2:9-10, the author uses three different Greek words, €0vog, yévog and Aaog for
designating people or collective community. Why did the author use three different words
rather than using one word to refer to the audiences collectively? This chapter investigates the
usage of these three words in connection with OT texts. 1 Peter 2:9-10 quotes Exodus 19:4-6,
Isaiah 43:20-21 and Hosea 1-2. These three texts tells the story of God's chosen people,
Israelites. All these texts narrate how the Israelites are restored by God's mercy, their identity
as God's own possession, and the promises of salvation that save God's chosen people from
Egyptian and Babylonian captivity. In all of these stories, God is the protagonist and focuses
on the fate of his chosen people. Viewed in this light, the Petrine author also differentiates the
fate of the two groups through the contrast between the believer in Jesus Christ and the non-
believer in 1 Peter 2:4-8. In other words, the author's key message is that all believers who
follow Jesus Christ, God's chosen one but rejected from people, will grow to salvation as
God's chosen people (1 Pet 2:2). 1 Peter 2:4-10 affirms that these blessings of God's salvation
are presently possessed by those who are staying in Christ. The Petrine author first mentions
the message of the identities, which expresses who they are, before suggesting to the recipient
community how to resolve the confrontations in hardship.

Section 4.1 studies the election theme in 1 Peter. In particular, the author expresses the

300 Horrell, Becoming Christian, 163.
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inclusio structure by setting the audience's status as God's chosen people in the foreword (1:1)
and closing text (5:13) of the epistle. In particular, the election theme is naturally connected
from the Christological perspective to the ecclesiological sense in 1 Peter 2:4-5. The Petrine
author quotes the expression God's chosen people in Isaiah 43:20-21. In particular, Isaiah
reminds the Israelites of the past exodus event and reveals the promise of salvation that God
will carry out the new thing for His chosen people. The Petrine author also emphasizes that
God's promise of salvation extends to the audiences in Jesus Christ. In the SIT perspective,
this election theme would assist in developing a positive image for forming the community
and distinguish them from other groups more clearly.

In section 4.2, the expression, €0vog éyov has been studied. This epithet is quoted from
Exodus 19:4-6. Notably, in Exodus 19, the author uses £€6voc, which usually designate the
Gentiles, instead of using yévog and Aaog, which usually refer to Israelites. This word is also
used in LXX to refer to Israelites, but it is also used as a word for a wide range of God's
chosen people (Gen 12:2; Exod 19:6). Scholars have suggested the relationship between the
Abrahamic covenant in Genesis 12:2 and Exodus 19:4-6 and interpreted that God's covenant
extends from the tribe and family to the national unit. The Petrine author also uses €0vog as
synonymous with yévog and Aa0og and shows the connectivity of God's covenant to all
believers.

In section 4.3, I studied the expression of "God's own possession" within the context of
Exodus 19:5. This expression was examined as describing the relationship between God and
his chosen people as a special and unique relationship. In Exodus 19:5, the term possession
represents the special ownership of God and emphasizes the particularity of Israelites.
Moreover, in the OT, this word denotes property or possession combined by affection rather
than simply representing ownership. In this overall interpretation, the Petrine author
expresses the audience as Aaog €ig mepumoinotv and expresses a special relationship with God.
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In particular, the noun form nepuroinotv and €ig phrases are closely linked to the concept of
salvation, which reveals the author's intention. It shows that faith in Jesus Christ is the only
condition to become a people of God’s possession and the way to participate in God's
salvation plan. The author also applies the message of judgment and restoration in the texts of
Hosea 1-2, emphasizing the significance of faith.

Section 4.4 examines the missionary implications of being God's chosen people. There is,
admittedly, a stronger communal than missional message in these three words. However, the
author first mentions the chosen people’s identity in God in 2:9a and expresses their
commission and responsibility as believers after the Onw¢ phrase. The next chapter will study

the role of the believer's community as God's witness.
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5 Chapter 5: The purpose of God’s chosen people

1 Peter 2:4-8 shows a significant disparity between two groups of people. Those who on
the one hand believe that in Jesus Christ they will receive salvation through God's mercy (1
Pet 2:2, 10), and those on the other hand who are depicted as opposing believers and
consequently will fall and be ashamed (1 Pet 2:6-8; 4:17) on the day of visitation (1 Pet 1:13;
2:12). Following this explicit distinction between two different groups, the author expresses
the identity of God's chosen people in a manner reminiscent of Israel's identity as God's
covenant people in 1 Peter 2:9a: yévog éxiextov (Isa 43:20-21), Bacilelov igpdtevpa, £0vog

Gywov (Exod 19:4-6), and hadg eic nepuroinowv (Exod 19:5; Isa 43:21).3"!

Thus, the question
arises as to whether these identities referred to by the author merely reaffirm the elect status
of the audience, or provide greater specificity about that identity. Shaw also mentions that it

.. . . . 302
is important to consider where the discourse concerning the elect ends.

He recognized that
the term koAéw used in 1 Peter was a key-word connecting the flow of the epistle.’” This
leads to the fundamental question of the purpose of God's calling to believers that is, what are
they called to do? - As we have discussed in chapter 3, the dnw¢ phrase expressed after the
epithets of the recipient community in 1 Peter 2:9, emphasizes the specific purpose or
commission of the believers.***

The author emphasizes the believer's commission to proclaim God's dpetdcg, that is,
mighty acts (NRSV) or glorious deeds (NEB) in 1 Peter 2:9b. Notably, the term @d&dc¢ connotes
the audience's identity and commission. The Petrine author expresses God's creative call

through the contrast between the image of light and darkness. Shaw asserts that the image of

light is linked to the concept of salvation®” in the biblical texts, and that this call of God's

' Abson, A Narratological Reading of 1 Peter, 92.

392 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 184.

303 See, section 1.2.1.4.

3% Elliott, I Peter, 439.

%% This salvation theme is also seen in 1 Peter 2:2. Horrell uses Clement's texts: Protrepticus (4.59.3) and
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enacts a re-creation in which believers move from darkness to the light.**® The emphasis on
the salvation theme through this contrasting motif structure is also shown in 2:10.
Consequently, the Petrine author emphasizes the salvation theme through the contrast of light
and darkness, and progressively represents the believer's commission to proclaim God's
redemptive act. 1 Peter 2:12 shows the ultimate purpose of this commission is to glorify God.
These ideas and expressions are also implicitly found in Jesus’ teaching in the Sermon Mount
(Mt 5-7), especially in Matthew 5:14-16.

This chapter firstly will offer a general outline of how the Petrine author understands
the darkness/light motif in terms of salvation theme by referring to Isaiah 42-43 and Matthew
5:14-16. Second, this chapter will examine the definition of the term dpetii®®’ through a
contextual analysis of Isaiah 43:21 (LXX). Lastly, this chapter will study how the term

g€ayyéMm in 1 Peter 2:9, appearing only here in the NT, affects the missionary perspective

of the recipient community in 1 Peter.’®®

5.1 Study of Light terminology in 1 Peter 2:9

In 1 Peter 2:9b-10, the motifs of “darkness to light” and “not people to God’s chosen

Paedagogus (1.6.32.4) as an example to explain the believer's rebirth in Jesus Christ and emphasize the
importance of 1 Peter text in the early church. He finds a shared contextual flow of 1 Peter texts (1 Pet 1:14-18;
2:1-2; 4:3-4) in Clement's description of the difference between old and new identities of Christians in
Paedagogus (1.6.32.4). This text denotes the term rebirth as taking off an old person or evil clothing and staying
in the immortality of Christ. Therefore, the chosen people are reborn as new and holy people. For a detailed
examination of the term rebirth, See, Horrell, Becoming Christian, 146.
3% Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 188-189.
397 The term "virtue" or dpeti is an important idea in wider Greek literature — for example, in Aristotle's
Nicomachean Ethics (NE 1098a 16). Aristotle argues that the continual pursuit of dpetn is related to happiness
(NE 1109a 20-29). For a detailed discussion of Aristotle's works, Nancy Sherman, Aristotle'sAristotle's ethics:
critical essays (Lanham, Md.; Oxford: Rowman & Littlefield, 1999); J. O. Urmson, Aristotle s ethics (Oxford:
Basil Blackwell, 1988). Aristotle expressed virtue as the most suitable action to be taken for happiness under
any circumstance, but the Petrine author describes dpetn as a category of commission that believers should
practice in their daily lives for the glorify God (1 Pet 2:12).
% Green states that while believers' identities in 1 Peter 2:4-9a are the language of a vertical relationship with
God, conversely, the expressions after the dmwg phrase in 2:9b refer to a horizontal relationship with the
believer's neighbours. Green, / Peter, 62-63.
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people” express the image of transformation.**” The Petrine author expresses that God has
called believers from darkness to light. Consequently,God commissions believers to glorify
and proclaim the mighty acts of God. More widely in scripture, light is used as a motif.
Several biblical texts depict God or Christ as the light of the world (Psa 4:6; 27:1; Isa 60:20;
Mic 7:8; Jn 1:7-8; 8:12; 9:5; 12:46; 1 Jn 1:5). Furthermore, the word of God is also
interpreted as light (Psa 43:3; 11:105, 130; Prov 6:23).>!° In Paul's epistles, this metaphor is
applied to followers of Christ (Eph 5:8; 1 Thess 5:5). Moreover, the status of changing from
unbelief to belief is expressed in the motif of darkness to light (Lk 1:79; Ac 26:18; 2 Cor 4:6,
6:14; 1 Thess 5:4; Eph 5: 8; Col 1:12; 1 Jn 1:6).>"" In general, the metaphor of light relates to
God, Jesus Christ, God's chosen people, the law, and salvation.’!?

Intertextually, 1 Peter 2:9 is related to Isaiah 43:20-21. There is no light terminology
in Isaiah 43:20-21. However, examining the definition of the light metaphor in Isaianic texts
related to the concept of Yahweh's servant (Isa 40-55) is helpful to interpret the light image in
1 Peter. In Isaiah, the light metaphor denotes Yahweh himself (Isa 2:5; 9:1-7; 60:20), but it is
also used as the role of Yahweh's servant or Israel (Isa 42:6-7; 49:1-6). Furthermore, in
Matthew 5:14-16, the light metaphor is interpreted as the language of the identity and
commission of Jesus' followers. There is no direct quotation from Matthew 5:14-16 in 1
Peter, but the expressions such as darkness/light, good deeds, and glorify God in Matthew
5:14-16 show the same contextual flow as 1 Peter 2:9-12. Moreover, in both texts, the light

metaphor recalls God's chosen people's salvation, status, and commission to fulfil.

3% Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1
Peter”, 214.
310 Zeller, “Intertextuality in 1 Peter 2:9-12”, 96.
3 Best, 1 Peter, 109.
*12 In addition, Keener classifies the metaphors of light used in Jewish literature into the following categories: 1)
portray good and evil as light and darkness (1QS 3:3, 19-22; 1QM 13:5-6, 14-15); 2) primeval light or from the
creation (2 En 24:4; Gen. Rab. 3:6); 3) restoration of light in the end time (Hag 12; Gen. Rab 11:2; 42:3); 4)
future glory (Mt 13:43; Rev 22:5; Wis 3:7-8; 1 En 1:8, 5:7, 108:11-14; 1QM 17:6-7; 4 Ez 7:97); 5) light derived
from true knowledge (Sir 31:17); 6) Wisdom (Prov 6:32; Wis 6:12, 7:26, 29-30; 1QS 2:3, 11:5-6; 1QM 1:8; 4 Ez
14:20-21); 7) Torah (Psa 119:105; Bar 4:2, 2 Bar 17:4, 18:1-2, 59:2). See, Craig S. Keener, A Commentary on
the Gospel of Matthew (Michigan/Cambridge: Wm. B. Eerdmans, 1999), 174.
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5.1.1 Light image in Isaiah

1 Peter 2:9 shares conceptual affinities with Isaiah 43:21 (LXX). Abson argues that
just as God's 'new thing' in Isaiah 43:19 refers to deliverance from Babylonian captivity, the
Petrine author also intends salvation or conversion of God's chosen people through the
expression 'from darkness to light' in 2:9.*'* Moreover, the similarity with Isaiah 43:21 is also
shown in 1 Peter 2:9 by the expressions t0¢ dpetdg and dinyeicBot (LXX). Egan focuses on
the contextual structure of Isaiah 43 with other Isaiah texts. He particularly notes that the
term dpetn is associated with the imagery of darkness and light in Isaiah 42:10-17 and that
apet and avayyélio (Isa 42:12) are also seen in Isaiah 43:21. The term dvoyyéiiw,
meaning the act of proclaiming God's mighty deeds, is defined as leading the way to

314 Moreover, both of these

blindness (Isa 42:16) and transforming from darkness to light.
Isaiah texts (Isa 42-43) are also related to the concept of Yahweh's servant. Westermann
mentions that the image of Yahweh's suffering servant is seen in Isaiah 40-55 and designates
these texts "the songs of the suffering servant" (Isa 42:1-4, 49:1-6; 50:4-4- 9; 52: 13-53:12).315

316 This is because the servant of

Rowley notes the issue of the identity of Yahweh's servant.
Yahweh is not expressed as a single identity, but as a dual or multiple identity in the book of
Isaiah.

First, there is a view that identifies Yahweh's servant as "a collective one" like Israel.
Because the term 600A0¢ pov and Topon are considered the same concept in Isaiah 49:3

(LXX).*"

Second, there is the view that Yahweh's servant is 'an individual personality'. North

3 Abson, A Narratological Reading of 1 Peter, 92; Grudem also notes that the Petrine author quotes the
contextual flows of Isaiah's promise of redemption from the Babylonian captivity (Isa 43:14), God's forgiveness
of His people and God's glory might be proclaimed (Isa 42:8, 12; 43:7, 25; 44:23). Grudem, / Peter, 118-119.
3 Egan, Ecclesiology and the Scriptural Narrative of 1 Peter, 112-113.
315 Westermann, Isaiah 40-66, 92.
318 H. H. Rowley, The Servant of the Lord and Other Essays on the Old Testament (London: Lutterworth, 1952),
3.
317 Isaiah 41:8-10; 44:1-3, 21; 45:4 also regards Yahweh’s servant as Israel.
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refers to the identity of Yahweh's servant in various categories such as Isaiah, Uzziah,
Hezekiah, Josiah, Ezekiel, Jeremiah, Moses, Job, Cyrus, Jehoiakim, Zerubbabel, Meshullam,
and Nehemiah.’'® The reason for this designation of several persons as 'an individual
personality' is that Deutero-Isaiah emphasizes the role of representing the people in the
background of Babylonian captivity. However, there is one difficulty in understanding the
concept of a servant only as an 'individual personality'. This is because in Isaiah 49:1-6, the
identity of a servant is observed both as a collective concept (Isa 49:3) and as an individual
personality (Isa 49:5). Robinson argues that these dual concepts can be seen together because
the collective or individual concept is not separated in Hebrew thinking.’' Isaiah 51:1-2 also
shows that Israel is included in the covenant as the descendants of Abraham. In other words,
the lives of the ancestors are connected and projected with the lives of the Israelite nation,
and 'one' includes 'many" as the spiritual unity that unites generations. The identity of the
servant may be a personal and/or communal concept. However, in this thesis, rather than
discussing identity as in unit, I would like to focus on the servant's role or commission in
relation to the light metaphor. Of course, the Petrine author also seems to give personal or
communal exhortations in his epistle, but the author focuses on the identity of faith in Jesus
Christ and the role and commission to be fulfilled upon this faith. Light is an important theme
in the OT.** This section discusses two interpretations of light in the book of Isaiah.

First, in Isaiah, light denotes God's chosen people (Isa 9:1-7; 60:1-5). In the book of
Isaiah, light does not refer only to Yahweh himself but also refers to God's chosen people.

Moreover, these people will be ingathering as God's nation, and the glory of God will be

318 Cristopher R. North, The Suffering Servant in Deutero-Isaiah: an historical and critical study (London:
Oxford University Press, 1956), 192.
319 H. W. Robinson, Corporate Personality in Ancient Israel (Phildadelphia: Fortress Press, 1980), 45-55.
0 In the OT, TIX denotes the following meanings; 1) light as diffused in nature, light of the day (Ge 1:3-5); 2)
morning light, dawn (1 Sa 14:36; 25:34; 2 Sa 17:22; 2 Kgs 7:9; Mic 2:1); 3) light of the heavenly luminaries (Isa
30:26; Psa 148:3); 4) daylight (Job 38:15; Am 8:9); 5) lightning (Job 36:32; 37:3. 11, 15); 6) light of lamp
(Prov 13:9); 7) light of life (Job 33:30; Psa 56:13); 8) light of prosperity (Job 22:28; 30:26); 9) light of
instruction (Prov 6:23; Isa 42:6; 49:6); 10) light of face (Job 29:24; Prov 16:15); 11) God (Isa 2:5; 9:1-7; 10:17,
60:20; Mic 7:8). See, Gesenius, Hebrew and English Lexicon of the Old Testament, 21.
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revealed through them (Isa 60:1-4).

Second, the light metaphor represents the commission or responsibility of God's
chosen people (Isa 42:1-9; 49:6; 66:19). In particular, the songs of the servant texts, Isaiah
42:1-9 and 49:6, indicate that the servant's role is expressed as an image of light and conveys
God's redemptive act. Zeller asserts that these two texts depict a servant sent from Yahweh
on a commission to deliver God's salvation to the ends of the earth: a transferal from darkness
to light.**' Notably, in Isaiah 42:6, this text emphasizes the role of the servant, whose role is
defined as being a light to the nations by opening the eyes of the blind and rescuing the
prisoners (42:6-7). Boyley asserts that Isaiah 42-43 is focused on the theme of God's 'new
thing' (Isa 42:9; 43:19). He emphasizes that these two texts summarize the servant's role as
the light toward nations and the role of proclaiming God's saving act in relation to the 'new
thing'.322 In Isaiah 42:6, the Hebrew term 3jn1 means 'render’, 'give' and 'turn into' and refers to
a specific position or task of a person.’>> Westermann describe this term as a 'tool' and argues

that it implies an 'agent' chosen by God to influence others.***

In verse 6, the light metaphor
denotes a new life that offers salvation and restoration to Israel, free from oppression and
death. Furthermore, the servant will represent the role of light by proclaiming the message of
God's salvation to Israel and the nations.’> Isaiah 49:6 recalls the role of the servant of 42:1-
9. In particular, 49:1-6 refers the prophetic call of the servant. Isaiah 49:1 describes that the
servant has a commission to proclaim the words of Yahweh to those living on the % and far

away. Ostensibly, this declaration implies a scope beyond the borders of Israel.**® In the book

of Isaiah, the expression “beyond boundaries” appear repeatedly. Isaiah 66:19 speaks of an

32 Zeller, “Intertextuality in 1 Peter 2:9-12”, 58.
22 Boyley, “1 Peter — A Mission document?”, 9.
3% John Goldingay & David Payne, The International Critical Commentary: Isaiah 40-55 Volume 1 (London:
T&T Clark, 2006), 227-229.
324 Westermann, Isaiah 40-66, 100.
33 N. H. Snath, Isaiah 40-66: A Study of the Teaching of Second Isaiah and Its Consequence (Leiden: Brill,
1967), 157; Martin Williams, The Doctrine of Salvation in the First Letter of Peter (Cambridge: Cambridge
University Press, 2011), 78.
326 Ivan D. Friesen, Believers Church Bible Commentary: Isaiah (Scottdale: Herald Press, 2009), 307.
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allusion that those who have seen the glory of Yahweh are sent to those who have not yet

seen Yahweh's glory. Fagbemi's asks®>’ whether it can be concluded that Israel, God's chosen
people in Isaiah performed verbal missionary activities. Although Isaiah does not use the

term explicitly related to the concept of mission, it is repeatedly observed that the people are
chosen as God's witnesses (Isa 43:10, 12; 44:8; 55:4). The chosen people, God's witnesses are
called on a commission to proclaim the message of Yahweh's salvation to others beyond their
boundary as Yahweh's light. To summarize, in Isaiah the light represents the salvation of God,
the glory of God (Isa 40:5; 60:1-3; 66:19). In LXX, 66&a indicates ‘greatness’, ‘magnificent’,
‘splendor’, and’ honor’.**® The expression of God's glory will be mentioned in chapter 6, but
the deuteron-Isaiah shows that God's chosen people (God’s witness) have a role or obligation

to proclaim that light of God's glory that reveals God's innate characteristic and mighty acts.

5.1.2 Light image in Matthew 5:14-16

It is difficult to correlate the light metaphor of Matthew's gospel with 1 Peter 2:9.
However, when we consider the meaning and message of 'good conduct’ or deeds' for
glorifying God in 1 Peter 2:12, we can infer a similarity between Matthew 5:14-16 and 1
Peter. Although both texts are not in a direct literary relationship, they nonetheless might
inhabit the same thought-world and have a shared understanding of the metaphor of ‘light’.
The premise that the Petrine author actually quoted the teaching of Jesus in 2:9-12 is

uncertain, but many scholars indirectly support a link between the two texts.**’ Because, there

327 Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1
Peter”, 217.
328 Muraoka, A4 Greek-English Lexicon of the Septuagint, 176.
39 Best, 1 Peter, 109; Senior & Harrington, [ Peter, Jude and 2 Peter, 65; Achtemeier, I Peter, 177; Goppelt, 1
Peter, 162; Beare, The First Epistle of Peter, 137; Selwyn, The First Epistle of St. Peter, 365-366; Elliott, /
Peter, 24; Michaels, I Peter, 117-119; Grudem, [/ Peter, 124; Green, I Peter, 69; Wright, The Mission of God,
390; Luz, Matthew 1-7 : A Commentary, trans. James E. Crouch (Minneapolis: Fortress Press, 2007), 208;
Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 188. Zeller explains that scholars classify the
relationship between 1 Peter 2:12 and Matthew 5:14-16 by using the expressions 'reflects', 'may echo', 'inspired
by', 'to some degree reminiscent of', or 'interesting parallel.' See, Zeller, “Intertextuality in 1 Peter 2:9-12”, 88.
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is an issue on the dates of writing, it is difficult to draw a clear conclusion about the
relationship between these two texts. However, scholars who support the association between
these two texts cautiously argue that both texts may have used a common oral tradition.**°
This epistle has similar context between Matthew 5:1 in 1 Peter 3:14 and Matthew 5:11-12 in
1 Peter 4:13-14. Michaels also asserts the connection between the two texts based on the fact
that the Greek term dyaBomoiéw, which denotes 'good deeds' in 1 Peter (2:15, 20; 3:16-17), is
also found in the tradition of Jesus' words (Lk 6:27, 33, 35).331 The common emphasis in 1
Peter 2:12 and Matthew 5:14-16 is that unbelievers will glorify God through the good works
of Jesus' followers. >** As Shaw mentions, these two texts can be linked by the three concepts
of 'light', 'community/ and 'conduct'.*** Regarding the object of the light metaphor, these two
texts show differences. In Matthew 5:14-16, the light refers to the believers, but in 1 Peter,
the light expresses God himself or the work of God. However, these two objects of light are
interpreted as an interwined relationship.***

Before looking more closely at the message of Matthew 5:14-16, it might be useful to
consider the structure of the text briefly. First, Jesus calls his listeners’ attention by calling
VUETS (second person, pronoun) in Matthew 5:13-14. Moreover, the author indicates his
intention by repeating keywords twice. For example, words such as avOponwv (13c, 16a),

gote (13, 14), 10 drog (13a, 13b), 10 ed¢ (14a, 16a), Aaunw (15b, 16a) form chiastic structure.

3% Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 189; Zeller, “Intertextuality in 1 Peter 2:9-
127, 86; Green, [ Peter, 69-70; ; Selwyn, The First Epistle of St. Peter, 365. Furthermore, The metaphor of light
and darkness are also found in the Qumran manuscripts (1QS L, 1-II1,12 and 1QS III, 13-19). 1QS is a section
that specifies ‘community rules’, and the purpose and intention of the community are well expressed. In 1QS
1,9-10, the Qumran community distinguishes between “Sons of Light” and “Sons of Darkness”. 1QS III, 13-19
are introduced the idea that God created the world from the beginning by dividing it into two parts, light and
darkness. In particular, this section focuses on the actions (conduct) of the Sons of Light (vv.13-14), and vv.9-10
shows the sharp contrast between light and truth, darkness and deceit. See, Florentino Garcia Martinez & J. C.
Tigchelaar, The Dead Sea Scrolls Study Edition Volume 1 (1Q1-4Q273) (Leiden; New York; Ko6ln: Brill, 1997),
70-71, 74-75.
31 Michaels, / Peter, 118.
32 Elliott asserts that good works were a typical movement of early Christianity, which could positively impact
outsiders (unbelievers). See, Elliott, / Peter, 469.
333 Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 189-190.
3% In 1 Peter 2:4-5, the relationship between Jesus and his followers, believers, is expressed as living stone (v. 4)
and living stones (v. 5). The metaphor of light applies equally between God and believers.
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According to this chiastic structure, the light is supposed to shine. This structure emphasizes
the role of followers of Jesus, the light of the world, to convey this light of salvation to others.
In Matthew 5:16, the term Aapydtm emphasizes that the listener must immediately carry out
the role of the light. Then dnwg is placed with the two subjunctive verbs {dmwotv and
do&acmoty to indicate the purpose of what is mentioned in the main clause. This believer's
light is connected with kodda €pya, which ultimately implies that this commission is for God's
glory. In Matthew’s Gospel, light refers primarily to Jesus Himself (Mt 4:16). Keener asserts
that Jesus aligned his understanding of the servant's role in Isaiah 42:6 and 49:6 with his
ministry (Mt 12:17-21).** Matthew's gospel shows that both Jesus, the prophesized light (Mt
4:16) and his followers (Mt 5:14) are light. In Matthew 5:16, Jesus does not command his
disciples to be lights. Instead, believers are the light of the world, and shining this light is
defined as the life of discipleship. In other words, from their understanding of light arises a
perception of what they should do. To shine a light on the world means to live a life that can
reveal the presence of the kingdom of God. Zeller explains the relationship between light and

the lives of believers as follows:

The issue is not whether the light shines or not. The exhortation, rather, is abou how
and where to shine the light. The light is to shine “before men,” suggesting Jesus’
disciples should conduct their lives in such a way that not only reflects the light of
God’s glory in Christ, but does so in such a way that this light is visible to others. The
light of believers is shining in a way that is visible to others that other people can see.
Their call is to embrace the role they have of reflecting the glory of God and being his
shining light in the world.”*®

Believers, who are the light of the world, should become a starting point for

unbelievers to understand and glorify God through believer's good deeds. xkald €pya can also

335 K eener, Matthew, 175.
36 Zeller, “Intertextuality in 1 Peter 2:9-12”, 107.
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be understood as the righteous conduct of the disciples, but what exactly does it mean? In
Matthew's gospel, the term £pyov also refers to what Jesus had done (Mt 11:2, 5). What Jesus
did was heal the sick and the disabled and preach the good news to the poor. Jesus' disciples
should also follow in his footsteps, proclaim Christ's mighty works, and build a life of light
based on love for neighbours. Although the object of this commission is distinguished as
Jews in Matthew, and Gentiles in 1 Peter 2:12, Hagner claims that these two texts may be
linked in that they share a soteriological function in the role of God's witnesses.”’ Senior
also claims that the authors of both texts emphasize the believer's life as a public witness
through good deeds.”® Seen in this perspective, the next section will study the light metaphor

in 1 Peter 2:9.

5.1.3 Light image in 1 Peter 2:9

The reason that the subject of apetdc in 1 Peter 2:9 is not simply expressed as God,
but as a long modifier of "the one who called from darkness into light" is to emphasize the
author's intention. Like the Christological emphasis in 2:4-8, 1 Peter 2:9 also explicitly
emphasizes that God is the subject of light and darkness. In 2:9, the term cx6t0g denotes
transgressions and a state of being in sin. Moreover, the author uses 6k610g in the same
context as the audience's state of ignorance before conversion (1:14, 18). The general
definition of okdtog also denotes ‘spiritual or moral darkness’, ‘darkening by sin’, ‘of the
state of unbelievers’ and ‘ignorance in moral and spiritual matters'.*** In other words, the

author expresses the state of ignorance of God's mercy as darkness. However, those who

believe in Jesus Christ move from darkness to light. The author expresses this transformation

37 Donald A. Hagner, Matthew 1-13: Word Biblical Commentary Vol 33a (Dallas, Texas: Thomas Nelson,
1998), 97-102.
3% Senior & Harrington, / Peter, Jude and 2 Peter, 64-73.
339 Danker, The Concise Greek-English Lexicon of the New Testament, 323-324. In Isaiah 9:1-2 and 60:1-2,
darkness is expressed as the absence of God’s presence.
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as conversion. Michaels argues that even in early Christianity, Christians describe their
conversion from paganism or idolatry to Christianity as a transition from darkness to light
(Ac 26:18; Rom 13:12; 2 Cor 4:6; Eph 5:8; Col 1:12-13; 1 Clem 36:2; Barn 14:5-7).** In
other words, the metaphor of light is closely connected with salvation. Also, in Isaiah, the
light indicated the deliverance of God's covenant people from Egypt's darkness and the return
from Babylonian captivity (Isa 42:16; 58:10). Fagbemi expresses the light as the rebirth (2:2)
of the believers from their pre-conversion state, such as life in licentiousness, lust, and
drunkenness (1 Pet 4:1-4), to faith in Jesus Christ. This identity as light offers an important
motivation for the role of the recipient community to proclaim God's mighty act.**' Similar to
the contextual flow of Matthew 5:16, in 1 Peter, the Onw¢ phrase mentioned after the light
metaphor explains the fundamental purpose of the believers' commission based on the
identity of light. The author explains that the fundamental purpose of this commission is to
glorify God on the day of visitation (2:12). Grudem notes that the verb 604w, meaning 'to
glorify', appears sixty-one times in the NT, but is rarely used to speak of unbelievers who are
forced unwillingly to admit that God and His chosen people were right.*** Through the good
deeds of believers, the name of Jesus Christ becomes known to non-believers. As a result, it
leads to the unbelievers glorifying God. In other words, good conduct of believers is closely
related to salvation, and the Petrine author provides a particular example of good conduct in
3:1-2. The text speaks of the possibility that unbelieving husbands can be converted through
the good conduct of their wives who believe in Jesus Christ.

To sum up, just as 1 Peter 2:4-5 describes Jesus as a living stone, in other NT texts,
Jesus also expresses himself as light (Jn 1:5, 9; 8:12; Lk 2:29-32). Light symbolizes

Messianic salvation, and those who follow Jesus are also called the light. The metaphor of

0 Michaels, / Peter, 111. Goppelt also introduces the metaphor of darkness and light in Jewish literature in
more detail in his book, footnotes 67. See, Goppelt, { Peter, 150.
341 Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1
Peter”, 215.
2 Grudem, [ Peter, 124.
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light in 1 Peter expresses another summary of the destination of believers in Jesus Christ in
2:4-8. Moreover, the Petrine author emphasizes to the community of recipients the motive for
the commission of proclaiming the God of salvation through the metaphor of light. The next

section will examine how é£ayyéAlm is used in the social context of the community of 1 Peter.

5.2 The role of the believing community

In 1 Peter 2:9, the special relationship with God is emphasized by calling believers a
chosen race, a royal priesthood, a holy nation and God's possession. Moreover, these
identities expressed as nouns shift the recipient's focus to verbs that proclaim the beautiful
virtues of God. Mbuvi notes that the Petrine author not only emphasizes the possibility of
Gentiles being invited to the temple community (1 Pet 2:4-5), based on the understanding of
Isaiah (Isa 2:2; 56:7; 60:4-13), but also the author depicts the integration of Gentiles into the
temple community altogether.*** To achieve this purpose, the author encourages the believers
to proclaim the dpetag of God. Martin Williams interprets the author's exhortation to
proclaim God's praise by linking the term Bvciog in 2:5 and the purpose clause in verse 9. In
other words, he considers the spiritual rituals offered by believers to be synonymous with the

declaration of God's excellence.***

Then, the question arises as to how the recipient
community proclaimed the gospel. In particular, as discussed in section 1.3.4.2, 1 Peter does
not provide sufficient information on the question of whether a form of preaching such as
evangelic preaching was possible while the recipient community experienced suffering from

the surrounding society. However, in the context of the material after 2:12, their missionary

method can be seen repeatedly through holy living and good deeds based on their identities in

3 Mbuvi, Temple, Exile and Identity in 1 Peter, 44.
3% Martin William classifies the meaning of Busiag as follows: 1) the offering of oneself (Rom 12:1; Phil 2:17);
2) doing good deeds (Heb 13:16); 3) monetary gifts (Phil 4:18); And 4) praise to God (Heb 13:15). Here he
emphasizes that Buciog denotes an act of praising God and argues that the Petrine author repeatedly emphasizes
the commission of the believers in 2:4-10. See, Williams, The Doctrine of Salvation in the First Letter of Peter,
77. Egan also support this view. Egan, Ecclesiology and the Scriptural Narrative of 1 Peter, 110.
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2:4-10. This section will study the meanings of tag dpetdag and EEayyeiAnte (2:9) in relation

to the OT texts before we look into missional strategies in detail.

5.2.1 Study of proclamation and praise in the OT

In 1 Peter 2:9, the term dpetdg, which denotes 'praise’ and the term éEayysiinze,
'proclaim' are closely related to the OT (LXX). Both words are written in Isaiah 43:21 (LXX),
where only é€ayyéAAm in 1 Peter appears as dinyéopou in Isaiah. This word, dmyéopan
denotes 'tell', 'to give detailed account' and 'narrative'.** In particular, éayyéAAo is used only
in 1 Peter 2:9 in the NT except for the shorter ending of Mark 16. In the OT (LXX), the word
is used eight times (Psa 9:14(15); 55(56):8(9); 70(71):15; 72(73):28; 78(79):13; 106(107):22;
118(119):13, 26). Elliott speculates that éayyéAAw in 1 Peter was probably influenced by
Psalm 9:15. Hasselbrook also asserts that the psalmist uses this word to recount the deeds and
qualities of God, the law of God or the life, and suggests that the Petrine author may have
applied it based on this interpretation.**® This section will study the usage in Isaiah 43:21,
where both the dpetag and é€ayyéhiw appear, then I will look into the meanings of
g€ayyéMo in the Psalms.

As mentioned earlier in section 4.1.1, the concept of 'God's chosen people' in Isaiah
43:20 is contextually linked with 1 Peter 2:9. Both texts speak of the close relationship
between God and the chosen people and then show what these people are called to do as
God's witnesses. In Isaiah 43:20-21, the purpose of God’s chosen people is to declare God’s

praise. It is necessary to look at the meaning of praise. In Isaiah, dpetag does not imply only

'praise' as a word for worship. The term tag dpetag, in Hebrew 11770 does not mean moral

3% Muraoka, A Greek-English Lexicon of the Septuagint, 168. Also, these two synonymous uses are seen in the
parallelism of Sir 39:10 and 44:15.
%6 David S. Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your
father.” In The Press of the Text: Biblical Studies in Honor of James W. Voelz, edited by Andrew H. Bartelt,
Jeffery Kloha and Paul R. Raabe (Eugene OR: Pickwick, 2017), 108.
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excellence or virtues in the abstract sense, but rather the praiseworthy deeds of God.>*” This
word also denotes wondrous, praiseworthy deeds and manifestations of divine power,
regardless of the singular or plural in the LXX (Exod 15:11; Psa 9:15; 35:28; 78:4; 79:13;
102:22; 106:2, 47; Isa 43:21; 60:6; 53:7; 2 Macc 10:28; Hab 3:3).348 Elliott also asserts that
apetn is closely associated with glory, meaning the honour of public and excellence of
beneficiaries and saviours, and indicates who the person is and what he has accomplished.349
Therefore, what are the praiseworthy or mighty acts of God in Isaiah 43:20-217? Isaiah 43
highlights God's acts in redeeming His chosen people from Babylonian captivity. In
particular, the expression, motapovg v ) avodpo refers to God's salvation for His people in
Isaiah 43:20. Friesen asserts that Isaiah 43:20-21 and 55 show the extension of the boundary
of God's chosen people as a witness. He explains that in Isaiah 43:20, the expression ‘rivers
in the desert’ indicates salvation for God’s chosen people, whereas in Isaiah 55:1, the image
of ‘quenching of thirst’ refers to the salvation of the whole of humankind (Isa 41:17; 48:21;
49:10).>*° Lund also agrees in OT that the water metaphor symbolizes salvation. Notably, he
mentions that the scene in Isaiah 58:11 where Yahweh shows his leadership in the desert and
promises Israel to be a watered garden, like a spring of water whose waters never fail is
linked to the image of God's mighty deeds in Isaiah 43.**" God's redemptive act is
reminiscent of being turned from darkness to light, as shown in Isaiah 9:2. The new thing' in
Isaiah 43 means who Yahweh is, and eventually his chosen people are given the role to
declare this God's dpetn. This task is not to declare the intrinsic glory of God's character but
to declare his noble act revealed through history. In 1 Peter 2:9, the author used the Greek

word for proclamation as é€ayyélhm. As explained earlier, this word is only used in 1 Peter in

347 Michaels, I Peter, 110.

¥ Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your father”,

107.

% Josephus, Ant. Rom. 5.62.4. See, Elliott, I Peter, 439.

%0 Eriesen, Believers Church Bible Commentary: Isaiah, 260.

31 Oystein Lund, Way Metaphors and Way Topics in Isaiah 40-55 (Tiibingen: Mohr Siebeck, 2007), 182.
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NT except for Mark 16. Therefore, in order to understand the contextual meaning of this
word adequately, this section will look at Psalm texts, where é€ayyéhlm is frequently used. In
LXX, the term §€ayyéAho can mean 'verbal proclamation' or 'narrate in a public place’.*>*
g€ayyéMm is a synthesis of preposition €& and ayyéAiw. The term dyyéAdw also means to
report and proclaim something publicly. In LXX, this word means to ‘announce’ (Gen 9:22;
37:5; 1 Sam 9:19), and ‘to direct or instruct’ (Deut 24:8). In other OT texts, this word is used
when the text represents 'the power of God' (Exod 9:16; Psa 64:9), 'his righteousness' (Psa
22:30), 'his faithfulness' (Psa 30:9), 'his wondrous deeds' ' (Psa 71:17), and 'his steadfast love'
(Psa 92:2), to the public. In addition to these basic definitions of éayyéAlhw, Zeller notes that
this word is also used when 'imparting something unknown' (Xenophon, Cyr., 2.4.23),
'revealing something that was a secret, or talking something about behind a scene' (Aeschylus,
Prom. , 1.9).**

The following section will examine the debate among scholars as to whether the use
of é€ayyélw and Gpet is a term for worship or evangelical preaching.*** Therefore, before
looking more closely at this issue, it might be useful to look at the spatial background of

g€ayyéhho in the OT. Hasselbrook classifies the location setting of é€ayyéAw used in OT

texts and Jewish literature as follows:

The setting where the deeds and qualities of God are recounted is “in the gates of the
daughter of Zion,” that is, among the people of God, in Psalms 9:14[15] and
72[73]:28; likely among the assembly gathered at the temple in Psalm 106[107]:22
(cp. v. 32); or unspecified in Psalms 70[71]:15 and 78[79]:13. The recounting of the
law of God in Psalm 118[119]:13 possibly occurs in the home and to one’s children
(cp. Deut 6:7). The relating of the psalmist’s life and ways to God in Psalms
55[56]:8[9] and 118[119]:26 seems to have been done in private. é£ayyéAlm also

352 Muraoka, A Greek-English Lexicon of the Septuagint, 243.
333 Zeller, “Intertextuality in 1 Peter 2:9-12”, 107.
3>% Examining this debate provides an important perspective for understanding the missional perspective and
role of the recipient community in 1 Peter.
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occurs in Sirach, which has no Hebrew Vorlage. In 18:4 it has the sense of "making
known" the works of God, where no particular setting is implied. In 39:10 and 44:15,
the verb is used of the assembly or congregation "recounting” the praiseworthy deeds
or qualities of certain men, which appears to occur in a congregational setting. The
final occurrence of é€ayyélm in the Septuagint is in Prov 12:16. While the setting is
not specified, the context suggests that the "making known" could occur in a private

or public setting.*>

As shown in the above setting classification, it can be seen that é€ayyéAhom is applied
in various places in the OT. In particular, in Psalms 9:14[15], the Psalmist writes that he
proclaims God's mighty acts in the gates of the daughter of Zion, and this spatial setting is
reminiscent of a temple with large crowds. Kraus also explains that Psalm 9 is a thanksgiving
(song of praise), in which the psalmist sings of deliverance from the hands of enemies, and
the speaker of this praise proclaims God's salvation in the temple area.”® Conversely,
Schaefer and Anderson argue that the place “in the gates of the daughter of Zion™ in Psalm 9
is a metaphorical expression rather than an actual representation of the temple. Moreover, as
in the light and dark motif in 1 Peter and Isaiah, the same structure is observed in Psalm 9.
The Psalmist expresses “the gates of death” in v.13 as “in the gates of the daughter of Zion”
in v.14 as a contradictory metaphor. Schaefer argues that Zion's gate refers to the centre of
civic life, but the gates of death or Sheol describe disease, calamity and impiety in life (Isa
38:10).%7 Therefore, he interprets this text metaphorically rather than spatially. By contrast,
Kraus argues spatially in Psalm 22:[21]:22[33] that the place where the praise of God is

proclaimed is the worshipping congregation.”® However, it is difficult to conclude that the

355 Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your father”,

109.

?*% Hans-Joachim Kraus, Psalms 1-59: A Commentary, trans. Hilton C. Oswald (Minneapolis: Augusburg

Fortress, 1988), 193.

357 Ronrad Schaefer, Berit Olam Studies in Hebrew Narrative & Poetry: Psalms, ed. David W. Cotter

(Collegeville, Minnesota: The Liturgical Press, 2001), 26; A. A. Anderson, New Century Bible Based on the

Revised Standard Version: The Book of Psalms (London: Oliphants, 1972), 111-112.

%8 Kraus, Psalms 1-59,299. Anderson asserts that this text is praise sung by the whole assembly (congregation)

during worshipping. See, Anderson, New Century Bible Based on the Revised Standard Version: The Book of
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Psalms explicitly use this word as a ritual term. Zeller also agrees that it is difficult to find a
basis for proclaiming God's mighty acts in terms of worship. He further asserts that
distinguishing the proclaiming of God's excellence as a term for worship or public

proclamation is unimportant.

Should the fundamental aim be seen as worship or mission? However, this does not
seem to be a question answered, or asked, by the passage, perhaps because the
distinction is unimportant. To publically declare the virtues of someone or something
can be both an act of worship in its own right, as well as an act which draws others

toward the object of worship in question.**

The proclamation of the salvation event that God has done for his people in the
context of Psalm 9, should focus on the message itself rather than the debate on the spatial
background of the use of é§ayyéAlw. God's chosen people are to be witnesses of the events of
God's deliverance from the gates of death, the hand of the enemy (Psa 9:14; 22:22; Isa 43:20-
21), and the healing of the sick (Psa 107:17-22). This proclamation should proceed beyond
their communities or boundaries. The Apostle Paul also quotes Psalm 18:49 in Romans 15:9
to express the commission of praising and proclaiming God's wonderful works to the Gentiles
beyond the boundaries of the community of believers. In conclusion, in the OT context,
apet and é€ayyéAdm are related in proclaiming of past redemptive event they experienced
and God's saving event in the future. Fagbemi interprets é£ayyéAlm broadly to indicate
‘report widely’, and “tell everyone’.*®® In the OT, é€ayyéAho is mostly expressed as the
nuance of a verbal act, but it is also expressed as an ambivalent expression of both 'words'

and 'actions' in Proverbs 12:16.3%!

Psalms, 192.

359 Zeller, “Intertextuality in 1 Peter 2:9-127, 70.

360 Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1

Peter”, 216.

%! Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your father”,
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5.2.2 Study of proclamation and praise in 1 Peter 2:9

Isaiah 43:20-21 identifies God's chosen people's role as proclaiming God's excellent
virtues or mighty deeds. The Petrine author also seems to have this message of Isaiah 43:21

in mind in 1 Peter 2:9.3%?

After listing the status of believers in a manner reminiscent of
Israelite identity in 1 Peter 2:9a, the dnwg clause introduces the purpose toward which the
community of believers should be directed. The dpetr denotes wonderful deeds (RSV) or
praise (NIV). Elsewhere in the NT, this word refers to the fundamental term of Hellenic
society, representing individual character traits or civic performance that deserves recognition
and approval (Phil 4:8; 1 Pet 2:9; 2 Pet 1:3, 5). The purpose of the recipients is to proclaim
God's apet. Here, the Petrine author used é&ayyéAm instead of using dinyéouan (Isa 43:21
LXX), which means proclaim, make known, and report. Although the definitions of the two
words are similar, the reason for the author's preference for é€ayyéAlo is that when
g€ayyéMm (verb, aorist, active, subjunctive) is followed by an 6mwg clause, it emphasizes a

364 Hasselbrook argues that the

specific purpose more than using the dinyéopan (infinitive).
word €€ayyéAiw, which primarily means ‘to announce openly, publicly and/or officially’,
does not necessarily indicate a public announcement in NT by looking at the usage of this
word in Mark 16. He claims that the definition of the £é€ayyéAlm is not only limited to public
proclamation or preaching. In the shorter ending of Mark 16, Mary Magdalene, Mary the
mother of James, and Salome announced the news of Jesus' resurrection not publicly to others,
but only to the Apostle Peter and a few others.*®

Before delving further into the use of é€ayyéAlw, it is necessary to look at the

meaning of the dpetn in 2:9 based on the OT. As mentioned in Chapter 2, the axis of the

110.
382 Achtemeier, I Peter, 166.
33 Danker, The Concise Greek-English Lexicon of the New Testament, 53.
364 Moyise & Menken, Isaiah in the New Testament, 182.
3% Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your father”,
108.
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Petrine author's narrative is Jesus Christ. Isaiah 43 shows that the proclamation of God's
salvation is the task of God's witnesses, the chosen people. Seen from this point of view, in
the context of 1 Peter, the proclamation of the theme of living hope, love, mercy, election and
salvation through the death and resurrection of Jesus Christ becomes the believers' task.’®

The author explains in 2:9 that it is the role of believers to proclaim this saving event
in which Jesus Christ became a living hope (1:3) through his death and resurrection.*®” Green
argues that Jesus' death and resurrection are exemplary for the recipient community in the
midst of suffering and that the suffering of Jesus becomes a model of the righteous sufferings
of believers.®® Therefore, 1 Peter 2:9 emphasizes the role of believers to make known this
mighty saving act of God not only within the group of believers but also beyond the
community. However, some scholars claim that God's apetn in 1 Peter 2:9 is proclaimed to
God during worship and does not represent any missionary message.’®

In particular, Balch argues that éayyéAlAm is used as worship language in the Psalms
(LXX, Psa 9:14(15); 55(56):8(9); 70(71):15; 72(773):28; 78(79):13; 106(107):22;
118(119) ):13, 26), and that it is a mistake to consider 1 Peter 2:9 and its association with
Isaiah 42:6-9 and Isaiah 43:20-21.>"° Michaels and Seland also agree with Balch's argument
that they cannot find any text in the LXX where this verb is used to refer to missional activity.

In particular, Seland sympathizes with Balch's argument on the basis of the fact that he could

366 Zeller asserts that the Petrine author explains the mighty deed of God through Jesus Christ with the following
structure: 1) a living hope (1:3-9); 2) precious blood of Christ (1:17-21); 3) Christ's innocent suffering (2:4-8,
21-25; 3:18; 4:1); 4) victory over death (3:18-22). Zeller, “Intertextuality in 1 Peter 2:9-12”, 148; Shaw
classifies Jesus’ event as follows: 1) a living hope in accordance with Christ’ resurrection (1:3); 2) an inheritance
to be received on the day of one’s vindication (1:4-5); 3) grace that will come at Christ’s return (1:13); 4) a
Father to the Church (1:14-17); 5) Christ’ death and resurrection (1:18-19). Shaw, “Narrative Transposition &
Missional Identity in 1 Peter”, 185); Green also highlights the story of Jesus Christ in 1 Peter as follow: 1) Jesus’
pre-existence (1:11); 2) his life of faithfulness (1:2); 3) his suffering and death (1:11, 19; 2:4, 7, 21-25; 3:18-19;
4:1; 5:1); 4) his ascension (3:22); 6) final revelation (1:7, 11, 13; 5:1). Green, “Living as Exiles: The Church in
the Diaspora in 1 Peter,” 320. These scholars argue that the reason the Petrine author writes what Jesus Christ
did and who he was in the epistles shows what believers should proclaim about Jesus Christ to the unbelievers.
%7 Langford also argues that this theme of living hope (1:3) is the main content for the proclamation in 1 Peter.
For a detailed examination of the living hope in 1 Peter, see Langford, Defending Hope, 97-126.
368 Green, “Living as Exiles: The Church in the Diaspora in 1 Peter,” 320-321.
3% Balch, Let Wives be submissive, 133-134; Michaels, I Peter, 110; Torrey Seland, Strangers in the Light:
Philonic perspectives on Christian identity in 1 Peter (Leiden, Boston: Brill, 2005), 111-112.
370 Balch, Let Wives be submissive, 133.
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not find anything related to missionary preaching in the two uses of €€ayyéAim in Philo's
literature (Plant. 128; Migr. 73). Conversely, scholars who oppose Balch's argument claim
that 1) it is difficult to conclude that é€ayyérlim explicitly denotes a word of worship in the
LXX; 2) Isaiah 42:6-9 and Isaiah 43:20-21 are equally connected in the context of Yahweh's
suffering servant and are also indicated in lexical parallel with 1 Peter 2:9; 3) the context of 1
Peter 2:4-9 emphasizes the stark contrast between believers and non-believers. Therefore, the
Petrine author may have had their conversion in mind by proclaiming God's mighty acts to
unbelievers; 4) Balch also does not examine the use of é€ayyéAAw in Mark 16 which does not
express a ritual term;*’' 5) Grudem argues that &mawoc (1 Pet 1:7; 2:14) or aiveoic (Heb
13:15) would have been the expected word if the Petrine author intended praise as a language
of worship.*”*

In addition, Hasselbrook combines the debates on both sides. He argues that it is
unwarranted that €€ayyéAAm is expressed in the sense of public or official announcement in 1
Peter, but he assumes that the word may have been applied to all aspects of a believer's life,
including the context of worship. He asserts that the proclamation of God's deeds or virtuous
qualities would have been proclaimed in the congregation in the form of recitation of psalms,
confession of creeds, and also in the household among the families, personal prayers of
thanksgiving and all the forms of the believers' actions and life (1 Pet 1:15-16; 2:11-12).*"
As Hasselbrook suggests, the possibility that é£ayyéAlm applies to all situations in the form
of the believer's life is conceivable. Considering the context of 1 Peter 1:15-16, 2:4-8 and
2:12, the author's emphasis is on the believer's conduct as the preferred method of
proclamation. Horrell also argues that the missional dimension is clearly developed from 2:12

and that the good conduct of believers provides the motivation for the Gentiles to glorify God

7' Boyley, “1 Peter — A Mission document?”, 12.
°” Grudem,  Peter, 118.
*73 Hasselbrook, “Repent, O Lexicon, and do not begin to say that you have Bauer and Danker as your father”,
110-111.
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on the day of visitation, as in Romans 15:9-10.>7

When the believers proclaim God's
character through good conduct in daily life, this act will open up the possibility of
conversion to unbelievers, who are conceivably hostile towards the addressees. In particular,
the Petrine author emphasizes that good conduct is a missionary method to reveal God's
character through the examples of slaves (2:18-20) and wives (3:1). Moreover, the author
exhorts the proclamation of God's name, God's mighty deeds, through a way of life in which
believers voluntarily participate while conserving the values of Jesus Christ in the institutions
of society (1 Pet 2:13-14), rather than showing defensive attitudes in suffering. As can be
assumed from 1 Peter 3:15, the message of 1 Peter is that believers should always be
prepared to make God's name known and proclaim God's salvation through their lifestyle,

even if this is not a form of active missional activity.””

5.3 Chapter Summary

This chapter studied the second use of kaAéw in 2:9 after the call to holiness in 1 Peter
1:15-16. Moreover, in 1 Peter 2:9, the author states that the believers are called to proclaim
the virtues of God. To emphasize this commission or responsibility, the author makes a sharp
distinction between believers and non-believers in 2:4-8. This distinction provides a motive
for proclaiming God's salvation (1 Pet 2:2). This salvation theme is also expressed as the
motif of light and darkness in 2:9. The author expresses the state of sin and ignorance to
darkness and emphasizes that believers are moved to the light through the death and
resurrection of Jesus Christ. Therefore, the believers are called to proclaim these saving

works of God.

3" Horrell, Becoming Christian, 163.
" Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1
Peter”, 216. Cullmann argues that the missionary work of the church based on action is an eschatological
foretaste of the kingdom of God, and the biblical hope of the end constitutes the keenest incentive to action. See,
0. Cullmann, “Eschatology and Missions in the New Testament,” in The Background of the New Testament and
Its Eschatology, ed. W. D. Davies and D. Daube (Cambridge at the University Press, 1956), 409.
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Section 5.1 studied how the role of Yahweh's servant in proclaiming God's salvation
in the book of Isaiah is related to the metaphor of light. The Petrine author cites the
expressions of God's dpet and é€ayyéAlom from Isaiah (LXX) to indicate an intertextual
relationship with the book of Isaiah. Also, in this chapter, the motifs of light and darkness in
the book of Isaiah were examined focusing on Isaiah 42:6-7 and 49:1-6. In this chapter, I
looked at the fact that this servant's duty expressed in the image of light is understood as a
prophetic call to announce God's name as God's witness. Moreover, among the NT texts, this
chapter focused on the meaning of the light image in Matthew 5:14-16, which is implicitly
connected to 1 Peter 2:12. In Matthew 5:14-16, followers of Jesus are given on the role of
transmitting the light of Jesus Christ as well as the role of Yahweh's servants in the book of
Isaiah. Matthew's gospel particularly emphasises that the character of God is revealed
through the good conduct of believers. This connection between good conduct and the
metaphor of light is also shown in 1 Peter 2:9-12 in the same expressions as 'good conduct',
'glory’, and 'light'.

Section 5.2 shows that apetn in 1 Peter 2:9 expresses the mighty deeds of God. In
Isaiah 43:21 (LXX), the term dpet indicates God's wonderful act of saving God's chosen
people from Babylonian captivity, and similarly in 1 Peter, this word is also used in the
meaning of God's salvation through Jesus Christ. Moreover, in 1 Peter, the term &&ayyéAlm
with dpet is also used as a key-word to reveal the Petrine author's intentions. There is the
issue whether £€ayyéAAm, used only here in the NT, is related to rituals or evangelical
preaching. In order to examine the definition of é€ayyéAAw, this chapter referred to its usage
in Psalms (LXX), where the psalmist uses this word to proclaim the mighty works of God. In
the light of this, does this word also refer to the verbal evangelical activity of the believers in
1 Peter? Content of 3:15 and the social situation of the recipient community, it is challenging
to identify traces of evangelical preaching precisely. However, as Hasselbrook argues, from
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the act of proclaiming God's mighty works, it can also follow that God's name is made known
in places of worship, in the families at the household, or in any aspect of the believer’s life. If
we look closely at the methodological aspect of proclamation, the author suggests in 1 Peter
1:15-16 and here in 2:12 that unbelievers can glorify God through believers’ good conduct
and their voluntary submission to society. The next chapter will examine the definition of
good conduct and the term submission in more detail and study how these missionary

methods provide the believers' with motivation to make God's name known to unbelievers.
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6 Chapter 6: A study on ‘Beyond the boundary’ in 1 Peter

The Petrine author joins the identity given to the believers’ community in 1 Peter 2:4-10
with Israel's status as God's chosen people in the OT. However, the status given to believers
in 1 Peter does not show the symbolism of the covenant people of the OT. These identities
imply that believers in the NT are also God's chosen and called people. A community called
by God is a community with a task to carry out the discipleship of Jesus Christ (2:21), and the
practice of this responsibility can be implemented not as an isolated community but as an
open community to the surrounding cultures. In particular, the author uses the word kaAéw (1
Pet 1:15; 2:9, 21; 3:9; 5:10) throughout the epistle to indicate that believers are required to do
a special task as disciples of Christ. In the context of the epistle, while the emphasis on
believers' identity is addressed in 1 Peter 1:13-2:10, after 2:11 a specific blueprint is
introduced of how the addressees should live with their identity as God's chosen people.®’
However, there must have been many challenges in carrying out the responsibilities and
commissions as God's people while living in the Asia Minor regions in the midst of hardship
(1 Pet 1:6; 2:12, 15, 19; 3:9, 14, 17; 4:1, 4, 12, 14, 16; 5:9). Regarding this social situation of
the recipient community, scholars have opposing views that the readers of 1 Peter may have
been formed into a minority sect (the path of isolation) or a group assimilated with the
surrounding society (assimilation/acculturation).””” There is a limit to reproducing the
complete image of the recipient community through the context shown in 1 Peter. However,
in this chapter, the expression mapoikovg kai mwapemonpovg (1 Pet 2:11) provides a mediating
view of the conflicting claims among scholars and is intended to examine the key identity in
inferring the shape of the recipient community. Additionally, this chapter will study how this

expression represents the reality of the recipients and serves as a bridge connecting the

376 Langford, Defending Hope, 72.
377 Elliott is a representative scholar who supports the sectarian view of the community of 1 Peter. See, Elliott, 4
Home for the Homeless, 21-88. On the contrary, Balch mainly emphasizes the assimilation of the recipient
community into the surrounding world. See, Balch, Let Wives be submissive, 23-62.
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relationship with the surrounding society as Volf expresses.””®

As we discussed in Chapter 5, the believers’ commission to proclaim God's mighty deeds
(1 Pet 2:9; cf. Isa 43:9-12) is not indicated to the isolated community from the surrounding
society, but rather a community that communicates with the surrounding world beyond their
boundaries. Dryden argues that the goals of the recipient community in relation to the pagan

world around them in 1 Peter are divided into long-term and short-term goals as follows:

The author’s exhortations to continue to do good in the face of unjust suffering

advance both the short-term goal of winning a good reputation among hostile

neighbors as well as the long-term goal of growth in moral maturity.’”

In the epistle, the Petrine author uses the Haustafel, household code to explain how
believers should fulfil their role as God's witnesses in their living spaces (Eph 5:21-6:9; Col
3:18-4:1; 1 Pet 2:13-3:12).%*° The author exhorts the application of good conduct and
submissive behaviour as missional strategies in the relationship between servants/masters and
wives/husbands in the household code. However, the good deeds or conduct of believers (1
Pet 2:12, 14, 15, 20; 3:6, 11, 13, 16, 17; 4:19) does not simply suggest that they have the
power to turn detractors into fellow converts based on an optimistic view (1 Pet 2:12; 3:1).
The Petrine author expects believers to fulfil their role of witness, aiming at the glory of God
(1 Pet 2:12), even if they experience unjust suffering from the result of good conduct (1 Pet
2:19). In addition, the author is speaking of obedience of believers centred on Jesus Christ,
not the vertical subordinate system of Greco-Roman's hierarchical household code in the
relationship with social authority and household members (1 Pet 2:21). The recipients'

attitudes of good deeds and submissive behaviours are continuously exposed to the

378 Volf, “Soft Difference”, 3. Green also argues that the expression 'aliens and stranger' is a key identity that
summarizes the identities of believers that the Petrine author mentions in 1 Peter 1:13-2:10. Green, I Peter, 64.
3" Dryden, Theology and Ethics in 1 Peter, 153.
¥ In the Greco-Roman world, the household is taken as a micro-version of the state or empire. Cicero describes
the family as “the seed-bed of the state” (On Duties, 1:53-55).
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unbelievers. The author uses émontevovteg (1 Pet 2:12; 3:2) to denote an observational
viewpoint on the actions of the believers. This word does not simply express ‘to watch’ but
means to ‘observe, and 'intently watching’. The readers of 1 Peter demonstrate the missionary
community's role to proclaim God's mighty deeds while protecting their inner values by
showing unbelievers an attitude of good deeds and submission to social institutions by

following the life of Jesus Christ.

6.1 The Church's response to persecution from the surrounding world

1 Peter has unique expressions referring to the community of believers. The expressions
such as “to God's chosen” (1 Pet 1:2; 2:4; 5:13), “who through faith are shielded by Gods
power” (1 Pet 1:5), and “the salvation of your souls” (1 Pet 1:9) denote the difference
between the church and the world. At the same time, the church presented in 1 Peter also
characterizes the missionary community. Seland argues that modern interpretations of the
mission are limited in application to the church in 1 Peter, and explains the situation of

diaspora Jewish communities as follows:

A more appropriate model is probably to be found in a parallel community form in the
Diaspora; the Jewish communities. It has been hotly debated whether the Jews were engaged
in missionary activities or not to get proselytes; most probably they were not, but they
welcomed those who came, wanting to be received as proselytes. This attitude seems also to
be similar to that presumed by the author of 1 Peter; not active mission, but primarily

proselytizing by their life... This may be due to the severe pressure they suffered.*®'

Seland's argument that the community addressed in 1 Peter is passive toward mission
because of the hardships from the pagan society is plausible. However, the Petrine author

requests the recipient community to fulfil specific missionary duties as God's chosen people.

¥ Seland, Strangers in the Light, 185.
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This calling of believers is implied in 1 Peter 2:12-5:10 to look beyond their community
boundary. However, the believers who were scattered in Asia Minor at that time were in a
difficult social situation to carry out their missionary task. As we mentioned in section 1.3.4.2,
this epistle speaks of the rejection that believers receive from mainstream society as the result
of their conversion (1 Pet 2:12; 3:9, 16; 4:4, 14).

The addressees experience verbal abuse from outsiders. The main cause of suffering
was not the result of the specific social status of the recipient community, but the broken
cultural homogeneity with other non-believers by not attending the emperor's ritual events
and cultural festivals in the Greco-Roman world after their conversion to Jesus Christ. 1 Peter
4:3-4 lists the act of evildoers such as 'debauchery’, 'lust', 'drunkenness', 'orgies', 'carousing’,
and 'detestable idolatry', which are all contrary to the will of God (1 Pet 4:2). In the Greco-
Roman world, these evil acts were commonly observed at pagan festivals and official
gatherings of commercial guilds. Most of these festivals were associated with idolatry.**?
Food, sex, and pagan rituals were the activities that differentiated Jews from Gentiles. Tacitus
states that the Jews set themselves apart from eating meals, marrying strangers, and
worshipping pagan gods (Tacitus, History, v. 5). The pagan world would slander believers for
not participating in their cultural events after conversion. The term PAaconuém expressed in
1 Peter 4:4 denotes idolatry (Isa 66:3). The Petrine author speaks to the recipients that
participation in pagan practices is idolatry and exhorts avoiding these idolatry events and
leaving the futile ways of their previous life. This distinct culture of believers caused slander
from the surrounding society. However, the Petrine author suggests that the cause of this
suffering is related to the ignorance of unbelievers (1 Pet 2:15). Ignorance of believers leads
to doubt, which leads to insult and rebuke. However, the Petrine author seems to be positively

predicting that slander and suffering towards believers will be reduced if a situation is formed

382 Witherington 111, Letters and Homilies for Hellenized Christians, 196.
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in which unbelievers' ignorance can be corrected. Then, what ways of response and method
does 1 Peter suggest that believers improve their reputations and reduce the ignorance of
unbelievers?

To respond to this question, it is informative to review the argument of Elliott and
Balch on the recipient community of 1 Peter. As discussed in Section 1.2.1.1, these two
scholars interpret the relationship between the church in 1 Peter and the world from different
perspectives. Dryden argues that every ‘minority group’ wrestles with the issue of identity
and difference. Most groups choose to place themselves somewhere in the middle rather than
move toward one pole or the other to maintain their core values. In most cases, however, it is
difficult to maintain the right balance and tension. Therefore, these groups generally choose
two routes as follows: 1) reducing differences with the surrounding society (assimilation); 2)
or reducing contact with other group members to protect the values of the inner group

(isolation).”™

Dryden supports Volf's view, arguing that the recipient community maintains
its own distinctness as a holy people while at the same time recognizing the commission of
proclaiming the name of Jesus Christ to the surrounding world. He grounds his argument in
the expression of mapoikovg kai mapemonuovg in 2:11. After examining the debates of Elliott

and Balch, this chapter will study how the identity of mapoikovg kai mapemdnpovg is

connected with the missional perspective of the community of 1 Peter.

6.1.1 A debate between conformity or resistance

With the expression mopoikovg Kai mapemidnpuovg in 2:11, the Petrine author presents
a contrasting image to the glorious titles of the believers in 2:4-10. Scholars approach the

expression, ‘aliens and strangers’ in two ways: metaphorical readings or social status

% Dryden, Theology and Ethics in 1 Peter, 133.
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readings. First, scholars who support metaphorical readings®® interpret the term népoucoc as
representing the status of believers in the world as temporary residents (Lev 25:23; 1 Ch
29:15; Psalm 39:12; Eph 2:19; Phil 3:20; Heb 11:9, 13:14).385 In other words, the believer's
true homeland is in heaven and supports an eschatological view that contrasts present life on
earth with future heavenly life. Zeller asserts that this eschatological reading of mépoucog
provided the motivation for the recipient community of 1 Peter to form a new alien
community or missional community.**®

On the contrary, Elliott rejects a metaphorical interpretation of the term, arguing that
it is a term that describes the socio-political status of the community of 1 Peter.*®” According
to Elliott, the term mwépokog in the Greco-Roman world denotes the status or fate of a resident
in a foreign country without citizenship or legal rights in a literal socio-political sense.**®
Scholars who support the interpretation of social status argue that the expressions of
'diaspora’ and 'aliens and strangers' in 1 Peter 1:1-2 denote the recipients' social vulnerability
in the fields of history, religion, politics, and law. The vulnerable status without legal
protection from society is reminiscent of Abram and Sarah as strangers in Egypt and Gerar,
where they are exposed to threats from natives (Gen 12:10-20; 20:1-18; cf Exod 1:9-14). The
term mépokog expresses the opposite state to oikoc, which signifies the protection of
household, property and family rights. A stranger is also socially vulnerable rights in
activities and institutions such as marriage, commerce, property, land ownership, elections,

taxes, and collective decision-making. Rostovtzeft states that those belonging to mépoucog

384 Martin, Metaphor and Composition in 1 Peter, 142; B. D. Ehrman, The New Testament: a historical
introduction to the early Christian writings (New York; Oxford: Oxford University Press, 2012); V. P. Furnish,
“Elect Sojourners in Christ: An Approach to the Theology of 1 Peter”, Perkins Journal 28 (1975): 3.
3% Danker introduces both the social meaning of mépowkoc and the metaphorical interepretation. Danker, BDAG,
779; Grudem, I Peter, 122.
386 Zeller, “Intertextuality in 1 Peter 2:9-12”, 162-163.
387 Elliott, A Home for the Homeless, 37-47.
3% Elliott, 4 Home for the Homeless, 29. Furthermore, in the LXX, this word refers to a temporary sojourn or
travel of a foreigner (Gen 15:13; Ex 2:22; Deut 14:21; 15:3; 23:21; 29:21). See, Muraoka, A Greek-English
Lexicon of the Septuagint, 536.
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statuses such as slaves, and non-citizens, were obliged to produce the goods for the Roman
army, were not entitled to public office or honour, and were excluded from voting rights or
ownership of land. They received only limited legal protection from government institutions
and were obligated to comply with military conscription.”® Given this social situation, the
message and proclamation of Jesus Christ for the community of 1 Peter would generate an
apocalyptic atmosphere and offer a promise of salvation (1:5, 9, 10, 13; 2:2; 3:1, 20, 21;
4:18).%° According to Festinger's social comparison theory, the vulnerable social status of the
believers is more likely to result in the development of their own beliefs, opinions, and
abilities, distinct from the surrounding group. Hogg asserts that when a group perceives
differences in social context, values, and preferences compared with other groups, the group
members amplify the specific superiority of the inner group over the outer group. That is, the

ingroup quickly forms its own positive distinctiveness.””’

Within this SIT perspective, Elliott
argues that the recipient community has chosen the path of an isolated group, a minority sect,
to strengthen the distinction between internal and external groups.™? Scroggs describes the
characteristics of the early Christianity sects as follows; 1) The sect begins with protest and
resistance; 2) The sect rejects the reality taken for granted by the existing system; 3) The sect
is egalitarian; 4) The sect offers love and acceptance within the community; 5) The sect is a
voluntary association; 6) The sect requires commitment from members within the group; 7)
Some sects are adventist.”” The sect forms differences to develop a group's beliefs and

customs from the outside world and build strong cohesion within the group, like a family.

Elliott also concludes that the community of 1 Peter observes the characteristics of the sect

3% M. Rostovtzeft, The Social and Economic History of the Roman Empire Volume 1, ed. P. M. Fraser (Oxford:

Clarendon Press, 1957), 345-352.

'S, Dickey, “Some economic and social conditions of Asia Minor affecting the expansion of Christianity”, in

Studies in Early Christianity, ed. F. C. Porter, B. J. Bacon & S. J. Case (New York; London: The Century Co,

1928), 393-416.

' Hogg, Social Identifications, 53.

92 Elliott, A Home for the Homeless, 73-84.

3% Robin Scroggs, “The Earliest Christian Communities as Sectarian Movement”, in Christianity, Judaism and

Other Greco-Roman Cults Studies for Morton Smith at Sixty, ed. Jacob Neusner (Leiden: E. J. Brill, 1975), 3-7.
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listed above, and that conflicts with different values, cultures and beliefs from the pagan
world further solidify the brotherhood within the recipients community (1 Pet 1:22; 2:17; 3:8;
5:9). In other words, through the formation of the group as a sectarian community, the
believers feel a strong bond and a sense of belonging like oikog (2:5).*** Scholars who
support sectarian communities argue that the recipients of 1 Peter see the world as an evil and
hostile place (1 Pet 4:3; 5:8-9), but if people are willing to convert and share brotherly love in
Jesus Christ, the believers accept them as group members. Therefore, seen in this perspective,
the definition of mission refers to acceptance rather than being exposed to the surrounding
world. Elliott also attempts to interpret the household code in 1 Peter 2:11-3:12 from the
perspective of the addresses brotherhood of faith and household of God (1 Pet 2:5; 4:17).
However, there are some issues with Elliott's view of the believer's community as a minority
sect. Even if mdpoikog denotes pilgrims or temporary sojourners, there is no clear evidence
for arguing that all members of the community were of the lower classes in the epistle.
Achtemeier raises the question of why the Petrine author has not used it more frequently if
mépokog is an important word as a controlling metaphor in 1 Peter. He also asserts that the
main reason that pagan society condemns the believers in 1 Peter is not because of their
social class but because they did not participate in the social cultures or events which related

395 Balch also criticizes Elliott's

to idolatry (1 Pet 4:3-4) after conversion to Jesus Christ.
analysis for being based on simple apocalyptic dualism. He argues that Elliott interprets the
epistle from a dual perspective: the house of God/evil city, the poor/the rich,

insiders/outsiders, God/evil, and separa‘[ion/accornmoda‘[ion.396 Further, Balch disagrees with

Elliott's assertion that the community of 1 Peter is described as a minority sect lacking a

% Elliott, 4 Home for the Homeless, 168.
% p. J. Achtemeier, “A Home for the Homeless: A Sociological Exegesis of 1 Peter, Its Situation and Strategy
review,” Journal of Biblical Literature 103 (1984): 130-133. Bechtler also prioritizes the theological
implications of suffering caused by faith in Jesus Christ rather than the term, ndpoucoc in 1 Peter, meaning the
status of a temporary sojourner. See, Bechtler, Following in His Steps, 72-73.
3% Balch, “Hellenization/Acculturation in 1 Peter”, 83.
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missionary character like the Qumran community.*’ Also, Elliott's uncritical application of
Wilson's definition of the sect to the context of 1 Peter raises questions about the validity of
his interpretation of the recipient community.*”®

On the other hand, Balch focuses on the household code®” of 1 Peter 2:11-3:12 and
argues that the Petrine author does not suggest believers isolate from the other pagan groups
but rather conform to social customs to avoid unnecessary persecution.*”’ In particular, Balch
argues that the epistle emphasizes not only the brotherhood among believers (3:8) but also
considers the harmony and peace with unjust Roman masters (2:18-20) and unbelieving
husbands (3:1) in Greco-Roman society by forcing them to conform and submit. In other
words, Balch states that believers could have expected a positive effect of reducing slander
and persecution from nonbelievers by showing them conformity to the Greco-Roman
society's household code system. Therefore, it can be inferred that the household code has an
apologetic function and provides a framework for reducing tension and becoming a part of
the empire by conforming to the values and structures of the surrounding society.*"!
Therefore, Balch understands that the household code in 1 Peter represents ethical ideas and

patterns of conduct that exhort the assimilation/acculturation and accommodation of the

surrounding society. " Barclay classifies the degree of cultural assimilation by dividing the

397 Elliott, A Home for the Homeless, 245.
3% Wilson defines ‘sect as follows; “If the sect is to persist as an organization it must not only separate its
members from the world, but must also maintain the dissimilarity of its own values from those of the secular
society. Its members must not normally be allowed to accept the values of the status system of the external
world”. See, B. R. Wilson, “An Analysis of Sect Development.” American Sociological Review 24 (1959)” 3-15.
3% The household codes can be found in their historical and social sources in the Greek social and political
scientist Aristotle’s Politiics 1253b 1-14. Aristotle distinguishes the relationship between the groups of master-
slave, husband-wife and father-children. Goppelt calls the household code as the 'Station code'. For more
information on household or station code, see, Goppelt, / Peter, 162-179.
400 Balch, Let Wives be submissive, 81-121.
01 Balch, “Hellenization/Acculturation in 1 Peter”, 81.
2 Barclay defines assimilation/acculturation and accommodation as follows: Assimilation is “social integration,
it concerns social contacts, social interation and social practices such as ‘abandonment of key Jewish social
distinctives’, ‘Gynasium Education’, ‘Attendance at Greek athletics/theatre’, ‘commercial employment with
non-Jews’ and ‘social life confined to the Jewish community” and the other category, acculturation, “this term is
used to refer to the linguistic educational and ideological aspects of a given cultural matrix such as Scholarly
Expertise’, ‘Familiarity with Greek literature, rhetoric, philosophy and theology’, ‘Acquaintance with common
moral values’ and ‘No facility in Greek’ ”. Then, he lastly refers accommodation as, “It concerns the use to
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assimilation level into high, medium, and low levels, but he states that it is not easy to clearly
distinguish the degree of assimilation level of the recipient community of 1 Peter. Moreover,
Balch's claim that the household code represents the complete assimilation of believers into
the surrounding society does not lead to adequate agreement. In particular, Elliott criticizes

Balch's concept of assimilation as follows:

The house of God is to manifest its distinctiveness through behavior consonant with the will
of God and through social disengagement, nonconformity, and resistance (1:13-21; 2:11; 4:2-
4; 5:8-9). Though the price for such nonconformity be societal abuse and Christian suffering,
such suffering should be experienced as a divine test of faith, solidarity with the suffering
Christ and the suffering brotherhood, and an occasion for glorifying God (1:6; 2:12, 18-25;
3:13-22; 4:12-19; 5:1, 8-9)...Neither the household code in 1 Peter nor the letter as a whole
advocates a program of Christian assimilation. To the contrary, the letter affirsm the
distinctive communal identity and seeks to strengthen the solidarity of the Christian
brotherhood so that it might resist external pressures urging cultural conformity and thereby
make effective witness to the distinctive features of its communal life, its allegiance and its

hope of salvation.*”

Elliott argues that Balch's argument lacks definitions of the 'separation, boundaries,
and linkages' of the recipient community of 1 Peter.*”* Shaw also asserts that Balch is
unaware of the difference between the Greco-Roman household model and the model in 1
Peter. The Greco-Roman model emphasizes the father's honour, power, and authority at home,
while 1 Peter explains the servant's posture. Furthermore, Shaw argues in 1 Peter that the

authority of an unbelieving husband is not expressed as an absolute authority and that the

which acculturation is put, in particular the degree to which Jewish and Hellenistic cultural traditions are
merged, alternatively, polarized such as ‘submersion of Jewish cultural uniqueness’, ‘Reinterpretation of
Judaism , preserving some uniqueness’ and ‘antagonism to Greco-Roman culture’”. In other words,
Accommodation is simply a phenomenon that occurs when two cultures contact. For example, it refers to the
process that occurs when a culture accepts and follows a strong culture or resists against it in order to survive.
See, John M. G. Barclay, Jews in the Mediterranean Diaspora: From Alexander to Trajan (323 BCE-117 CE)
(Edinburgh: T&T Clark, 1996), 92-98. For another book on the definition on these terms, see, Graydon F.
Snyder, Inculturation of the Jesus Tradition: The Impact of Jesus on Jewish and Roman Cultures (Harrisburg,
PA: Trinity Press International, 1999), 2-3.
93 Elliott, “1 Peter, Its situation and strategy”, 73-78.
4% Elliott, “1 Peter, Its situation and strategy”, 66.
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obedience of wives and servants is related to following the footsteps of Jesus Christ.*”® This
submission of believers is distinguished from the act of simply assimilating into the
surrounding society. Earlier, Balch explains that the author recommends the way for believers
to assimilate with the surrounding society in order to avoid and reduce persecution and
suffering from the surrounding society. However, believers are not simply assimilating with
the surrounding society to avoid current hardship and persecution but are showing good
deeds and voluntary submissive behaviour as a missionary strategy for the vocation that
follows from their identity (2:9). Dryden argues that the author expresses this missionary
strategy with pagan neighbours through the expression mopoikovg Koi TapemdNULovG in
2:11.7% Horrell and Volf also focus on the dual meaning of assimilation and separation in this
expression.*”’ Earlier, Elliott used the expression mapoikovg kai mapemdfpovg to indicate the
social status of the recipients and used it as a reference for the minority sect of the
community in 1 Peter. However, the next sub-section will look at an approach in which this
expression is interpreted not to imply a social class, but to the identity given by the

conversion of believers.

6.1.2 Implications of ‘aliens and strangers’ as identity

Earlier, debate between Elliott and Balch focused on the issue of resistance or
conformity to the relationship with the surrounding world. Elliott argued for the formation of
a church in the form of a minority sect that emphasized differentiation from the surrounding
world, while Balch argued that the household code in 1 Peter represents an 'assimilation' with
pagan society. Balch expects positive results from this assimilation that the recipient

community will experience less suffering from unbelievers. However, in 1 Peter, along with

93 Shaw, “A People Called: Narrative Transportation & Missional Identity in 1 Peter”, 229-230.
% Dryden, Theology and Ethics in I Peter, 133.
7 Horrell, Becoming Christian, 213; Volf, “Soft Difference”, 22.
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expressions suggesting a close relationship between the church community and the
surrounding world, the context of exhorting believers to leave behind unfaithful pagan culture
(1 Pet 1:14; 4:2-4) and preserve the identity of the holy people of God (1 Pet 1:16; 2:9) is also
observed. In other words, the appearance of the church in the epistles does not only choose
one direction of resistance or conformity in relation to the world, but also shows both
distinction as God's people and the vocation to make known Jesus' name to unbelievers.

What Elliott overlooked about the meaning of mapoikovg kai mapemdnpovg was the
expression as an identity associated with the sufferings of its recipients. He reads this
expression literally and interprets it as a symbol of confrontation with the surrounding society.
However, to borrow Volf's expressions, the Petrine author is not telling recipients not to be
like their neighbours but instead emphasizing not to be like they were (before the life of
conversion). He also argues that violence is inevitable when identity is formed through the
negative process of rejection and the beliefs of others.*” Michaels also argues that the
purpose of the Petrine author is not to define his readers' actual legal or social status within
the Roman Empire but rather to encourage believers to preserve the identity of God's people

409

and leave the idolatry of the past.” In other words, mapoikovg kai mapemidnLovg is an

expression that comprehensively reflects the situation in which the recipients were rejected
and driven to the margins*'® by not following the culture of mainstream society due to their

411

conversion (4:1-4).” " The ‘transformation’ of the recipients through Jesus Christ formed the

Tapoikovg Kol Tapemdnovg identity. Fagbemi describes the transformation as follows:

Transformation is an indication of the difference between the past and the present.

Such a difference is often seen in a positive light because it impacts not only the life

408 Volf, “Soft Difference”, 21.
* Michaels, I Peter, 115-116.
1 The Romans perceived Christians who did not engage in social activities as antisocial people or misfits
(Tacitus, Annals 15.44).
4 Dryden, Theology and Ethics in 1 Peter, 128; Seland, Strangers in the Light, 56, 63; Senior & Harrington, /
Peter, Jude and 2 Peter, 64; Goppelt, I Peter, 155-157; Best, 1 Peter, 110; Volf, “Soft Difference”, 16-19.
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of the believer but it also affords the neighbours an opportunity to seek an explanation
for the hope of the believer. So an individual is believed to have been transformed
when a significant change has taken place in his attitude and lifestyle — when his
appearance seems to reflect a radical change from the past. So it has an impact not
only on the person concerned but also on the observer. Experience, because the one
who has been transformed can testify to the fact that his life has changed and the
present becomes a testimony to the reality of his new experience or status (1 Pet 1:3-

7, 14-19, 22-23; 2:1-3, 9-10).*"

Fagbemi's definition of transformation is related to the context of 1 Peter. First, the
actions of believers are concerned with the salvation of unbelievers (3:1). Believer's distinct
lifestyles and behaviours are continuously exposed to unbelievers, causing a change of
reputation of believers (2:12, 15). In particular, the identity of ‘aliens and strangers’ status in
1 Peter is not related to the heaven/earth motif but to the concept of present/future (1:14, 17).
Elliott classifies mapoikovg kol mopemidnpovg as a dichotomy of cosmic strangerhood versus
social status, but this expression can be interpreted as meaning the opposite lives of the past,

13 Therefore,

present, and future based on the conversion of believers (cf. 1 Pet 2:12).
mapoikovg kol tapemdnovg has the following two meanings in 1 Peter: 1) This expression
expresses the distinctness of believers. Because the recipients experience suffering from the
surrounding community from being reborn in Jesus Christ (2:2), the Petrine author exhorts
them to keep their moral distinctiveness as a holy people by using the expression 'aliens and
strangers'.*'* Achtemeier also argues that this expression describes believers' present reality
and status that they are obligated to maintain;*'> 2) The status of aliens and strangers refers to

the conditions under which believers necessarily continue to pursue their good deeds. In other

words, it can be connected with the missionary message of believers. ‘Aliens and strangers’

12 Fagbemi, “Transformation, Proclamation and Mission in the New Testament: Examining the Case of 1
Peter”, 219.
*13 Seland, Strangers in the Light, 63.
1% Dryden, Theology and Ethics in I Peter, 131.
415 Achtemeier, I Peter, 175.
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as God’s holy people do not imply responding to evil with evil to the sufferings of the
surrounding society, but correcting the dyvwocio of unbelievers (2:15) through continuous
good deeds. The term dvactpoen is translated as deed, but it is a word that is particularly
favoured in 1 Peter as it refers to the overall lifestyle (1:14; 2:11-12; 4:1-3).

Volf summarizes these characteristics of Tapoikovg kai mapemidnpovg and calls the
missional strategy of believer's community in 1 Peter as 'soft difference'. The key of the
missional strategy in 1 Peter is that the readers keep their distinct identities of God's chosen
people and carry out their missional task to the neighbourhood (2:12; 3:1). Volf describes
relationships with unbelievers as a strong rather than weak state. However, it is emphasized
that this strength is soft rather than hard.*'® Therefore, the identity of Tapoikoug kai
mopemONLoVG 1s an expression of the role of a bridge in which believers form a distinct from
the pagan world in Jesus Christ, and at the same time expand the missionary vocation
following the footsteps of the crucified Messiah to the surrounding society. The believers’
identity as God's people serves to invite unbelievers to an opportunity for conversion by

proclaiming the name of Jesus Christ (2:12, 15; 3:1, 16).

6.2 The Church's missional strategies

The Petrine author exhorts recipients to live among the Gentiles with a missionary motive
rather than being isolated from the world. Moreover, the believer's community should aim to
spread the hope and salvation of Jesus Christ through good deeds that have Jesus Christ
centred in their consciences (1 Pet 3:16), not just their good deeds as good citizens. In 1 Peter
2:9, the texts show the attitude and role of a believer toward society by repeatedly stating the
commission of believers as 'the call to proclaim God's mighty acts' (2:9; cf. Isa 60:1-3; 66:19),

'the call to follow in the footsteps of Jesus Christ' (2:21), 'the call to blessing others' (3:9) and

46 \olf, “Soft Difference”, 24-25.
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'the call to enter the glory of God' (5:10).

The epistle shows that the expected result of fulfilling this role of believers is that the
ignorance of unbelievers who persecuted believers is modified (2:15) and proceed to the
conversion stage to glorify God (3:1). In 2:15, the Greek word dyvmoia denotes ‘lack of
acquaintance with something’ and ‘lack of moral discernment' (1 Pet 2:15).*” In particular,
ignorance can be read together with depwv in 2:15 and be interpreted as ‘incomprehension’
rather than “foolish’.*'® This word denotes a lack of prudence or good judgment and
represents the lack of understanding of believers overall. This suggests a nuance in which the
misunderstandings of unbelievers are corrected. As we have seen in section 3.1.1, one of the
duties of priesthood in the OT was to teach and preach the law to the people. In 1 Peter, the
missional strategy to correct these misunderstandings and bias does not strongly emphasize
the spread of the knowledge of God through written and spoken words. The Petrine author
exhorts preparing to answer questions about Jesus Christ (3:15), to live with good deeds
(2:11-12, 15, 20; 3:13-17; 4:19) and to show submissive behaviour (2:13, 18; 3:1). Michaels
notes that the relationship between dnoioyia (Ac 22:1; 25:16; 1 Cor 9:3; Phil 1:7, 16) and
aylwdoarte in 3:15. Here, ayidoate does not indicate ‘to sanctify’, but ‘to acknowledge as holy’
or ‘to declare’. Michaels asserts that just as God's holiness was made known among the
Gentiles through Israel (Ezek 20:41), so the holiness of Christ is made known by believers.*"’
What could be the motivation for unbelievers to ask questions or reach out to those who
believe in Jesus Christ? Grudem states that it is important for believers to show a life that is
markedly different from unbelievers.*? The Petrine author introduces this distinguishable life
to the recipient through good deeds and submissive behaviour.

The Petrine author does not explicitly state what kind of good deeds should be

7 Danker, The Concise Greek-English Lexicon of the New Testament, 5.
18 E_Richard, Reading 1 Peter, Jude, and 2 Peter (Macon: Smyth & Helwys Pub, 2007), 113.
1 Michaels, / Peter, 187-188.
" Grudem, / Peter; 160-161.
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exhibited, but in 2:12, the author emphasizes that deeds by believers should be recognized as
'good' even by non-believers. The concept of good in the recipient community is different
from the concept of good in mainstream Hellenistic society. These good deeds are not good
deeds according to Jewish nomism, but righteous deeds according to God's will (4:2) in
contrast to the depraved life of the Gentiles. The author connects these good deeds with a
good conscience (3:16). Here, the Greek word for conscience, cuveidnotg, refers to the inner
ability to distinguish between right and wrong, moral consciousness.”' Inner ability
represents the center of consciousness. The Petrine author clearly emphasizes that the centre
of consciousness of the recipients is Jesus Christ. Green interprets the household code (2:13-
3:12) used by the author christologically to explain or instruct the recipient community on

422

good deeds and submission.” In 2:18-25, the author encourages following Jesus Christ, who

overcame all unrighteous sufferings with gracious endurance. Williams asserts the meaning

of good deeds in 1 Peter from a christological perspective as follows:

In 1 Peter, the good works motif becomes a summarized form of all conduct patterned
after the life of Christ and regulated by the will of God, which serves to facilitate a
believer’s eschatological judgment. While some of the specific deeds may have also
been valued or approved by popular society, their inherent value (or “goodness”)
derives not from their congruence with the wider culture but from the fact that such

behavior is instrumental in attaining God’s eschatological salvation.**

The Petrine author explains good deeds and submission with an example of household

424

code™ with a focus on christological thinking. In the christological concept, the king and

! Danker, BDAG, 967-968.
#2 1 Peter 2:13-17: Instruction for everyone, 2:18-20: Insturction for slaves, 2:21-25: The example of Christ,
3:1-7: Instruction for wives (and husbands), 3:8-12: Instruction for everyone. See, Green, / Peter, 72.
*3 Travis B. Williams, Good works in I Peter: Negotiating Social Conflict and Christian Identity in the Greco-
Roman world (Tiibingen: Mohr Siebeck, 2014), 246.
2% The household code, which lists the mutual obligations of the various members of the family, also appears in
Colossians 3:18-4:1 and Ephesians 5:21-6:9. However, the household code in 1 Peter differs from these two
texts as follows: 1) the symmetry or reciprocity in these two texts (wives and husbands, children and parents,
slaves and masters) does not appear in 1 Peter. The Petrine author only describes the mutual relationship
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authority mentioned in 2:13-17 are not ontologically positioned over God's chosen people but
rather refer to the authorities and institutions that are functionally governing the people.
Therefore, the author's meaning of submission to these powers is closer to functional
submission. This epistle expects that such good deeds and submission will become a
missionary method of making God's name known to unbelievers and have the effect of

alleviating ignorance.

6.2.1 Good conductin 1 Peter

The Greek term dvaotpoon indicates a way of life, conduct, and behaviour and is one
of the Petrine author’s favourite words (1 Pet 1:15, 18; 2:12; 3:1, 2, 16).425 The Petrine author
exhorts avootpoey and Ymotdooo as attitudes for the mission to unbelievers.*® Moreover,
the epistle emphasizes that such conduct must be manifested in goodness and beauty (2:12).
The Greek term xolog, good or beautiful, denotes 'expressing the attractive side to the
outward appearance' (Lk 21:5), and 'moral quality, such as good, delightful, noble,
praiseworthy and contributing to salvation' (Mt 5 :16; 26:10; Mk 14:6; Jn 10:32f; 1 Tim 5:10,
25;6:28; Tit 2:7, 14; 3:8, 14; Hb 10:24; 1 Pet 2 :12; 2 Pet 1:10).427 In other words, kaAog in 1
Peter indicates good deeds worthy of praise, and the outward appearance of believers' good
lives.

This good conduct also means honourable conduct. Campbell suggests that the

between wives and husbands; 2) the author introduces the emperors and those with powers that are not
introduced in the household codes of other NT texts. Paul also introduces emperors and powers in Romans 13:1-
7, but he does not link to household codes. See, Michaels, / Peter, 121-123. The Petrine author describes the
parent-child relationship metaphorically in 1 Peter 2:14-17.
425 Danker, BDAG, 73. In other NT texts, this term appears seven times (Gal 1:13; Eph 4:22; 1 Tim 4:12; Heb
13:7; Jas 3:13; 2 Pet 2:7; 3:11). In 1 Peter, the terms dvactpoen, Epyov, and dyaBonoém denote ‘good conduct’
synonymously.
*° Goppelt, I Peter, 177; Horrell also argues that believers' 'good conduct' serves an optimistic view in gaining
a good reputation from hostile outsiders. Moreover, he agrees with Balch's acculturation model rather than
Elliott's sectarian model in terms of social expectation as part of the attempt to lessen hostility from outside, and
supports the Petrine author's missional appeal through the method of 'good conduct' (1 Pet 2:18-20; 3:1-6). See,
Horrell, Becoming Christian, 230.
" Danker, BDAG, 504.
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honour/shame context is important for understanding 1 Peter 2:11-12, arguing that pagans
glorify God by the outwardly manifested and honourable attitude of believers and honourable
public verdict/conduct.*® The Greco-Roman world was a society that judged based on
honour/disgrace.** Honour was a desirable aim and the noblest goal in life, but shame was
something to be avoided at all costs. Honour is divided into categories of ascribed honour or
acquired honour. The ascribed honour is the social recognition of the value ascribed to a
person. This honour arises from an individual's birth. Conversely, acquired honour is a
socially perceived assertion of value gained over others in social interactions based on a
challenge or response.**® A process of challenge and response is necessary to gain honour or
defame others. If others challenge someone’s honour, there should be a response, and if not,
it is the same as slandering the challengers. Malina describes the process of challenging and

responding to honor as follows:

Challenge-response within the context of honour is a sort of interaction in at least
three phases: (1) the challenge in terms of some action (word, deed, or both) on the
part of the challenger; (2) the perception of the message by both the individual to
whom it is directed and the public at large; and (3) the reaction of the receiving

individual and the evaluation of the reaction on the part of the public.*"

A challenge is also a claim to intervene in another person's social space. Furthermore,

this claim appears as a positive or negative attempt.**

If we consider Malina's three-step
statement of challenge and response as applied to the situation of the recipient of 1 Peter, (1)

Unbelievers challenge the honour of the believers in negative ways, such as insult (3:9; 4:14)

28 Barth L. Campbell, Honor, Shame, and the Rhetoric of 1 Peter (Atlanta, GA: Scholars, 1998), 102-105;
Egan, Ecclesiology and the Scriptural Narrative of 1 Peter, 123-124.
42 For detailed explanation of ‘honour’ and ‘shame’, see Malina’s book. Bruce J. Malina, The New Testament
world : Insights from cultural Anthropology (Louisville, Kentucky: Westminster/John Knox Press, 1993), 28-62.
430 Malina, The New Testament World, 33-34.
1 Malina, The New Testament World, 34-35.
2 See Malina's diagram of challenge and response. Here, positive actions are 'words of praise', 'gifts', 'requests
for help', and 'promises of help'. Conversely, negative behaviour includes 'insults', 'physical insults', 'threat', and
'threat and attempt at fulfilling it'. Malina, The New Testament world, 36.
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and slander (2:12; 3:16; 4:4); (2) The recipient perceives the message of insults and
aggression from unbelievers as a term for comprehensive suffering, such as a painful trial
(2:19-20; 3:14, 17; 4:1, 12, 15-16, 19; 5:10); (3) The Petrine author exhorts responding to the
slander and aggression with good deeds. Interpreting Elliott's argument on resistance from
Malina's point of view, Malina states that the exchange (competition, game) continues if the
recipients attempt a counter-challenge reaction to the persecuting society. However, the
Petrine author states that the honour of believers is not determined by the evaluation of the
pagans but is given by faith in Jesus Christ (2:4-10). The good deeds of the recipients are not
simply a response to the people around them who challenge the honour of the believers, but
an action to enhance the understanding of followers of Jesus Christ and lead unbelievers to
salvation (2:2, 12; 3:1).

As discussed in Section 1.3.5.2, in the SIT perspective, when a threat from the outside
is recognized, the inner group reinforces the group's values and identity and attempts several
methods to resolve the conflict with the external group. One of these methods is the
‘decategorization model’, which is based on individualized interactions among members of
each social group. When people are formed as a group rather than as an individual, the values
of their own group and stereotypes about other groups can be expressed more strongly in the
collective state. Therefore, it is important for this model to attempt contact with the outside
group at the individual level. Hogg asserts that when a specific person comes into contact
with other group members individually, the contacted member's self-awareness or self-
attention within a specific public boundary is relatively low, and anti-normative behaviour

toward other groups is reduced.**’

In other words, individual contact based on intimacy and
cooperative interaction with outgroup members helps outgroup members to identify the

contacted person as an individual. Repeated individual contact with outgroup members can

3 Hogg, Social Identifications, 144.
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be expected to reduce the usual prejudice and discriminatory behaviour toward the contacted
person.** Brewer and Miller find the cause of positive change in contact with an individual.
Information about the contacted person is expanded through individual interactions, and the
availability and usefulness of existing categorical identities are weakened. Therefore, changes
can occur in cognitive and motivational aspects.* In other words, the personal friendship of
the outgroup members promotes tolerance, and the information used to evaluate the contacted
person in the collective group is positively modified and the emotion of empathy increases.
Attempts to decategorize the world around believers are also observed in 1 Peter. The Petrine
author recommends good deeds within the household code structure of the Greco-Roman
world to counter the threat or slander of dgppdvev avOpdnwv (2:15). In the household code of
1 Peter, the individual relationship of servants-masters and wives-husbands is given as an
example and directs the actions of believers. 1 Peter offers an optimistic prediction that
unbelievers will correct their misunderstandings toward believers because of the believer's
good deeds and ultimately come to glorify God. Moreover, in the process of mutual contact
between believers and non-believers, the author pays attention to the eyes of non-believers.
The word émontevw used in 1 Peter 2:12 and 3:2 does not occur in LXX and is a word found
only in this epistle. This word mainly denotes ‘to pay close attention to’, ‘watch’, ‘observe’
and ‘see’.**® The primary meaning of this word only denotes to notice or see, not specifically
the religious conversion of Gentiles. Michaels asserts that it is difficult to explain the
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different tenses™ " of the participles in 2:12 and 3:2. He claims that in 2:12, the word

emphasizes its instrumental meaning (see your good works), whereas, in 3:2, the emphasis is

4 Brewer & Gaertner, “Toward reduction of prejudice”, 458.
3 Norman S. Miller & Marilynn B. Brewer, Groups in Contact: the psychology of desegregation (New York:
Academic Press, 1984), 288-289.
6 Danker, BDAG, 387.
710 1 Peter 2:12, gmontevovteg, this term is express as verb, participle, present, active, nominative, musculine,
and plural. In 1 Peter 3:2, énontevoavteg, this term is express as verb, participle, aorist, active, nominative,
masculine and plural.
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on a time-based sequence.**® In 3:2, énontevoavtec is an aorist participle masculine plural,
indicating 'as they see’. It indicates that unbelieving husbands take a close look at the conduct
of their wives. Moreover, it can be inferred that the action is mainly related to the context of
ayvoc associated with pure and holy. What are the good deeds that the author recommends to
the recipient in 1 Peter? Also, is there any other difference from the meaning of conduct used
in Greco-Roman society?

In the Greco-Roman world, good deeds indicate that individual noble acts are directly

439 In terms of Jewish

related to honour and contribute to the benefits of the community.
literature, good deeds mainly refer to a measure that divides the distinction between good and
evil. Travis B. Williams argues that good deeds such as ‘almsgiving’, ‘burial of the dead’,
‘releasing prisoners’, or ‘comforting mourners’ were important practices for diaspora Jews
who were separated from temples and rituals.**® In the book of Tobit, Raphael mentions to
Tobit and Tobias the association between proper burial**' and good deeds (12:13), and also
indicates that good deeds and/or almsgiving rescue from death and purify sin (12:7-8). The
Qumran manuscripts exhort the community to do what is good and right according to the law
of God commanded through Moses (1QS 1:2-3; 8:15-16). Thus, according to the righteous
teacher, good and evil are separated, and the path of righteousness and judgment is decided
(1QH VII, 12-14). In the NT, Paul's epistles repeatedly mentions the importance of
maintaining the good name and reputation of believers among unbelievers (1 Cor 10:32; Col
4:5; 1 Thess 4:12; 1 Tim 3:7; 5:14; 6:1; Titus 2:5, 8).442 Furthermore, Matthew 5:16, which is

interrelated to 1 Peter 2:12, states that good deeds are not merely practising Jewish law but

8 Michaels, 1 Peter, 158.
439 plutarch, Thes. 7:2; Polybius, Hist. 2.68
“0Williams, Good works in 1 Peter, 116.
! The OT texts refers to the bad things that happen when the corpse is not properly buried (Deut 28:26; 1 Kgs
14:11; 21:24; Jer 7:33; Psa 79:3).
442 Achtemeier, 1 Peter, 177. For good deeds in Paul’s epistles, see the following verses: Romans 2:10, 3:8, 12,
7:18, 21, 8:28, 12:17, 13:3-4, 15:2, 2 Corinthians 13:7, Galatians 6:9, Ephesians 6:8, Colossians 1:10, 1
Thessalonians 5:15, 2 Thessalonians 1:11, 3:13.
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imitating the teaching and character of Jesus Christ. Keener argues that the good deeds in
Matthew 5:16 should be interpreted in connection with the context of beatitudes and the
following antithesis. He states that true discipleship is doing good and loving friends and
enemies (5:3-12), and good deeds imitate the teachings of Jesus Christ and move on to love
one's enemies.*** Williams introduces the example of the woman who poured perfume on the
body of Jesus in Matthew 26:12 as an example in which the deeds of those who believe
glorify God (Mt 5:16; 1 Pet 2:12).*** In the NT, good deeds show the character of God to the
Gentiles and are used by believers to glorify God.

In 1 Peter, specific behavioural patterns and application examples for good deeds are
not mentioned. However, the Petrine author states that the recipients are to be holy in all their
conduct (2:12). Moreover, the author mentions that the good deeds of believers are derived
from the will of God. 6éAnpa tod Bgov appears four times in 1 Peter (2:15; 3:17; 4:2, 19). In
particular, the author emphasizes the participle dyaBomolodvrtag that further develops
ayoBomow®dv in verse 14 by using oVtwg in 2:15. In other words, the author emphasizes that
even if believers receive unrighteous suffering from their neighbours through their good
deeds, they please God (2:20). Therefore, suffering for good works is God's will is a way to
share in Christ's sufferings (3:16; 4:19) and to glorify God (2:12; 4:11, 16). This confers
salvation of glory and honour in the last days (1:5-7; 5:10). Moreover, the author shows that
the promise of salvation through believers' good deeds can lead to missionary appeals even to
unbelievers (3:1). Michaels argues that the expressions of the exhortation to wives in 3:1-7,
such as "purity and reverence' (3:2), 'the unfading beauty of a gentle and quiet spirit' (3:4), and
'do what is right and do not give way to fear' (3:6), are not only for household wives but also

445

for all members of the believing community in 1 Peter.” In 3:1, the word aneifodotv

443 K eener, Matthew, 172; Williams, Good works in 1 Peter, 145.
“4 Williams, Good works in 1 Peter, 146.
5 Michaels, I Peter, 171-172.
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denotes disobedience.**® The author uses 1@ Aoy® after dme@odow to indicate that
unbelieving husbands have a sceptical attitude toward the gospel. Grudem argues that
husbands show an attitude of disobedience to God as well as to the gospel.**” Therefore, the
author emphasizes that the conduct of believing wives can influence husbands' actual
conversion and attitude change. In 3:3, the author emphasizes that this change in the
husband's attitude can occur through the purity and good deeds of the wives, not through
external appearances.448 Moreover, in 1 Peter, the conduct is related to the manifestation of
the holiness of believers (1:15-16) and indicates an act that refers to the opposite of evil
conduct (2:11-12). If good deeds originate from a good conscience centred in Christ, then evil
deeds arise from an evil conscience. The Petrine author explicitly states that forefathers' futile
conduct (1:18), idolatry (4:3), sinful desire (2:11; 4:2), and other evil acts (2:1; 4:2) are
contrary to good deeds as God's will. Edwards also observes that the word dnéyw, indicating
abstain from evil desire in 2:11, is also in 1 Thessalonians 4:3 and 5:22. He asserts that God's
will in Paul's epistles relates to abandoning all evil things. Aligned with this context, good
deeds in 1 Peter also exhort abstention from sinful activities related to evil desires (1:14; 2:1,
11; 4:2-3, 15).**° In other words, good deeds based on holiness suggests that believers leave
the futile ways of pre-conversion life and reshape their lives of faith in Christ (1:18-19).
Believers fulfil the vocation of proclaiming God's mighty acts (2:9) by showing unbelievers
their converted lives. Therefore, the author directs the recipients to a missional strategy of

showing God's holiness through good deeds.

*“ Danker, BDAG, 99.
“7 Grudem, I Peter, 142-146.
*8 The negative view of external adornment is also mentioned by Paul in 1 Timothy 2:9-10, and also in OT and
Jewish literature (Isa 3:18-24; 1 Enoch 8:1; T. Reub 5:1, Philo, Migr. Abr. 97).
“ Edwards, 1 Peter, 101, 103.
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6.2.2 Submission in 1 Peter

Earlier, while the identity of mapoikovg kai mapemdnpovg implied distinction from
the surrounding world, the author used good conduct and submission (1 Pet 2:13, 18; 3:1) as
a missional means of developing relationships with unbelievers. Zeller argues that author
limits the provocation of persecution through submission and enhance the reputation of
believers.*” In particular, the author demands submission to the superior in terms of
government, servants/masters and wives/husbands in the household code.

In 1 Peter 2:13, the author requires the recipients to submit to a human institution or
emperor. The Greek word vmotdoow, indicating submission or submissive relationship, does

“SUIf the author intended to communicate the

not denote absolute and uncritical obedience.
meaning of absolute obedience to the rulers, the term me@apyém (Acts 5:29, 32) or vokon
(Rom 6:16; Eph 6:5; Col 3:22; 2 Thess 1:8), could alternatively be used. The author does not
require the recipients to show an attitude of absolute submission to the rulers but exhorts
them to submit voluntarily (2:16).

In 2:13, the expression BaciAel g Vmepéyovtt denotes the highest authority.
Considering that the preposition ®¢ emphasizes vVepéyovtt in denoting a position of
superiority, then this expression refers to an emperor, a powerful person within the
government system. Michaels also asserts that factihevg is a title in NT texts (Jn 19:15; Acts
17:7; Rev 17:9) applicable to both imperial emperors and kings.*> However, it is not clear
among scholars whether the expression wdon dvOpwmivn kticet in 2:13 refers to all human

. T 4 , . . . ,
institutions or creatures.*> When the term ktioic considers the relationship between mévtog

Tiunoate in 2:17 and servants/masters and wives/husbands in the household code, it can be

0 Zeller, “Intertextuality in 1 Peter 2:9-12”, 182.
“! Danker, BDAG, 1042.
2 Michaels, / Peter, 123-125.
3 As a scholar who interprets «tiow as a creature, W. Schrage, The Ethics of the New Testament, trans. David E.
Green (Edinburgh: T&T Clark, 1988), 278; Achtemeier, I Peter, 182; Michaels, I Peter, 124. As a scholar who
interprets human-made social institutions, Grudem, / Peter, 126; Williams, Good works in 1 Peter, 227; Best, 1
Peter, 113.
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inferred that the author considers linkages with everyone. On the contrary, Grudem argues
that ktioig is a term often used to refer to the act of building a government agency or building
a city. He favours the meaning of human institutions, referring to Josephus' usage of the word
by the Jews who left Babylon to create new settlements (Josephus, Ant. 18.373, Herodotus
1.149; 2.44).*** As Green argues, it can be difficult to determine which ktioig supports the
interpretation of either one of all creatures or human institutions.*> However, the author
emphasizes that in 2:14, the pronoun dt" oo, that is, through a connection with a personal
agent, in 2:13 refers to a government agency or a person in power responsible for a task, an
orderly function in human life. The reality the recipients were facing was that they were
suffering economic or political losses through slander and hardship from the surrounding
society. In the epistle, the author also exhorts brotherly love for all (2:17) and submission
(2:18; 3:1). Both the OT and Jewish literature mention that the origin of human rule
originated from God, and the instruction to obey the rulers of the state is introduced (1 Sam
12:13; Jer 29:7; Dan 2:21, 27; Prov 8:15-16, 24:21, 1 Macc 7:33, Baruch 1:11, Wisdom 6:1-3;
1 Enoch 46:5).%¢

The NT text that clearly expresses the ethical exhortation of the relationship between
church and state is Romans 13:1-7. In verses 1-2, Paul gives reasons for submitting to the
state power, in verses 3-4 the task and function of the state power to which the church should
submit, and in verses 6-7, he uses the second person plural to exhort the members of the
Roman church. In Romans 13:1, Paul states that the reason believers should submit to
authority is because God has established that authority. In particular, the use of V70 6god does

not refer to divine power, but rather to explain that God has chosen political power and rulers

“* Grudem, I Peter, 126-127.
435 Green, [ Peter, 75.
6 Tertullian, in his Apology, shows that believers must respect the emperor and pray for his welfare (4pol.
30:1). Diaspora Judaism teaches people submission to state power because the most authority comes from God.
Josephus also states that power or authority has not been given to anyone without God (J. W. 11.8.7 (140))
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7 However, Paul's argument cannot be interpreted in the

for a specific purpose (Rom 13:3).
same sense as 1 Peter 2:13-14. Because Romans 13:1-7 emphasizes that God has established
authority for a specific purpose and that the government exists for the functional fulfilment of
God's purpose. However, 1 Peter 2:13-17 speaks of the attitude that believers should show
toward those in power as members of society. The Petrine author makes a clear distinction
between kings, powers and attitudes toward God in 2:17. In the expressions of Tov 6gov
@oPeiobe, 1OV Bacthén Tindte in 2:17, we can find subtle differences in the attitudes of
believers toward emperors, rulers, and God. The author positively supports the responsibility
to respect the emperor, but by using the word pofém to describe the attitude of believers
toward God, he reveals the difference from the attitude toward the authorities.*>® The term
ooBéw refers to the deep respect for people (Eph 5:33), but it is also used as a word to denote
God's highest entity (Lk 23:40; Col 3:22; 1 Pet 2:17; Rv 19:5).*° Horrell also asserts that the
author uses the submission of kings and rulers within the framework of a human institution to
explain that the king is not a divine being. Moreover, he asserts that the author explicitly
indicates that the emperor is not revered as God by using the same verb tipdw*® to honour

461

man and emperor.” The Petrine author does not specifically state how believers should

submit to authority and apply good deeds. However, these beneficial actions of believers

7 Ulrich Wilckens, Der Brief an die Rémer (Ziirich : Benziger, 1989), 33.
% Michaels argues that the authors seem to base these differences on the words of “Give therefore to the
emperor the things that are the emperor’s, and to God the things that are God’s” (NRSV) (Mt 22:21; Mk 12:17;
Lk 20:25; Rom 13:7).
*9 Danker, The Concise Greek-English Lexicon of the New Testament, 374; Senior & Harrington, / Peter; Jude
and 2 Peter, 70.
9 In 1 Peter 2:17, there are conflicting issues among scholars about the use of aorist imperative in mévtag and
present imperative in ddehpdtnta and faciiéa. Grudem argues that it is unnatural to include God and people in
the same category in mwévtag, and considers them as four separate imperatives. See, Grudem, / Peter, 130; On
the contrary, Michaels argues that the aorist tense serves as a summary or headline exhortation of the remaining
present tense. See, Michaels, I Peter, 129-132; Horrell, Becoming Christians, 231-232. Williams argues that the
author focuses on the dynamic movements of recipients, stating that aorist tense means punctiliar or
instantaneous action while present tense means durative or iterative action. He argues that the author
recommends that believers consider respect for all people as a permanent stance while at the same time applying
a continuous attitude toward believers, authority and God. For more detailed explanation, see, Williams, Good
works in 1 Peter, 230-232.
*! David. G. Horrell, “Between Conformity and Resistance: Beyond the Balch-Elliott Debate toward a
Postcolonial Reading of 1 Peter,” in Reading First Peter with New Eyes: Methodological Reassessments of the
Letter of First Peter, ed. Robert L. Webb and Besty Bauman-Martin (London: T&T Clark, 2007), 111-143.

147



contribute to the common good of society, thereby preventing the ignorant words of
slanderers (2:15), and at the same time, showing that they are a way to publicize the holiness
and good character of God's chosen people. The author also emphasizes the attitudes of
obedience and good deeds of believers not only in their relationship with government
authority but also in the relationship of servants/masters and wives/husbands in the household
code. Although dodAog is used as a word to denote servant in general household codes, the
Petrine author uses oikétat. The word is synonymous with 60dAog, but with the nuance of

d.**? The author request servants to submit to

denoting a servant serving within the househol
the structural power of deondtng (2:18).*" The author also exhorts wives to submit to
unbelieving husbands in 3:1. Green argues that, in Hellenistic cultures, familial religion is
transmitted through males and that in a social order centred on paterfamilias (Plutarch,
Moralia 140D), the wife's religion would have caused both husband and wife to suffer in

464

society.” Webb asserts that the author exhorts wives to submit to their husbands from a

465 However, the author indicates that

future perspective of gaining victory in Christ.
submission in the household code of 1 Peter does not occur in the gendered power hierarchy
but is voluntary submission through the teachings of Jesus Christ (2:13, 16, 21). In 2:13, a
christological centrality can be found in the expression d1 tov kbprov.**® Foster asserts that
the expression 'in the lord' in Colossians 3:18-4:1 refers to the 'newfound existence' of
believers. Moreover, he argues that equality in Christ in Colossians 3:11 regulates the

interpretation of the household code power structure shown in 3:18-4:1 as a pagan thinker's

hierarchical perspective. This leads to resistance to the fundamental basis of the social

“2 Grudem, / Peter, 131-132.
43 The Petrine author uses the term kvptoc to denote Jesus Christ, so he refers to eondtng as the word for
masters. For the use of oikétou and dgomotng as opposite words, see Proverbs 22:7 (LXX).
44 Green, 1 Peter, 92.
45 W. J. Webb, “Suffering”, in Dictionary of the Later New Testament & Its Development, edited by Ralph P.
Martin and Peter H. Davids (Leicester: InterVarsity Press, 1997), 1136; Dryden, Theology and Ethics in I Peter,
159.
6 The expressions, év kupim (Col 3:18, 20; Eph 6:1) and é¢ 1@ kvpim (Col 3:23; Eph 5:22) indicate that Jesus
Christ is central among household relationships.
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narrative of the power system.*®’ In other words, Foster's view is also consistent with the
view of submission in 1 Peter. Believers' submission within christological centrality is a
missionary approach to correct their misunderstandings and prejudices by showing a
submissive attitude to those in power without accepting the basis of the power structure
implied by the Hellenistic household code.

The attitude and conscience of the recipients of 1 Peter are centred on Jesus Christ. In
2:4-10, the author explains that believers in Jesus Christ, who is living stones, are also built
as living stones as a spiritual house and are chosen as God's people. Moreover, the author
clearly states that Jesus Christ is an example to follow (2:21). In 2:21, the term kaA€w is the
word for the vocation and discipleship of believers. The author notes that believers may
suffer injustice for good deeds as they are called to be followers of Jesus Christ. 2:21-25
shows the analogy between Yahweh's suffering servant in second Isaiah, and Jesus Christ. In
particular, the term &rnafev was used as a word for hardship.*®® In P72 and B, énofev was
written, but in P81 and X, this word is written as anéBavev. The term &nabev has the meaning
of 'suffering' or 'have difficulty' in a broad sense, and dnéBavev has the meaning of death in a
narrow sense. In terms of vicarious suffering or death, dnéBavev portrays the meaning of
Christ's death well. However, the author uses €rafev to highlight Jesus Christ, an exemplary

model by doing good to the reader. Dryden explains the definition of an example as follows:

Examples provide a pattern to follow and a person to emulate: in so doing, they
define duties and invite action. In this way, their function is similar to that of
instructions. The story of Jesus is a paradigm, a normative pattern or exemplar that
can be creatively applied in different circumstances. Disciples do not clone their
master’s life; they follow the master through discerning imaginations, graced

emotions, and faithful community.**

47 paul Foster, Colossians (London: Bloomsbury T&T Clark, 2016), 63-66.
% Danker, BDAG, 785.
469 Dryden, Theology and Ethics in I Peter, 165, 176. Philo also denotes examples as instructions or living laws
in De Abrahamo. 1.4-5.
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As we discussed the influence of the group exemplar in section 1.3.5.1, the exemplar
determines the normative behaviour of the group, and group members strengthen the bond
between the members centring on the exemplar. Shaw argues that the emphasis on the
exemplar in the analogical relationship between Jesus Christ and the servant of Yahweh
(2:21-25) provided the recipients with the motivation for social creativity.*”° It is to overcome
negative factors in the group formed by external factors positively by imitating and following
the 'exemplar'. The Christ-centered community of recipients chooses voluntary submission
rather than blind submission in the oppressed environment and Haustafel that demands
hierarchical order. The expression i¢ 0eod dobAot in 2:16 means that believers are servants
of God and do not belong to the powers of the world, but are devoted to God in complete
submission (Rom 6:18, 22). Believers as God's servants should not follow the hierarchical
structure of subordination between relationships with 'powers', 'servant/masters', and
'wives/husbands', but approach these relationships as God's chosen people. Just as Paul in
Colossians 3:11 declares that all are equal in the Lord and does not require complete
submission to a Hellenistic hierarchical order, the phrases mg 0god dodrot and ghevBepia in 1
Peter require an attitude of voluntary submission as the identity of God's servant.

In summary, the Petrine author requires believers to respond to the call to imitate
Jesus Christ through voluntary submission and practice of good deeds and show God's
holiness. Consequently, the author expects unbelievers to glorify God, and be involved in the
salvation event. Therefore, the author suggests a vision that the honourable identity as God's
chosen people and the blessings of salvation extend to all believers (3:8), and this connection

goes beyond the boundary and extends to non-believers.

470 Shaw, “Narrative Transposition & Missional Identity in 1 Peter”, 199-201.
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6.3 Chapter summary

This chapter examined how the believers in the midst of suffering in 1 Peter expressed
their lives as disciples of Jesus Christ missionally. The Petrine author makes the recipients
realize that they have been called by God (2:21), and expresses God's character through good
deeds and voluntary submission in relation to the surrounding society.

In section 6.1, through Elliott-Balch's argument, the recipient community is not a
sectarian community isolated from the surrounding society, and the possibility of a
missionary community is considered. Elliott argues that the expression wapoikovg kol
mapemdNpovg was a literal interpretation of the recipients' social status in the Greco-Roman
world. However, this expression is a term that shows the present reality that recipients are
suffering from society after conversion, and demonstrates its function as a motivating identity
that pursues good deeds of believers. Volf argues that this expression refers to the conditions
under which believers must continue to manifest a transformed life in Jesus Christ, while at
the same time providing a difference that sets them apart from the world around them.
Believers' lifestyles based on this identity influence non-believers and serve as a bridge that
opens up possibilities for correcting their ignorance and ignorance toward believers (2:12, 15).

Section 6.2 examines the role of good deeds and submission as a missionary strategy in 1
Peter. The good deeds recommended by the Petrine author have similarities with the
decategorization model in SIT. This epistle expresses the expectation that good deeds and
submissive attitudes will reduce prejudice and misunderstanding of unbelievers toward
believers. The author also positively mentions the result of unbelievers glorifying God (2:12)
and leading to salvation (3:1). Moreover, the author applies the Hellenistic household code in
the epistle. However, as we can observe in the expression 'for the Lord', the epistle suggests
that submission within the household code relationship is not blind submission to superior

powers by exhorting the recipient to follow Jesus Christ, the exemplar. The author maintains
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a christological focus, rather than being immersed in Hellenistic thinking that requires
hierarchical order. This attitude of life influences non-believers to improve their perception of
believers and creates opportunities to expose the character of Jesus Christ to them.

The community in 1 Peter was a community that continued to move beyond its
boundaries to follow the life of Jesus Christ, despite being slandered and suffering from the
surrounding society. The author exhorts the recipients to continue to express their role and
vocation as God's witnesses in their daily lives, rather than being discouraged by the
changing reputation and position in society after conversion. The addressees of 1 Peter were a
community that responded to the call to discipleship of Jesus Christ, a community of love and
a missionary church that showed the message of Jesus Christ's life to unbelievers (2:12; 3:2)

and shared God's blessings (3:8).
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7 Chapter 7: Conclusion

This thesis studied the primary meaning of the identities of living stone (2:4-5),
priesthood (2:5, 9), God's people (2:9-10) and aliens and strangers (2:11) in 1 Peter 2:4-11 in
the context of the OT. Futhermore, it investigated how the Petrine author exhorts the vocation
of believers from a missionary perspective in amid suffering based on these identities to the
recipient community. The community of 1 Peter experiences various forms of suffering, such
as slander and abusive language from the surrounding community (1 Pet 1:6-7; 2:15, 18-20;
3:13-17; 4:1-4, 12-19; 5:10). The author points out that the main cause of suffering for
believers is that the recipients no longer participate in the idolatrous culture of the past (1:14;
2:1; 3:11; 4:1-6) after conversion, and the ignorance or misunderstanding about the
community (2:15). This thesis began with the question of what the shape, definition, value,
and vocation of a community that follows Jesus Christ are in difficult situations. Elliott-
Balch's argument on how the community of the recipients of 1 Peter was formed in relation to
the Greco-Roman world provided a perspective to look at the epistle from various angles.
Contrasting questions about whether the recipient community was resistant and sectarian in
relation to the surrounding world, or a community in active cultural acceptance interaction,
did not lead to an integration of the identity and missionary message in 1 Peter. However, in
this thesis, I support Volf's view of the soft difference in the relationship between the
recipients of 1 Peter and the surrounding world. The identity of believers as followers of
Jesus Christ signifies a clear distinction from nonbelievers and maintains the values and
purposes of the community. Moreover, the meanings implied by these identities result in the
community's responsibility and commission, and affect the surrounding neighbours beyond
their inner boundaries.

In this thesis, the identities of believers mentioned by the Petrine author were

examined, focusing on 1 Peter 2:4-11. The Petrine author closely connects the identity of
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believers to OT texts in 1 Peter 2:4-11. In particular, the author repeatedly uses the term
kaAéw in his epistle, and the places in which this term is used consistently refer to OT texts
(1:15; 2:9, 21; 3:9; 5:10). Therefore, in order to study the relationship between 1 Peter and
the OT text, this thesis used a methodology of intertextuality. Although scholars have offered
various definitions of intertextuality, in this thesis, the methodologies of Hays and Keesmaat
or Moyise are integrated. Although 1 Peter is not an epistle that exposes a lot of narrative
elements, the dense OT text citations and various terms with narrative elements in the epistle
provide hints about the author's message. By recalling the stories of the OT texts to the
readers, the author evoked the memories of God and Israel. This helped the recipient
community to realize how to understand their identity and purpose as believers.
Intertextuality is a methodology that allows a common semantic nucleus to be found that
relates two texts and provides a useful way for inferring new meaning in the text. This thesis
sought to studyl Peter by an intertextual method along with an exegetical and biblical-
theological approach. Moreover, Social Identity Theory (SIT), a social science concept,
provided a social science approach to investigate the elements necessary for group formation
and development and resolve conflicts with other groups with different values. This SIT
model provided a valuable theory for studying the values within groups of the recipient
community in 1 Peter and their responses to conflict situations with nonbelievers.

The author compares the differences between believers and unbelievers through
contrasting patterns of rejection/election, honour/shame, and belief/disbelief in 1 Peter 2:4-8,
and also emphasizes the connection between Jesus Christ and believers. Although Jesus
Christ was rejected and shamed by people, He became the headstone and living stone of the
temple (2:4-5) through the death and resurrection on the cross. Moreover, believers are built
up like living stones into a spiritual house through faith in Jesus (2:5). The author shows the
contrasting fates of believers and non-believers based on the quotations of the OT (Isa 8:14;
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28:16; Psa 118(117):22) in 1 Peter 2:4-8. 1 Peter 2:4-10 shows that faith without trust in God
is like a stumbling stone, whereas faith in God is the only way to rescue from the realm of
death and acquires honourable status and mercy from God. The Petrine author sets the
standard for forming the believer's identity through the message and narrative of these OT
texts and contrasts the opposite fate with those who do not believe. In other words, the author
applies OT texts christologically and emphasizes the identity of Jesus Christ. Moreover, this
christological-centered emphasis is also connected to the ecclesiology concept by expressing
spiritual house and temple community in 2:5. This contrasting state motivates the missionary
approach of the recipient community to unbelievers after 2:12.

In 2:4-11, the author reveals the detailed identities of believers through expressions of
holy character, priesthood, God’s chosen people, and aliens and strangers. The implications
of these identities are deeply connected with the OT and reminiscent of the identity and
responsibility of the Israelite people. Exodus 19:4-6 shows the role and identity of the chosen
people, the priesthood, as mediators between God and the world. In particular, the concept of
holiness in the Exodus text and Leviticus is an important motif in 1 Peter. In 1 Peter, holiness
is distinct from evil and contrasts the life of believers before conversion (1:14; 2:1; 3:11; 4:1-
6). The author repeatedly uses the language of holiness. The expressions such as 'called to be
holy according to God's holiness' (1:14-16; 2:9) and 'holy priesthood' (2:5) are manifested as
a practical application of a believer's life to God.

Moreover, through the phrase 6nwg in 2:9, the author indicates that the identities of
believers are linked for a specific purpose and commission. The expression dpetag
g€ayyeiinte in 2:9 refers to the believer's obligation, which is related to the proclamation of
God's redemptive act and mighty deeds in Isaiah 43:20-21. In 2:9, the author emphasizes the
role of a witness (Isa 43:10, 12; 44:8; 55:4) to praise and proclaim God's redemptive act,
which has transferred believers from death to salvation (darkness/light). However, believers
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would have been limited in proclaiming the promise of salvation in Jesus Christ in suffering.
With limited verbal activity, in what way is the author suggesting to the recipients to
proclaim God's plan and promises of salvation to unbelievers?

The author exhorts the recipients represent to the attitude of good deeds and voluntary
submission in their daily lives. Here, believers' good deeds are not good deeds related to
personal and community honours in the Greco-Roman world, but good deeds to correct the
misunderstanding of believers (2:15) and achieve the purpose of assisting unbelievers to
attain salvation (3:1-2). In the hierarchy of the household code, believers' good deeds become
channels through which unbelievers can understand the values and teachings of Jesus Christ.
The believers' good deeds are deeply connected with the life and teachings of Jesus Christ
(2:21; 3:16). Moreover, the author demands the recipients to be submissive to authorities,
masters, and unbelieving husbands. However, this submission is not an attitude of unilateral
submission or uncritical submission, but an attitude of voluntary submission as a servant of
God (2:16). Voluntary submission involves the endurance of believers (2:21-25) and, like
good works, is presented as a missionary strategy to make God's name known to unbelievers.
This good deed and voluntary submission are fulfilled in the concept of 'in the Lord' or 'for
the Lord' (2:13, cf. Col 3:11, 18). Christ-centred thinking helps believers deviate from the
hierarchical order of the Hellenistic household code, and establish relationships with the
world as a free man.

The Petrine author exhorts recipients to have a distinct identity as God's chosen people
and care for the community members with brotherly love, and be ready to answer any
questions they may have about Jesus Christ from unbelievers (3:15). Identity represents who
the person is and what the person should do. The Petrine author expresses the identity of a
follower of Jesus Christ as a dynamic movement that grows until salvation (2:2; 3:1; 4:17-18).
The message of 1 Peter, which encourages believers to proclaim the name of God beyond
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their boundaries by embracing their identity and commission as God's people, rather than
staying within their boundaries in suffering, is the same for many churches and Christians

today.
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