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Prologue — The Forgotten Middle 

Modern preaching rushes straight from the deathbed to the throne room. One breath, they 

say, and the soul is in heaven or hell. It is tidy, comforting—and entirely foreign to the world of 

Scripture. 

Every patriarch, prophet, and psalmist—from Jacob mourning Joseph to David writing of 

his own decay—expected to go to Sheol, the unseen realm of the dead. Not hellfire. Not 

paradise. The grave’s silent waiting room. 

Jesus Himself went there. Peter said it without hesitation: “He was not abandoned to 

Hades” (Acts 2:31 NASB 1995). The Greek word Hades is not Gehenna. It mirrors the Hebrew 

Sheol. Christ descended not to suffer, but to proclaim victory and lead captivity captive. 

If resurrection from the dead still happens—as Pentecostals and continuists insist—then 

where do those souls return from? You cannot resurrect from heaven; that would reverse eternal 

reward. Nor from hell; that would overturn judgment. They must return from the same place 

Scripture has always described—the waiting realm of the dead. Sheol never ceased to exist. The 

righteous await resurrection to life; the wicked await resurrection to judgment. Nothing in the 

text ever closes that door before the Great White Throne. 

Structure 

Part I — The Hebrew Foundation: Sheol as the Common Destiny of All 

 • Linguistic and semantic study of Sheol (שְׁאוֹל) 

 • Sheol in Genesis – Chronicles: patriarchal expectation 

 • The poetic theology of Sheol (Psalms, Job, Ecclesiastes) 



 • Early hints of deliverance: Isaiah 26, Hosea 13, Daniel 12 

Part II — The Expanding Landscape of Jewish Hope 

 • Post-exilic diversification of eschatology: resurrection vs immortal soul 

 • Influence of Persian and Hellenistic thought on Israel’s afterlife imagery 

 • Second Temple sources (1 Enoch, Wisdom, Qumran) as windows into this development 

Part III — The Greek Bridge: From Sheol to Hades 

 • The Septuagint’s translation choices and linguistic continuity 

 • Contrast with Greek dualism and philosophical disdain for bodily resurrection 

 • Distinction between Hades and Gehenna in New Testament usage 

Part IV — The Descent and the Divide 

 • Christ’s descent (Acts 2; Ephesians 4; Romans 10; 1 Peter 3) 

 • The Harrowing of Sheol and liberation of the righteous dead 

 • Paradise and Abraham’s Bosom as transformed Sheol 

Part V — The Waiting Continues 

 • Conscious waiting and the nature of “sleep” 

 • Christ’s ongoing jurisdiction over Death and Hades 

 • The psychology of the intermediate state: why judgment waits 

 • Revelation 20 and the timeline of termination 

Part VI — Voices Before Augustine: The Early Church and Its Practice 

 • Ignatius, Polycarp, Irenaeus, Tertullian, Clement, and Origen 

 • Practice mirroring belief: early Eucharistic and funerary prayers for the dead 

 • Consensus on Sheol/Hades as temporary custody 



Part VII — Augustine’s Rewrite and the Latin Collapse 

 • Jerome’s Vulgate and the infernum conflation 

 • Augustine’s Neoplatonic frame and immediate-judgment model 

 • Medieval and Reformation inheritance of the binary heaven/hell scheme 

Part VIII — The Recovery: Restoring the Apostolic Map of the Afterlife 

 • Scriptural continuity and resurrection logic 

 • The Ark typology as pattern of Sheol and renewal 

 • Lexical clarity: anastasis, krisis, parousia 

 • Eastern Orthodox continuity of the Sheol motif 

 • Modern engagement (Cullmann, Wright, Bauckham) 

 • Ethical and pastoral implications for the Church today 

Epilogue — Awaiting the Voice 

 • Final closure of Sheol and the renewal of creation 

 • The righteous and the wicked awaiting the same call 

 • Resurrection as the ultimate proof of divine fidelity 

Part I — The Hebrew Foundation: Sheol as the Common Destiny of All 

Chapter 1 — Sheol in the Language of Israel: The Quiet Equalizer 

From the first funeral in Genesis to the laments of the prophets, Sheol appears as the 

quiet equalizer of humanity. The word itself (שְׁאוֹל, sheʾōl) likely stems from a root meaning “to 

ask” or “to demand”—a fitting image for a place that demands every life. It is not a pit of 

torment, nor a field of reward, but the realm where the living are no longer found. 



Jacob, believing Joseph dead, declared, “Surely I will go down to Sheol in mourning for my 

son” (Genesis 37:35). The patriarch expects reunion in death, not in heaven. Job echoes it 

centuries later: “If a man dies, will he live again? All the days of my struggle I will wait until my 

change comes. You will call, and I will answer You; You will long for the work of Your hands”  

(Job 14:14–15). Sheol is the waiting room for that call. 

Every poet of Israel knew the same truth: 

“The cords of Sheol surrounded me” (2 Samuel 22:6). 

“The wicked will return to Sheol, even all the nations who forget God” (Psalm 9:17). 

“For in death there is no mention of You; in Sheol who will give You thanks?” (Psalm 6:5). 

None of these verses hint at heaven or hell. The psalmist is not denying afterlife; he 

laments that Sheol is a place of silence—cut off from worship, light, and justice. Even the 

righteous are powerless there, yet they are not forsaken. 

David confesses a hope stronger than decay: “You will not abandon my soul to Sheol; nor 

will You allow Your Holy One to undergo decay” (Psalm 16:10). This verse becomes the 

linchpin for Peter’s Pentecost sermon (Acts 2:25–31), proving that early Christians did not 

reinterpret Sheol out of existence—they saw Christ as its conqueror, not its destroyer. 

By the time of Ecclesiastes, the picture is explicit: “Whatever your hand finds to do, do it 

with all your might; for there is no activity or planning or knowledge or wisdom in Sheol where 

you are going” (Ecclesiastes 9:10). The sage assumes universality—you are going. Righteous or 

not, the grave receives all. 

Chapter 2 — The Growing Hope: Sheol and the Prophets 



As Israel matured, its understanding of death began to stretch toward something greater. 

Early texts accepted Sheol as silent inevitability, but the Prophets began to see beyond the 

stillness—to the possibility of awakening. 

From Silence to Expectation. The Psalms straddle the line between resignation and hope: 

“For great is Your steadfast love toward me, and You have delivered my soul from the depths of 

Sheol” (Psalm 86:13). That line is not metaphor. David knew the dead could not praise God from 

Sheol (Psalm 6:5), yet he trusted that God’s covenant love could reach even there. The psalmist’s 

faith transformed Sheol from a closed chamber into a waiting hall under divine authority. 

By the later prophets, that tension sharpened. They believed God held the keys to Sheol 

itself. “From Sheol I cried for help, and You heard my voice” (Jonah 2:2). Jonah’s prayer from 

the depths prefigures Christ’s descent—a conscious, prayerful existence in the realm of the dead. 

Isaiah: The Seed of Resurrection. Isaiah 26:19 becomes the first explicit resurrection text 

in Hebrew Scripture: “Your dead will live; their corpses will rise. You who lie in the dust, awake 

and shout for joy, for your dew is as the dew of the dawn, and the earth will give birth to the 

departed spirits.” It is the earth that gives birth, not heaven. Sheol lies within creation, and 

resurrection is its reversal. 

Isaiah also records God’s future conquest of Sheol: “He will swallow up death for all 

time, and the Lord God will wipe tears away from all faces” (Isaiah 25:8). The enemy is not hell

—it is death and Sheol as powers that hold humanity captive. 

Hosea: The Taunt Against Sheol.  

In Hosea 13:14, God throws down a challenge: “Shall I ransom them from the power of 

Sheol? Shall I redeem them from death? O Death, where are your thorns? O Sheol, where is your 



sting?” Paul will quote this centuries later in 1 Corinthians 15:55, directly tying Christ’s 

resurrection to that ancient promise. 

Daniel: The Final Awakening.  

Daniel 12:2 breaks the last silence: “Many of those who sleep in the dust of the ground 

will awake, these to everlasting life, but the others to disgrace and everlasting contempt.” Here 

Sheol becomes not only the place of waiting but the staging ground for final judgment. 

No prophet cancels Sheol. They redefine its purpose, not its presence. The New 

Testament inherits this landscape intact—only with one new event in its center: the Messiah 

entering and emerging from it. 

Part II — The Expanding Landscape of Jewish Hope 

After the exile, Israel’s imagination about death began to widen. The prophets had 

already hinted at resurrection, but now exposure to Persia and Greece stirred new vocabulary and 

tension. Resurrection remained the heartbeat, yet the idea of an immortal soul began to shadow 

it. 

Resurrection or Immortal Soul 

The exilic and post-exilic periods introduced competing eschatologies. The Pharisees 

inherited Daniel’s promise of bodily awakening, while the Sadducees clung to an older silence—

no resurrection, no angels, no afterlife. Meanwhile, texts influenced by Hellenistic thought, such 

as the Wisdom of Solomon or Philo’s allegories, spoke of souls in divine fellowship apart from 

the body. 

By the first century, Judaism housed both voices. Many expected God to raise the dead; 

others spiritualized the hope. Yet even where Greek vocabulary appeared, Sheol never vanished. 



It evolved from a grave of silence to a realm under God’s supervision, a temporary holding until 

judgment.  This tension explains why Jesus’ teaching on resurrection cut so sharply. He did not 

introduce novelty—He chose between options already alive in His culture. 

Persian and Hellenistic Echoes 

Persian dualism had colored Jewish thought during captivity. Zoroastrian concepts of 

reward, punishment, and the resurrection of the righteous shaped later apocalyptic writings, 

though filtered through Israel’s monotheism. Hellenistic influence later added the language of 

“soul” and “spirit,” blurring distinctions between Hebrew anthropology and Greek metaphysics. 

Yet despite these imports, the covenantal root held. The Hebrew view was still that God 

remembers dust. The afterlife’s justice depended on God’s faithfulness to creation, not escape 

from it. 

The Witness of the Second Temple Texts 

The literature of the period—1 Enoch, 2 Baruch, 4 Ezra, and the Qumran hymns—reveals 

a people wrestling to describe unseen realities without abandoning resurrection hope. 1 Enoch 22 

arranges the dead in four compartments awaiting judgment; [4] Ezra 7 envisions souls kept in 

peace or torment until the day of reckoning; Qumran’s Community Rule contrasts “the lot of the 

righteous in the light of life” with “the pit of Sheol.” 

These were not doctrinal decrees but mirrors reflecting what ordinary Jews believed: that 

the dead awaited a call, and that Sheol was still under divine control. 

The Widening Horizon 



This period gave Jesus’ words resonance. When He said, “The hour is coming when all 

who are in the tombs will hear His voice” (John 5:28 NASB 1995), His listeners already knew 

the imagery—what shocked them was who claimed authority over that voice. 

Part III — The Greek Bridge: From Sheol to Hades 

When Hebrew gave way to Greek, Sheol did not die—it was renamed. The translators of 

the Septuagint (LXX), working in Alexandria around the third to second centuries BCE, faced a 

problem: Greek had no direct equivalent for Israel’s concept of Sheol. The closest they found 

was ᾅδης (Hades)—the Greek term for the unseen realm of the dead. 

The Septuagint’s Intent 

Greek Hades carried mythological baggage—a god, a kingdom, and Homer’s poetry of 

the underworld—but the translators used it anyway, stripping off the pantheon and keeping its 

geography. They did not import pagan theology; they borrowed vocabulary to carry Hebrew 

truth. 

In nearly every instance where the Hebrew text says Sheol, the Septuagint renders it 

Hades: 

• Psalm 16:10 — “You will not abandon my soul to Hades.” 

• Isaiah 14:9 — “Hades from beneath is excited over you to meet you when you come.” 

• Proverbs 15:24 — “The path of life leads upward for the wise that he may keep away 

from Hades below.” 



The translators preserved the vertical imagery—Hades below, heaven above. It was an 

unseen world, not yet punitive. By the time of Jesus, Greek-speaking Jews largely used Hades as 

the linguistic stand-in for Sheol—not a perfect synonym, but the nearest vessel available. Its 

moral color varied, yet its basic geography and function remained intact. 

Hades and the Greek World 

In Greek philosophy, the soul’s escape from the body was the goal; resurrection was 

absurd. Plato’s Phaedo celebrated liberation from flesh, while later Stoics spiritualized survival 

as reason’s spark returning to the cosmos. Against that backdrop, Israel’s faith in bodily 

resurrection sounded scandalous. When Paul preached at Athens, the crowd mocked at the very 

word “resurrection” (Acts 17:32 NASB 1995). The difference matters: Hebrew hope was 

restorative, Greek hope escapist. 

The translators of the Septuagint therefore bridged a linguistic gap but not a philosophical 

one. They carried over a Hebrew cosmology that still expected Sheol to give back what it 

received. 

Hades vs. Gehenna 

The modern confusion between Hades and Gehenna is the tragic child of translation 

laziness. 

• Hades = the realm of the dead (Sheol). 

• Gehenna = the Valley of Hinnom, symbol of final judgment. 



Jesus used both deliberately. In Luke 16, the rich man and Lazarus both go to Hades — one 

comforted, one tormented. That is still Sheol: two sides of the same realm. But in Matthew 10:28 

He warns, “fear Him who is able to destroy both soul and body in Gehenna.” Gehenna is not yet 

occupied; it is the lake of fire, the final destination after judgment (Revelation 20:14). 

When later translators rendered both Hades and Gehenna as “hell,” linguistic precision 

gave way to simplicity—and a whole theology collapsed into one English bucket. 

Jewish Continuity Before Christ 

Intertestamental writings mirror this worldview: 

• 1 Enoch 22 describes Sheol as a vast hollow mountain divided into compartments for 

the righteous and the wicked awaiting judgment. 

• 2 Baruch 30 and 4 Ezra 7 echo the same imagery. 

• The Qumran community (1QS 4.12–14) spoke of “the pit of Sheol” and “the lot of the 

righteous in the light of life.” 

These are witnesses, not authorities, yet they show what Israel imagined when Jesus stepped into 

history: an unseen realm under divine jurisdiction, waiting for resurrection. 

The Stage Set 

By the time of Christ, the map was clear—above, the heavens; below, Sheol / Hades; 

beyond, the lake of fire. When the Son of Man said He would spend “three days and three nights 

in the heart of the earth” (Matthew 12:40 NASB 1995), His hearers pictured Sheol, not soil. 

When He told the thief, “Today you will be with Me in Paradise” (Luke 23:43 NASB 1995), He 

was naming the righteous side of Sheol—the “bosom of Abraham” transformed by His presence. 



Christ does not abolish Sheol; He invades it. 

Part IV — The Descent and the Divide 

Chapter 4 — Christ Descended: The Harrowing of Sheol 

The creed says it plainly: He descended into hell. But hell there is mistranslation. The 

Latin inferos means “the lower regions”—the same phrase Paul uses in Ephesians 4:9. Jesus did 

not enter a chamber of eternal punishment; He entered Sheol, the place every soul had gone since 

Adam. 

The Witness of the Apostles 

Peter preached without hesitation: “He was not abandoned to Hades, nor did His flesh 

suffer decay” (Acts 2:31 NASB 1995). That sentence is theological dynamite. Christ was in 

Hades—and came back. David was still there—and had not. The difference was not morality; it 

was Messiah. 

Paul echoed it: “Who will descend into the abyss? (that is, to bring Christ up from the 

dead)” (Romans 10:7 NASB 1995). The abyssos—the abyss—was the prison level of Sheol. 

Peter again described Christ proclaiming to “the spirits now in prison” (1 Peter 3:19 NASB 

1995). The verb ekēryxen means to herald, not to invite repentance. The message was victory, 

not negotiation. 

The Nature of the Descent 

The early Fathers agreed. 

• Ignatius: “He descended into Hades alone, but rose up accompanied by a multitude.”¹ 

• Irenaeus: “The Lord descended into the regions beneath the earth, preaching His 

advent and remission of sins.”² 



• Tertullian: “Christ’s soul did not go into the heavens before His resurrection, but to 

the regions below, that He might there make the patriarchs partakers of Himself.”³ 

This was not mythic adventure but legal declaration. The covenant promise had arrived; 

the captives were free. 

“When He ascended on high, He led captive a host of captives” (Ephesians 4:8 NASB 

1995). That phrase does not describe Satan’s army—it names the righteous dead, liberated from 

waiting. 

Paradise Reopened 

When Jesus told the thief, “Today you will be with Me in Paradise” (Luke 23:43 NASB 

1995), He was not promising a cloud palace. Paradise (παράδεισος—from Persian pairidaeza, 

“walled garden”) referred to the righteous side of Sheol—the “bosom of Abraham” in Luke 16. 

The thief did not bypass death; he followed Christ through it. The gate of Sheol opened 

inward, not outward. Paradise became the place where the righteous now rest with Christ, 

awaiting resurrection. 

What Was Conquered—and What Remains 

Revelation 1:18 records the risen Jesus declaring, “I have the keys of death and of 

Hades.” Keys imply ongoing governance. You do not keep keys to a ruin—you keep them to 

something still locked. Christ did not vaporize Sheol; He took command of it. 

At His resurrection He emptied its righteous wing; the wicked remained. Only at the final 

judgment—when “death and Hades gave up the dead which were in them” (Revelation 20:13 

NASB 1995)—will Sheol end, thrown into the lake of fire not as punishment but as retirement. 

Chapter 5 — The Two Sides of Sheol: Paradise and Torment 



When Jesus told the parable of the rich man and Lazarus (Luke 16:19–31 NASB 1995), 

He was not inventing new cosmology—He was confirming what His hearers already believed. In 

the story, both men die and are taken to Hades. The poor man is “carried by the angels to 

Abraham’s bosom,” while the rich man finds himself “in torment.” Both conscious. Both 

waiting. Separated by a great chasm no one can cross. 

That parable is not about wealth or charity—it is a map. Jesus lifts the curtain on Sheol’s 

architecture: two regions under one sovereignty. 

The Righteous Side: Paradise, or Abraham’s Bosom 

Before the resurrection, the faithful of Israel were “gathered to their fathers in peace.” 

That phrase—used repeatedly of Abraham, Isaac, Jacob, and others—implies reunion, not mere 

burial. The soul joined the family of faith in Sheol’s place of comfort. 

By Jesus’ day, the Pharisees called this realm the bosom of Abraham—a metaphor of 

nearness, banquet, and covenant rest. When Jesus promised the repentant thief, “Today you will 

be with Me in Paradise,” He invoked that image. Paradise means walled garden: safety, 

enclosure, peace. 

After Christ’s descent, this became the realm of those who “sleep in Jesus.” Paul writes, 

“To be absent from the body is to be at home with the Lord” (2 Corinthians 5:8 NASB 1995). 

This does not describe final glory but immediate presence with Christ in the Paradise He 

reopened. Their rest is conscious, peaceful, and expectant—not the shadowed stillness of pre-

Messianic Sheol. 

The Unrighteous Side: The Place of Torment 



The rich man, meanwhile, is “in torment in Hades.” He sees, speaks, remembers, and 

feels thirst—but he is not yet in Gehenna. The lake of fire belongs to the future, after resurrection 

and judgment (Revelation 20:13–15 NASB 1995). This region—called Tartarus in Greek 

apocalyptic literature—is temporary punishment, the pre-sentencing chamber of the lost. 

Peter uses this same term in 2 Peter 2:4 NASB 1995: “God did not spare angels when 

they sinned, but cast them into Tartarus.” It is part of the same underworld, not yet final hell. The 

wicked experience conscious separation from God but await the verdict. 

The Great Chasm 

Between the two sides lies what Jesus calls “a great chasm fixed.” No crossing, no 

negotiation. The righteous cannot reach the wicked, and the wicked cannot appeal upward. It is 

moral geography drawn by God Himself. 

The parable’s brilliance is that the rich man, even in torment, remains argumentative, 

self-justifying, still trying to command. Hell’s logic begins before judgment is announced. 

Continuity After Resurrection 

After Christ rose, the geography changed hands but not purpose. Paradise moved under 

Christ’s immediate authority; the wicked side remained. Revelation still speaks of “Death and 

Hades” giving up their dead at the end. 

So the timeline stands: 

• Before Christ: both righteous and wicked went to Sheol. 

• After Christ: the righteous are with Him in Paradise; the wicked remain. 

• After judgment: Sheol itself is destroyed. 



Chapter 6 — The State of the Dead: Conscious Waiting, Not Soul Sleep 

Modern theology tends toward two simplifications: instant heaven or unconscious sleep. 

Scripture supports neither. It portrays the dead as conscious, waiting, and aware—comforted or 

tormented, but not erased. 

Awareness in Sheol: The Hebrew Witness 

Job pleads, “Would that You hide me in Sheol until Your wrath returns to You” (Job 14:13 

NASB 1995). That is not oblivion; it is petition. The psalmists describe emotional awareness—

“The cords of Sheol surrounded me” (Psalm 18:5 NASB 1995)—and spiritual absence—“In 

death there is no remembrance of You” (Psalm 6:5 NASB 1995). Silence means disconnection 

from the living world, not nonexistence. 

Even Isaiah’s taunt of Babylon’s king assumes consciousness: “Sheol from beneath is 

excited over you… they will all respond and say to you, ‘Even you have been made weak as 

we’” (Isaiah 14:9–10 NASB 1995). The dead recognize new arrivals. 

Jesus Confirms It 

In Luke 16, both Lazarus and the rich man are vividly conscious—one comforted, one in 

anguish. The story’s weight depends on awareness. At the Transfiguration (Matthew 17:1–3 

NASB 1995), Moses and Elijah appear and speak with Jesus. The apostles saw and heard them. 

Scripture does not specify how that meeting occurred—whether literal manifestation or vision—

but what matters is the reality: they are portrayed as alive, articulate, and awaiting fulfillment. A 

window, not a loophole, in the pattern of Sheol. 

Apostolic Agreement 



Peter writes of Christ proclaiming to “the spirits now in prison” (1 Peter 3:19 NASB 

1995). Prison implies sentience. Paul speaks of being “with Christ” (Philippians 1:23 NASB 

1995) and of the souls “under the altar” crying for justice (Revelation 6:9–10 NASB 1995). Their 

collective cry—“How long?”—captures Sheol’s essence: conscious waiting. 

The Misstep of Soul Sleep 

“Soul sleep” arose among a few Reformation radicals, not from Scripture. In the Bible, 

“sleep” is metaphor for bodily repose, not soul suspension. When Jesus said Lazarus “sleeps,” 

He clarified, “Lazarus is dead” (John 11:11–14 NASB 1995). If the dead were truly unconscious, 

Christ’s descent would be meaningless; He would have proclaimed victory to silence. 

The Nature of Waiting 

For the righteous, waiting is rest: “Each one enters into peace; they rest in their beds” 

(Isaiah 57:2 NASB 1995). For the wicked, unrest: agitation, regret, and confinement. Both await 

the same call—“All who are in the tombs will hear His voice” (John 5:28–29 NASB 1995). 

Why It Matters 

If the dead are conscious, resurrection becomes urgent reality, not abstraction. It means 

Sheol is not metaphor; it is custody. It also gives coherence to miracles of resurrection—souls 

can return because judgment has not yet fallen. 

Part V — The Waiting Continues 

Chapter 7 — Death, Hades, and the Keys: Why Sheol Still Exists Today 

The modern church often preaches as though Sheol closed for business on Easter 

morning. Scripture says otherwise. Sheol—Hades in Greek—remains functional, awaiting its 

demolition after final judgment. Until then, Christ holds the keys, not the bulldozer. 



The Risen Christ’s Own Words 

Revelation opens with Christ proclaiming, “I was dead, and behold, I am alive 

forevermore, and I have the keys of death and of Hades” (1 : 18 NASB 1995). Keys imply 

authority, not abandonment. You do not keep keys to ruins. He governs the realm He conquered. 

The Timeline of Termination 

Revelation 20 : 13–14 outlines the order: 

• Hades still contains the dead after the millennium. 

• It releases them for judgment. 

• Then death and Hades are thrown into the lake of fire. 

Only after the resurrection and judgment does Sheol’s function end. No text closes it earlier. 

Historical Continuity 

The early Church knew this instinctively. Irenaeus wrote that souls “remain until the 

resurrection.” Tertullian said, “All souls are detained in Hades until the day of the Lord.” 

Clement taught that “the Gospel was preached to those in Hades.” They saw continuity, not 

closure. 

The Psychology of Waiting 

Here lies the theological beauty: God delays judgment not because He is slow, but 

because history is communal. Salvation and judgment unfold together; the righteous of all ages 

rise as one. Sheol’s continued existence preserves that unity—it is divine patience, not divine 

absence. 

The Modern Error of Instant Destiny 



Post-Augustinian theology jumped from death to heaven or hell. That view erased the 

narrative of resurrection entirely. If every soul’s verdict is rendered at death, what remains for the 

judgment seat? Scripture refuses that shortcut: “We must all appear before the judgment seat of 

Christ” (2 Corinthians 5 : 10 NASB 1995). 

The Logic of Resurrection and Miracle 

If resurrection still occurs—biblically or in credible testimony—then Sheol must endure. 

You cannot resurrect from heaven without undoing reward, nor from hell without nullifying 

justice. Resurrection presumes custody, not completion. 

What It Means for the Living 

Sheol’s persistence is gospel logic. Death’s verdict is delayed because grace still operates 

in time. The resurrection, not death, marks fulfillment. For believers, that transforms grief into 

waiting; for the faithless, it preserves accountability. 

Part VI — Voices Before Augustine: The Early Church and Its Practice 

Before theology became a Latin chess match, the Church spoke with one voice about the 

dead. For more than two centuries after Christ, Christians believed what Israel always had—that 

Sheol, or Hades, still held every soul until the resurrection. The difference was jurisdiction: 

Christ now ruled it. 

Ignatius of Antioch (c. 35–107 A.D.) — The Witness of the Martyr 

Ignatius, a disciple of John the Apostle, wrote on his way to execution in Rome. He did 

not expect instant promotion to heaven. He wrote: 



“He was truly nailed in the flesh for our sakes under Pontius Pilate… He truly suffered, even 

as He also truly raised Himself from the dead. I know and believe that even after the 

resurrection He still possesses flesh.” (Letter to the Smyrnaeans 2–3).¹ 

Ignatius’ hope centered on bodily resurrection, not disembodied bliss. He assumed, as the 

apostles had, that between death and resurrection Christ—and therefore His followers—rested in 

Hades, awaiting the day of awakening. His oft-quoted line, “He descended alone, but rose 

accompanied by a multitude,” became shorthand for the early Church’s Sheol theology. 

Polycarp of Smyrna (c. 69–155 A.D.) — The Disciple Who Waited 

Polycarp, a student of John and friend of Ignatius, prayed on the pyre: 

“O Lord God Almighty… I bless You because You have deemed me worthy of this day and 

hour, that I might share in the cup of Christ unto the resurrection of eternal life.” (Martyrdom 

of Polycarp 14).² 

The horizon of his hope was resurrection, not immediate translation to heaven. His faith assumed 

rest in Christ and awakening in glory. 

Irenaeus of Lyons (c. 130–202 A.D.) — The Defender of Apostolic Tradition 

Irenaeus, a student of Polycarp, safeguarded the apostolic view in Against Heresies: 

“The souls of the disciples go away into the invisible place allotted to them by God, and there 

remain until the resurrection.” (5.31.2).³ 

He explicitly identified that “place” as Hades, noting that “the righteous do not ascend 

into heaven before the resurrection of the Lord.” (5.5.1). Christ’s resurrection did not end Sheol; 

it reordered it. 



Tertullian (c. 160–225 A.D.) — The Lawyer of the Faith 

Tertullian, ever systematic, wrote: 

“All souls are detained in Hades until the day of the Lord. The same place receives both the 

just and the unjust; the former enjoy rest, the latter are in punishment.” (On the Soul 55).⁴ 

He called it a “twofold court within one prison.” That simple image matches Jesus’ 

parable of Lazarus and the rich man. 

Clement of Alexandria (c. 150–215 A.D.) — The Philosopher of Redemption 

Clement expanded the same doctrine with missionary breadth: 

“The Gospel was preached to those in Hades… so that all who would believe might be saved, 

even from those who had perished before.” (Stromata 6.6).⁵ 

For him, Sheol was still under Christ’s lordship—a realm of divine justice and mercy in 

suspension until final judgment. 

Origen (c. 184–253 A.D.) — The Last Before the Drift 

Origen’s later reputation aside, he affirmed the same cosmology: 

“The souls, when they depart from this world, are in Hades, a place which the Scripture calls 

the lower parts of the earth… until the consummation of all things.” (De Principiis 2.11.6).⁶ 

Only after Origen do Greek and Latin Christianity begin to diverge—Greek theology 

preserving Hades as temporary abode; Latin thought, seeking simplicity, turning it into instant 

destiny. 

Practice Mirroring Belief 



The theology was not confined to parchment; it shaped worship. Early Eucharistic 

prayers and martyr liturgies assume the faithful dead were still awaiting resurrection. The 

Apostolic Constitutions (Book 8) includes intercession “for those who sleep in the faith,” and the 

Martyrdom of Polycarp 18 ends with the community gathering his remains “in hope of 

resurrection.”⁷ 

To pray for the departed was not to invent purgatory; it was to affirm the intermediate 

state’s reality. These prayers were not transactions—they were testimonies that Sheol was under 

Christ’s keeping. 

The early Church’s art and hymnody echoed the same conviction. Catacomb frescoes 

show Jonah emerging from the fish, Daniel rising from the pit, and Lazarus stepping from the 

tomb—all images of God’s dominion over the waiting realm. 

The Consensus and Its Meaning 

From Ignatius to Origen—a span of more than two centuries—the Church spoke with 

near unanimity. Small variations existed about martyrs or patriarchs, but the central conviction 

held: 

• The dead go to Hades (Sheol). 

• The righteous rest; the wicked are tormented. 

• All await resurrection and judgment. 

• Christ governs both realms until the end. 

This was not fringe speculation. It was the apostolic inheritance. Only when Greek 

theology met Roman politics did that consistency fracture. 

Part VII — Augustine’s Rewrite and the Latin Collapse 



By the fourth century, Christianity had moved from persecuted to privileged.  The empire 

wanted clean categories and rhetorical clarity.  The doctrine of Sheol—with its nuance and 

deferred judgment—was too messy.  Into that vacuum stepped Augustine of Hippo, inheriting a 

Latin lexicon already simplified by Jerome’s Vulgate. 

The Fatal Translation 

Jerome’s Latin Bible, finished around 405 CE, used one word—infernum (“the lower 

place”)—for both Hades and Gehenna.  That linguistic shortcut erased centuries of precision.  In 

the Latin ear, every reference to Hades now sounded like torment; every mention of Gehenna 

immediate. 

Augustine’s Philosophical Frame 

Augustine (354–430 CE) was a genius steeped in Neoplatonism, the philosophy that saw 

the soul as a divine spark longing to escape the body.  In City of God (Books 13–22) he recast 

the story: the righteous go immediately to heaven, the wicked to punishment.  The “harrowing of 

hell” became symbol, not descent.  Resurrection, inevitable but anticlimactic. 

He did not intend heresy; he sought simplicity.  But in doing so he imported Hellenic 

immediacy into Hebrew time. 

The Consequences 

The new model solved pastoral anxiety—instant comfort for the grieving, instant justice 

for the guilty—but it severed resurrection from salvation.  If heaven or hell are immediate, 

resurrection becomes formality.  It also neutered Revelation’s claim that Christ “holds the keys 

of Death and Hades.”  If Hades is gone, what keys remain? 

The Ripple Effect 



From Augustine’s theology grew the medieval triad: Heaven, Hell, and Purgatory.  The 

Reformers later rejected purgatory but kept the binary.  Both Calvin and Luther affirmed 

immediate destiny, though for different reasons.  Modern evangelicalism inherited this structure 

whole, often unaware that it was never apostolic. 

The Eastern Memory 

The Eastern Church never followed Augustine’s edit.  The liturgies of Basil and 

Chrysostom still pray for “those who have fallen asleep,” and icons of the Anastasis 

(Resurrection) depict Christ pulling Adam and Eve from their tombs—Sheol’s harrowing in 

visual form.  The East preserved what the West forgot. 

Part VIII — The Recovery: Restoring the Apostolic Map of the Afterlife 

Modern Christianity lives in Augustine’s two-room house—heaven or hell—but the Bible 

never built such architecture.  Scripture’s structure is simpler, and deeper: heaven above, Sheol 

beneath, Gehenna beyond. 

The Scriptural Map Restored 

Throughout Scripture three realms persist: 

1. Heaven (shamayim / ouranos) — God’s dwelling, His throne, not humanity’s final    

destination. 

2. Sheol / Hades — the realm of the dead, righteous and wicked alike, awaiting resurrection. 

3. Gehenna / the Lake of Fire — the final place of judgment after resurrection. 

Only who rules them changes: 

• In the Old Testament, Sheol belongs to death. 

• At the Cross, Christ enters it. 



• After the Resurrection, He governs it. 

• At the Great White Throne, He ends it. 

Every soul that dies passes through the domain He now commands. 

The Testimony of Continuity 

From Job’s plea to John’s Apocalypse, Scripture’s logic holds a single thread: 

• Humanity dies and descends to Sheol (Job 14:13; Psalm 89:48 NASB 1995). 

• God alone redeems from Sheol (Psalm 49:15; Hosea 13:14 NASB 1995). 

• The Messiah will enter and conquer it (Psalm 16:10; Acts 2:31 NASB 1995). 

• The dead remain there until His call (John 5:28–29 NASB 1995). 

• Death and Hades finally cease (Revelation 20:14 NASB 1995). 

No biblical text erases Sheol before judgment.  Its persistence affirms divine patience and 

cosmic order. 

The Logic of Resurrection 

Resurrection is not encore; it is climax.  If souls are already perfected in heaven, 

resurrection is redundant.  In apostolic thought, the body sleeps, the soul waits, and resurrection 

renews creation itself. 

Paul calls Christ “the firstfruits of those who are asleep” (1 Corinthians 15:20 NASB 

1995).  Firstfruits imply harvest yet to come.  The imagery only makes sense if the righteous 

remain in expectancy. 

Resurrection is the undoing of exile—dust called back to spirit, earth to heaven, mortal to 

immortal.  In that reunion, creation’s fracture is healed. 

The Ark Typology: A Pattern of Sheol and Renewal 



The Flood narrative whispers the same rhythm: descent, confinement, deliverance.  God 

closes the Ark’s door as death closes the grave.  Inside is stillness; outside, chaos.  Then the wind 

of God (ruach, the same as Genesis 1:2) moves over the waters, and the world re-emerges. 

Sheol works by that same pattern.  Humanity waits in its hold while creation is cleansed.  

Then, at the call, the door opens and the righteous step into a remade world.  The Ark becomes a 

parable of resurrection—confinement turned into covenant. 

Christ’s Lordship Over the Dead 

When Revelation 1:18 records Christ saying, “I have the keys of death and of Hades,” it 

is not metaphor.  Keys signify authority.  Christ does not speak of escape but of dominion. 

That truth reshapes hope itself.  The believer’s comfort is not “I’ll fly away,” but 

“Wherever I go—even Sheol—He is Lord there.”  David foresaw this: “If I make my bed in 

Sheol, behold, You are there” (Psalm 139:8 NASB 1995). 

Christ reigns even in the waiting places.  His presence converts confinement into custody. 

Lexical Sidebar: Resurrection Vocabulary 

Understanding the early Church’s language matters: 

• Anastasis (ἀνάστασις) — “rising again.” Not spiritual survival but bodily renewal. 

• Krisis (κρίσις) — “judgment” in a judicial sense, evidence weighed and verdict given. 

• Parousia (παρουσία) — literally “presence,” not “arrival”; the King’s revealed nearness, not 

His travel from elsewhere. 

Together these words restore eschatology to its original clarity: Christ’s presence brings 

resurrection and judgment, completing what Sheol has held in trust. 



The Theological Implications 

Recovering the biblical Sheol reframes nearly every term in modern preaching: 

• “Heaven” becomes promise, not present residence. 

• “Hell” becomes outcome, not location-in-waiting. 

• “Resurrection” becomes essential, not decorative. 

• “Salvation” becomes rescue from death, not just moral pardon. 

This theology refuses escapism.  It forces continuity with the Hebrew story, where the 

God of Abraham is still the God who remembers dust. 

Eastern Continuity: Memory That Never Died 

The Orthodox Church preserved this memory where the West forgot.  The Holy Saturday 

liturgy celebrates Christ’s descent to Hades: “Today Hades groans, for it is abolished.”  Icons of 

the Anastasis show Christ lifting Adam and Eve from their tombs—the visual gospel of the 

Harrowing. 

These rites do not perpetuate mythology; they sustain continuity.  The East never erased 

Sheol because it never stopped worshiping the Christ who entered it. 

Modern Engagement: Scholars Who Reopened the Door 

In the twentieth century, theologians such as Oscar Cullmann (Immortality of the Soul or 

Resurrection of the Dead?), N. T. Wright (Surprised by Hope), and Richard Bauckham (“The 

Intermediate State”) revisited the ancient landscape.  Each, in different language, argued that 

Christianity’s true hope is resurrection, not disembodied bliss.  Their work quietly vindicates the 

earliest Church’s conviction: death’s story is unfinished until God raises the dust. 



Ethical and Pastoral Implications 

If death is delay, not verdict, then ethics regains eschatological weight.  Every act, 

faithful or defiant, moves toward the same courtroom.  It reminds believers that justice is 

communal and unfinished—that how we live now contributes to the world that will be raised. 

For the grieving, this doctrine brings realism and comfort.  The dead are not gone; they are kept.  

The faithful rest under Christ’s custody, the unrepentant await justice, and all will rise at the 

same voice. 

The Future Closure of Sheol 

John’s vision ends where Genesis began—with God creating a world free from death.  

“Then death and Hades were thrown into the lake of fire” (Revelation 20:14 NASB 1995).  The 

lake does not torment Sheol; it dissolves its function.  Death itself dies.  Paradise merges with 

heaven; torment merges with Gehenna. 

When that day comes, no grave will remain, no silence will separate, no in-between will 

stand.  Until then, every sunrise and every funeral echo the same truth: Sheol remains—but ruled 

by the Lamb. 

Why the Recovery Matters 

Restoring the doctrine of Sheol repairs the chain between Israel and the Church.  It 

anchors resurrection at the center again, rescues theology from Platonism, and gives pastoral 

honesty to preaching.  It also reclaims awe—the awareness that even in death, humanity still lies 

within divine governance. 

This is not novelty.  It is memory recovered. 



Epilogue — Awaiting the Voice 

The story of Sheol ends where it began—with dust, breath, and waiting. Humanity has 

always lived between two calls: “You are dust, and to dust you shall return” (Genesis 3:19 NASB 

1995), and “Come forth!” (John 11:43 NASB 1995). Between them lies the stillness Scripture 

names Sheol. 

That stillness is not absence; it is custody. It is where God keeps what He intends to raise. 

Christ entered it not as a victim but as a conqueror. The stone that sealed His tomb 

symbolized every human grave, and when it rolled away, the locks of Sheol trembled. He rose 

holding authority, not exemption. “I have the keys of death and of Hades,” He said (Revelation 

1:18 NASB 1995). 

From that morning, death ceased to be the end. It became checkpoint, not conclusion. 

The Two Waitings 

• The righteous wait in rest—Paradise reborn, where the Lamb is light. 

• The wicked wait in confinement—aware, unrepentant, certain of justice. 

Both await the same command: the Voice that shakes heaven and earth. When it sounds, 

Sheol will empty like a womb delivering its last child. “All who are in the tombs will hear His 

voice and come forth” (John 5:28–29 NASB 1995). 

Then death will die, Hades will surrender its keys, and the grave will become history. 

The Hope That Never Changed 

The earliest saints did not preach “Go to heaven when you die.” They preached, “Christ is 

risen, and so shall we.” Their gospel was not escape but restoration. God will not abandon His 

creation; He will renew it. 



Sheol still exists, but it is no longer a threat. It is the waiting room of those whose fates 

are already written in the Lamb’s Book of Life. 

So we wait—not in fear, but in faith. Not for flight, but for awakening. Not to leave earth 

behind, but to see it reborn beneath the rule of the One who descended, rose, and reigns. 

Final Thought 

Every funeral whispers it. Every sunrise testifies. Every resurrection story proves it: 

Sheol has not been destroyed—but it has been defeated. 

The grave may still hold the dead, but it no longer holds dominion. 

And when the final trumpet sounds, every gate will swing open, every lock will fall, and every 

soul will rise to meet the Voice that once said—and will say again— 

“Come forth.” 
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