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Henry Alford (7 October 1810 - 12 January 1871) was an English churchman, theologian, textual critic, scholar, poet, hymnodist, and writer.

Alford was born in London, of a Somerset family, which had given five consecutive generations of clergymen to the Anglican church. Alford's early years were passed with his widowed father, who was curate of Steeple Ashton in Wiltshire. He was a precocious boy, and before he was ten had written several Latin odes, a history of the Jews and a series of homiletic outlines. After a peripatetic school course he went up to Trinity College, Cambridge, in 1827 as a scholar. In 1832 he was 34th wrangler and 8th classic, and in 1834 was made fellow of Trinity.

He had already taken orders, and in 1835 began his eighteen-year tenure of the vicarage of Wymeswold in Leicestershire, from which seclusion the twice-repeated offer of a colonial bishopric failed to draw him. He was Hulsean lecturer at Cambridge in 1841-1842, and steadily built up a reputation as scholar and preacher, which might have been greater if not for his excursions into minor poetry and magazine editing.

In 1844, he joined the Cambridge Camden Society (CCS) which published a list of do's and don'ts for church layout which they promoted as a science. He commissioned A.W.N. Pugin to restore St Mary's church. He also was a member of the Metaphysical Society, founded in 1869 by James Knowles.

In September 1853 Alford moved to Quebec Chapel, Marylebone, London, where he had a large congregation. In March 1857 Lord Palmerston advanced him to the deanery of Canterbury, where, till his death, he lived the same energetic and diverse lifestyle as ever. He had been the friend of most of his eminent contemporaries, and was much beloved for his amiable character. The inscription on his tomb, chosen by himself, is Diversorium Viatoris Hierosolymam Proficiscentis ("the inn of a traveler on his way to Jerusalem").

Alford was a talented artist, as his picture-book, The Riviera (1870), shows, and he had abundant musical and mechanical talent. Besides editing the works of John Donne, he published several volumes of his own verse, The School of the Heart (1835), The Abbot of Muchelnaye (1841), The Greek Testament. The Four Gospels (1849), and a number of hymns, the best-known of which are "Forward! be our watchword," "Come, ye thankful people, come", and "Ten thousand times ten thousand." He translated the Odyssey, wrote a well-known manual of idiom, A Plea for the Queen's English (1863), and was the first editor of the Contemporary Review (1866 - 1870).

His chief fame rests on his monumental edition of the New Testament in Greek (4 vols.), which occupied him from 1841 to 1861. In this work he first produced a careful collation of the readings of the chief manuscripts and the researches of the ripest continental scholarship of his day. Philological rather than theological in character, it marked an epochal change from the old homiletic commentary, and though more recent research, patristic and papyral, has largely changed the method of New Testament exegesis, Alford's work is still a quarry where the student can dig with a good deal of profit.

His Life, written by his widow, appeared in 1873 (Rivington).

Introduction

CHAPTER III

THE FIRST EPISTLE GENERAL OF PETER

SECTION I

ITS GENUINENESS

1. THE First Epistle of St. Peter was universally acknowledged by the ancient church as a part of the Christian Scriptures. The earliest testimony in its favour is found in the Second Epistle of Peter (James 3:1), a document which, even if we were to concede its spuriousness as an Apostolic Epistle, yet cannot be removed far in date from the age of the Apostles.

2. The second witness is POLYCARP: of whom Eusebius writes (H. E. iv. 14)—

ὁ μέν τοι πολυκαρπος ἐν τῇ δηλωθείσῃ πρὸς φιλιππησίους (pp. 1005 ff. ed. Migne) αὐτοῦ γραφῇ φερομένῃ εἰς δεῦρο κέχρηταί τισι μαρτυρίαις ἀπὸ τῆς πέτρου προτέρας ἐπιστολῆς.

These μαρτυρίαι are too numerous to be cited at length. In ch. 2, he cites 1 Peter 1:13; 1 Peter 1:21; 1 Peter 3:9; in ch. 5., 1 Peter 2:11; in ch. 6, 1 Peter 4:7; in ch. 8., 1 Peter 2:21-24; in ch. 10., 1 Peter 2:17; 1 Peter 2:12. Eusebius also says of PAPIAS (H. E. iii. 39)—

κέχρηται δʼ ὁ αὐτὸς μαρτυρίαις ἀπὸ τῆς ἰωάννου προτέρας ἐπιστολῆς, καὶ τῆς πέτρου ὁμοίως.

3. None of the above testimonies from Polycarp mention the Epistle expressly; but IRENÆU(125) does so, more than once: e. g. Hær. iv. 9. 2, p. 238:—

“Et Petrus ait in Epistola sua, Quem non videntes diligitis, inquit, in quem nunc non videntes credidistis, gaudebitis gaudio inenarrabili (1 Peter 1:8).”

And again, ib. iv. 16. 5, p. 247:—

“Et propter hoc Petrus ait, Non velamentum malitiæ habere nos libertatem, sed ad probationem et manifestationem fidei (1 Peter 2:16).”

4. CLEMENT of ALEXANDRIA also quotes it expressly, Strom. iii. 11 (75), p. 544 Potter:—

διὸ καὶ ὁ θαυμάσιος πέτρος φησίν, αγαπητοί, παρακαλῶ ὡς παροίκους κ. τ. λ. (1 Peter 2:11 f., 15 f.).

And again, ib. 18 (110), p. 562:—

καὶ ὁ πέτρος ἐν τῇ ἐπιστολῇ τὰ ὅμοια λέγει, ὥστε τὴν πίστιν ὑμῶν καὶ τὴν ἐλπίδα κ. τ. λ. (1 Peter 1:21 f.: and 14–16).

And iv. 7 (47), p. 584:—

ἀλλʼ εἰ καὶ πάσχομεν διὰ δικαιοσύνην, μακάριοι, φησὶν ὁ πέτρος· τὸν δὲ φόβον αὐτῶν μὴ φοβήθητε, κ. τ. λ. (1 Peter 3:14-17).

And again [ib. 48], p. 585:—

μὴ ξενίζεσθε τοίνυν, ὁ πέτρος λέγει, κ. τ. λ. (1 Peter 4:12-14).

And ib. 20 (131), p. 622:—

ὁ πέτρος ἐν τῇ ἐπιστολῇ φησίν, ὀλίγον ἄρτι εἰ δέον κ. τ. λ. (1 Peter 1:6-9).

Also in his Pædag. i. 6 (44), p. 124:—

διὰ τοῦτο φησὶ καὶ πέτρος, ἀποθέμενοι οὖν κ. τ. λ. (1 Peter 2:1-3).

And ib. 3. 11 (74), p. 296, with φησὶν ὁ πέτρος, he quotes 1 Peter 2:18; 1 Peter 3:8 ff.; and ib. 12 (85), p. 303, with the same formula, 1 Peter 1:17-19; 1 Peter 4:3; 1 Peter 3:13.

5. Besides these express citations, he several times quotes without mentioning the name, as 1 Peter 4:8 in Strom. i. [27 (173)] p. 423; 1 Pet. 1:32 in Quis Div. Serv. (23) p. 948; 1 Peter 2:9-10 in Protrept. 4 (59), p. 52; 1 Peter 2:12, as τοῦτο τὸ εἰρημένον ἁγίως, in Pæd. iii. [11 (53)] p. 285.

6. It is to be noted likewise that the heretic Theodotus, in the tract commonly printed among the works of Clement of Alexandria, twice expressly quotes our Epistle (§ 12, p. 961): εἰς ἃ ἐπιθυμοῦσιν ἄγγελοι παρακύψαι, ὁ πέτρος φησίν (1 Peter 1:12), and ib., κατὰ τὸν ἀπόστολον τιμίῳ καὶ ἀμώμῳ καὶ ἀσπίλῳ αἵματι ἐλυτρώθημεν (1 Peter 1:19).

7. ORIGEN bears, expressly and often, the same testimony. In the passage on the canon, reported by Eusebius H. E. vi. 25, he says—

πέτρος δέ, ἐφʼ ᾧ οἰκοδομεῖται ἡ χριστοῦ ἐκκλησία ἧς πύλαι ᾅδου οὐ κατισχύσουσι, μίαν ἐπιστολὴν ὁμολογουμένην καταλέλοιπεν· ἔστω δὲ καὶ δευτέραν· ἀμφιβάλλεται γὰρ.

Again in Homil. 7 in Josuam, vol. ii. p. 412:—

“Petrus etiam duabus epistolarum suarum personabat tubis.”

And in his Comm. on Psalms 3, vol. ii. p. 553:—

κατὰ τὰ λεγόμενα ἐν τῇ καθολικῇ ἐπιστολῇ παρὰ τῳ πέτρῳ· ἐν ῳ δὲ τοῖς κ. τ. λ. (1 Peter 3:19).

And in his Comm. on John, tom. vi. 18, vol. iv. p. 135:—

καὶ περὶ τῆς ἐν φυλακῇ πορείας μετὰ πνεύματος παρὰ τῷ πέτρῳ ἐν τῇ καθολικῇ ἐπιστολῇ· θανατωθεὶς γάρ φησι σαρκί, ζωοποιηθεὶς δὲ κ. τ. λ. (1 Peter 3:18-21).

Many other places have been collected by Mayerhoff and others, in which Origen quotes our Epistle.

8. TERTULLIAN testifies to the same point. Thus, Scorp. c. 12, vol. ii. p. 146:—

“Petrus quidem ad Ponticos quanta enim inquit gloria, si non ut delinquentes puniamini, sustinetis! Hæc enim gratia est, in hoc et vocati estis” &c. (1 Peter 2:20 f.).

And ib. c. 14, p. 150:—

“Condixerat scilicet Petrus, regem quidem honorandum” (1 Peter 2:17).

9. The opinion of Eusebius, as gathered from those before him, is given in his H. E. iii. 3—

πέτρου μὲν οὖν ἐπιστολὴ μία ἡ λεγομένη αὐτοῦ προτέρα, ἀνωμολόγηται· ταύτῃ δὲ καὶ οἱ πάλαι πρεσβύτεροι ὡς ἀναμφιλέκτῳ ἐν τοῖς σφῶν αὐτῶν κατακέχρηνται συγγράμμασι.

100. This Epistle is also found in the Peschito version, which contains three only of the Catholic Epistles. It is true, it is not mentioned in the fragment on the canon known by the name of Muratori. But the passage is one not easily understood:—

“Epistola sane Judæ et superscripti Johannis duas in catholica habentur. Et sapientia ab amicis Salomonis in honorem ipsius scripta. Apocalypsis etiam Johannis et Petri tantum recipimus, quam quidam ex nostris legi in ecclesia nolunt.”

The simplest interpretation of which latter sentence is, “We receive also only the Apocalypses of John and Peter, which (latter) some of our brethren refuse to have read in the church(126).”

11. It is inferred from a passage of Leontius of Byzantium (+ cir. 610) that Theodore of Mopsuestia rejected the Epistle: but the inference is not a safe one, the words being too general to warrant it: “ob quam causam, ut arbitror, ipsam epistolam Jacobi et alias deinceps catholicas abrogat et antiquat.”

12. It is said, in a passage of Petrus Siculus, that the Paulicians rejected it: “Binas vero catholicas.… Petri principis apostolorum, pessime adversus illum affecti, … non admittunt.”

13. So that, with these one or two insignificant exceptions, we have the united testimony of antiquity in its favour. It would be superfluous to go on citing later testimonies on the same side.

14. The first doubt in modern times was thrown on its authenticity by Cludius, in his Uransichten des Christenthums, on the ground that its thoughts and expressions are too like those of St. Paul, to have been written by the Apostle whose name it bears.

15. This was taken up by Eichhorn and expanded into the hypothesis, that some one wrote the Epistle who had been long with St. Paul, and had adopted his ideas and phrases: and as this will not fit St. Peter, he supposes that St. Peter found the material, but it was worked up by John Mark. This hypothesis is rejected by Bertholdt, but taken up in another form: viz. by adopting the idea hinted at by Jerome and formally announced by Baronius, that the Epistle was originally written in Hebrew (so Baronius), or Aramaic, and rendered into Greek by Mark (so Baronius) or Silvanus. But, as Huther well remarks, this hypothesis is as arbitrary as the other: and the whole diction of the Epistle and its modes of citation protest against its being thought a translation.

16. De Wette finds reason to doubt the genuineness, but on grounds entirely derived from the Epistle itself. He thinks it too deficient in originality, and too much made up of reminiscences from other Epistles. This ground of objection will be examined, and found untenable, in treating of the character and style of the Epistle.

17. It was to be supposed, that the Tübingen school, as represented by Baur and Schwegler, would repudiate this, as they have done so many other Epistles. The arguments on which the latter of these founds his rejection are worth enumerating, admitting as most of them do, of a ready and satisfactory answer. They are(127)—

(1) The want of any definite external occasion, and the generality of the contents and purpose. But it may be replied, it is surely too much to expect that an Apostle should be confined to writing to those churches with which he has been externally connected, and in which an assignable cause for his writing has arisen: and besides, it will be found below, in treating on the occasion and object of the Epistle, that these, though of a general nature, are perfectly and satisfactorily assignable.

(2) The want of a marked individual character both in composition and in theology. But on the one hand this is not conceded in toto, and on the other it is manifestly unreasonable to require that in one man’s writing it should be so plainly notable as in that of another: in St. Peter, as in St. Paul and St. John.

(3) The want of close connexion and evolution of thought. But, it may be answered, the purpose and character of the Epistle itself forbids us to require such a connexion: and we may notice that even in St. Paul’s Epistles Schwegler professes not to be able to find it(128).

(4) The impossibility that St. Peter, labouring in the far East, could have become acquainted with the later Epistles of St. Paul so soon (assuming their genuineness) after their composition. But, it is replied, there is no trace in our Epistle of acquaintance with the latest, viz. that to Titus , 2 Timotheus. The only possible difficulty is the apparent (?) acquaintance with 1 Timotheus: but this may have come to St. Peter through John Mark.

(5) The impossibility, on the assumption of the Epistle being written in Babylon (see below, § iv., on the time and place of writing), of bringing together the Neronian persecution which is alluded to in it, and the death of St. Peter by martyrdom, during that very persecution. But it is a pure assumption that the persecution alluded to in the Epistle is that under Nero; and another, that the Apostle suffered martyrdom under Nero at that time.

18. It is also not without interest, to discuss the reasons which Schwegler adduces for believing the Epistle to be a production of the post-apostolic age under Trajan. They are (1) the tranquil unimpassioned tone of the Epistle, contrasted with the effect on the Christians of the Neronian persecution: (2) the circumstance that under the Neronian persecution the Christians were involved in a charge of a definite crime, viz. the setting fire to the city, whereas in our Epistle they suffer as χριστιανοί, on account of the general suspicion of a bad life ( ὡς κακοποιοί): (3) the improbability that the Neronian persecution extended beyond Rome: (4) the assumption in the Epistle of regular legal processes, whereas the persecution under Nero was more of a tumultuary act: (5) the state of Christianity in Asia Minor as depicted by the Epistle, answering to that which we find in the letter of Pliny to Trajan.

19. But to these reasons it has been well replied by Huther (1) that the tranquillity of tone is no less remarkable as under the later persecution than under the earlier, and that any other tone would have been unworthy of an Apostle: (2) the suffering of Christians, as Christians, did not begin in Trajan’s persecution, but was common to the earlier ones likewise: (3) even if the Neronian persecution did not extend beyond Rome, the Christians in the provinces were always liable to be persecuted owing to the same popular hatred: (4) there is in reality no trace of judicial proceedings in our Epistle: (5) the features of persecution in the Epistle do not agree with those in Pliny’s letter: there, the Christians are formally put to death as such: here, we have no trace of such a sentence being carried out against them.

20. The hypothesis of Schwegler, that the purpose of the Epistle is to be detected in ch. James 5:12, as one of reconciliation of the teachings of St. Peter and St. Paul by some disciple of the former who was inclined also to the latter, is well treated by Huther as entirely destitute of foundation.

21. So that, whether we consider external evidence, or the futility of internal objections, we can have no hesitation in accepting the Epistle as the undoubted work of the Apostle whose name it bears.

SECTION II

ITS AUTHOR

1. The Apostle Peter, properly called Simon or Simeon (Acts 15:14; 2 Peter 1:1), was born at Bethsaida on the sea of Galilee (John 1:45), the son of one Jonas (Matthew 16:17) or John (John 1:43; John 21:15), with whom, and with his brother Andrew, he carried on the trade of a fisherman at Capernaum, where he afterwards lived (Matthew 8:14; Matthew 4:18 (129): Luke 5:3), with his wife’s mother, being a married man(130) (1 Corinthians 9:5).

2. He became very early a disciple of our Lord, being brought to Him by his brother Andrew, who was a disciple of John the Baptist, and had followed Jesus on hearing him designated by his master as the Lamb of God (John 1:35-43). It was on this occasion that Jesus, looking on him and foreseeing his disposition and worth in the work of His Kingdom, gave him the name κηφᾶς (Aram. כֵּיפָא ), in Greek πέτρος, a stone or Rock (John 1:43 &c.: Mark 3:16). He does not however appear to have attached himself finally to our Lord till after two, or perhaps more, summons to do so (cf. John, l.c.: Matthew 4:18 (131) Mark: Luke 5:1 ff. and notes), but to have carried on his fishing trade at intervals.

3. It would be beside the present purpose to follow St. Peter through the well-known incidents of his apostolic life. His forwardness in reply and profession of warm affection, his thorough appreciation of our Lord’s high Office and Person, the glorious promise made to him as the Rock of the Church on that account (Matthew 16:16 and note), his rashness, and over-confidence in himself, issuing in his triple denial of Christ and his bitter repentance, his reassurance by the gentle but searching words of his risen Master (John 21:15 ff.),—these are familiar to every Christian child: nor is there any one of the leading characters in the gospel history which makes so deep an impression on the heart and affections of the young and susceptible. The weakness, and the strength, of our human love for Christ, are both mercifully provided for in the character of the greatest of the Twelve.

4. After the Ascension, we find St. Peter at once taking the lead in the Christian body (Acts 1:15 ff.), and on the descent of the Holy Spirit, he, to whom were given the keys of Christ’s kingdom,—who was to be the stone on which the church was to be built, first receives into the door of the church, and builds up on his own holy faith, three thousand of Israel (Acts 2:14-41): and on another occasion soon following, some thousands more (Acts 4:4).

5. This prominence of St. Peter in the church continues, till by his specially directed ministry the door into the privileges of the gospel covenant is opened also to the Gentiles, by the baptism of Cornelius and his party (Acts 10). But he was not to be the Apostle of the Gentiles: and by this very procedure, the way was being made plain for the ministry of another who was now ripening for the work in the retirement of his home at Tarsus.

6. From this time onward, the prominence of St. Peter wanes behind that of St. Paul. The “first to the Jew” was rapidly coming to its conclusion: and the great spreading of the feast to the Gentile world was henceforward to occupy the earnest attention of the apostolic missionaries, as it has done the pages of the inspired record. Only once or twice, besides the notices to be gathered from this Epistle itself, do we gain a glimpse of St. Peter after this time. In the apostolic council in Acts 15 we find him consistently carrying out the part which had been divinely assigned him in the admission of the Gentiles into the church; and earnestly supporting the freedom of the Gentile converts from the observance of the Mosaic law.

7. This is the last notice which we have of him, or indeed of any of the Twelve, in the Acts. But from Galatians 2:11, we learn a circumstance which is singularly in keeping with St. Peter’s former character: that when at Antioch, in all probability not long after the apostolic council, he was practising the freedom which he had defended there, but being afraid of certain who came from James, he withdrew himself and separated from the Gentile converts, thereby incurring a severe rebuke from St. Paul (ib. Galatians 2:14-21).

8. From this time, we depend on such scanty hints as the Epistles furnish, and upon ecclesiastical tradition, for further notices of St. Peter. We may indeed, from 1 Corinthians 9:5, infer that he travelled about on the missionary work, and took his wife with him: but in what part of the Roman empire, we know not. If the Babylon of ch. James 5:13 is to be taken literally, he passed the boundaries of that empire into Parthia.

9. The best text, and starting-point, for treating of the traditions respecting St. Peter, is the account given by Jerome, after others, De Scriptor. Ecclesiastes 1, vol. ii. p. 827:—

“Simon Petrus.… princeps Apostolorum, post episcopatum Antiochensis ecclesiæ et prædicationem dispersionis eorum qui de circumcisione crediderant, in Ponto, Galatia, Cappadocia, Asia et Bithynia, secundo Claudii anno ad expugnandum Simonem Magum Romam pergit, ibique viginti quinque annis cathedram sacerdotalem tenuit, usque ad ultimum annum Neronis, id est, decimum quartum. A quo et affixus cruci martyrio coronatus est, capite ad terram verso et in sublime pedibus elevatis, asserens se indignum qui sic crucifigeretur ut dominus suus. Sepultus Romæ in Vaticano juxta viam triumphalem totius urbis veneratione celebratur.”

10. In this account, according to Huther, we have the following doubtful particulars:—

(1) The episcopate of St. Peter at Antioch. This is reported also by Euseb. (Chron. A.D. 40), who makes St. Peter found the church at Antioch, in contradiction to Acts 11:19-22.

(3) His journey to Rome to oppose Simon Magus: which, as Eus. (Chron.) appeals to Justin Martyr for it, appears to be founded on Justin’s story of the statue found at Rome, see note on Acts 8:10; which is now known to have been a statue of the Sabine god Semo Sancus.

(4) The twenty-five years’ bishopric of St. Peter at Rome. This has been minutely examined by Wieseler, and shewn on chronological grounds to have been impossible, and to be inconsistent with Galatians 2:7-9, according to which Peter, who by this hypothesis had been then for many years bishop of Rome, and continued so for many years after, was to go to the circumcision as their Apostle.

(5) The peculiar manner of his crucifixion, which seems to have been an idea arising from Origen’s expression (Eus. H. E. iii. 1), ἀνεσκολοπίσθη κατὰ κεφαλῆς. This expression, it has been suggested, might import no more than capital punishment. But surely this cannot be, in connexion with ἀνεσκολοπίσθη; the words must be taken literally, as qualifying the verb, which is already sufficiently definite of itself. Besides which, the words following in Origen are entirely against such a supposition; οὕτως αὐτὸς ἀξιώσας παθεῖν: for it would deprive them of all meaning.

11. The residuum from this passage, which is worth our consideration and elucidation, is, the death of the Apostle by martyrdom, and that in Rome. This seems to be the concurrent testimony of Christian antiquity. I subjoin the principal testimonies.

12. First we have John 21:19, which, whether a notice inserted after the fact, and referring to it, or an authoritative exposition of our Lord’s words to Peter, equally point to the fact as having been, or about to be accomplished.

13. Clement of Rome, Ephesians 1. ad Corinth. c. 5, p. 217, says—

(… ὁ πέτρ) ος διὰ ζῆλον ἄδικον οὐχ ( ἕνα οὐ) δὲ δύο ἀλλὰ πλείους ἤνεγκεν πόνους, καὶ οὕτω μαρτυρ ( ήσας) ἐπορεύθη εἰς ὀφειλ ( όμενον) τόπον τῆς δόξης.

Here indeed there is no mention of Rome: but the close juxta-position of the celebrated passage about St. Paul (cited in Vol. III. Prolegg., ch. 7 § ii. 20) seems to point to that city as the place of Peter’s martyrdom. Besides, I would suggest that these words, ἐπορεύθη εἰς.… τόπον τ. δ., are a reminiscence of Acts 12:17, καὶ ἐξελθὼν ἐπορεύθη εἰς ἕτερον τόπον, which by the advocates of the twenty-five years’ Roman bishopric was interpreted to mean Rome.

14. Dionysius of Corinth is cited by Eusebius, H. E. ii. 25, as saying in an Epistle to the Romans—

15. Tertullian, Contra Marcion. iv. 5, vol. ii. p. 366, says—

“Romani … quibus evangelium et Petrus et Paulus sanguine quoque suo signatum reliquerunt.”

And, Præscript. Hær. c. 36, ib. p. 49—

“Si autem Italiæ adjaces, habes Romam, unde nobis quoque auctoritas præsto est. Ista quam felix ecelesia, cui totam doctrinam apostoli cum sanguine suo profuderunt, ubi Petrus passioni dominicæ adæquatur, ubi Paulus Joannis exitu coronatur, ubi apostolus Joannes, posteaquam in oleum igneum demersus nihil passus est, in insulam relegatur.”

16. Caius the presbyter of Rome, in Eus. H. E. ii. 25, is reported as saying—

ἐγὼ δὲ τὰ τρόπαια τῶν ἀποστόλων ἔχω δεῖξαι· ἐὰν γὰρ θελήσῃς ἀπελθεῖν ἐπὶ τὸν βατικανὸν ἢ ἐπὶ τὴν ὁδὸν τὴν ὠστίαν, εὑρήσεις τὰ τρόπαια τῶν ταύτην ἰδρυσαμένων τὴν ἐκκλησίαν.

This passage can mean nothing else than that Peter and Paul suffered at Rome, and that either their graves or some memorials of their martyrdom were to be seen on the spot.

17. To these testimonies we may add that of Eusebius himself, who says (H. E. ii. 25)—

ταύτῃ γοῦν οὗτος θεόμαχος (Nero) ἐν τοῖς μάλιστα πρῶτος ἀνακηρυχθείς, ἐπὶ τὰς κατὰ τῶν ἀποστόλων ἐπήρθη σφαγάς. παῦλος δὴ οὖν ἐπʼ αὐτῆς ῥώμης κεφαλὴν ἀποτμηθῆναι, καὶ πέτρος ὡσαύτως ἀνασκολοπισθῆναι κατʼ αὐτὸν ἱστοροῦνται.

And in his Demonstratio Evang. iii. 5, vol. iv. p. 116—

καὶ πέτρος δὲ ἐπὶ ῥώμης κατὰ κεφαλῆς σταυροῦται, παῦλος δὲ ἀποτέμνεται.

18. And that of Lactantius (De Mortibus Persecutorum, c. 2, vol. ii. p. 195 f., ed Migne):—

“Cumque jam Nero imperaret, Petrus Romam advenit, et editis quibusdam miraculis, quæ virtute ipsius Dei data sibi ab eo potestate faciebat, convertit multos ad justitiam, Deoque templum fidele et stabile collocavit. Qua re ad Neronem delata, quum animad-verteret non modo Romæ sed ubique quotidie magnam multitudinem deficere a cultu idolorum, et ad religionem novam damnata vetustate transire, ut erat exsecrabilis ac nocens tyrannus, prosilivit ad excidendum cœleste templum, delendamque justitiam: et primus omnium persecutus Dei servos, Petrum cruci adfixit, et Paulum interfecit.”

19. In this report later testimonies concur.

In forming an estimate of its trustworthiness, some discrimination is necessary. The whole of that which relates to the earlier visits under Claudius, and the controversy with Simon Magus, fails us, as inconsistent with what we know, or are obliged to infer, from Scripture itself. This being so, is the rest, including the martyrdom at Rome, so connected with this fabulous matter, that it stands or falls with it? When we find in this, as in other matters, that the very earliest Christian writers might and did fall into historical errors which we can now plainly detect and put aside,—when we find so prevalent a tendency even in early times to concentrate events and memorials of interest at Rome, how much are we to adopt, how much to reject, of this testimony to St. Peter’s martyrdom there?

20. These are questions which it would far exceed the limits of these Prolegomena to discuss, and which moreover do not immediately belong even to collateral considerations regarding our Epistle. They have been very copiously treated, and it seems almost impossible to arrive at even reasonable probability in our ultimate decision upon them. Their own data are perplexing, and still more perplexing matters have been mixed up with them. On the one hand, ancient tradition is almost unanimous: on the other, it witnesses to particulars in which even its earliest and most considerable testimonies must be put aside as inconsistent with known fact. Then again we have on the one hand the patent and unscrupulous perversion of fact to serve a purpose, which has ever been the characteristic of the church of Rome, in her desperate shifts to establish a succession to the fabulous primacy of St. Peter, and on the other the exaggerated partisanship of Protestant writers, with whom the shortest way to save a fact or an interpretation from abuse has been to demolish it.

21. So that on the whole it seems safest to suspend the judgment with regard to the question of St. Peter’s presence and martyrdom at Rome. That he was not there before the date of the Epistle to the Romans (cir. A.D. 58), we are sure: that he was not there during any part of St. Paul’s imprisonment there, we may with certainty infer: that the two apostles did not together found the churches of Corinth and Rome, we may venture safely to affirm: that St. Peter ever was, in any sense like that usually given to the word, Bishop of Rome, is we believe an idea abhorrent from Scripture and from the facts of primitive apostolic history. But that St. Peter travelled to Rome during the persecution under Nero, and there suffered martyrdom with, or nearly at the same time with, St. Paul, is a tradition which does not interfere with any known facts of Scripture or early history, and one which we have no means of disproving, as we have no interest in disproving it.

22. It may be permitted us on this point, until the day when all shall be known, to follow the cherished associations of all Christendom—to trace still in the Mamertine prison and the Vatican the last days on earth of him to whom was committed especially the feeding of the flock of God: to “witness beside the Appian way the scene of the most beautiful of ecclesiastical legends(134), which records his last vision of his crucified Lord: to overlook from the supposed spot of his death(135) the city of the seven hills: to believe that his last remains repose under the glory of St. Peter’s dome(136).”

23. The matters relating to the above questions will be found in Winer, Realwörterbuch, art. Petrus: in Wieseler, Chronologic des Apostolischen Zeitalters, pp. 553–593: Neander, Pflanzung u. Leitung u.s.w., ii. p. 514 ff.: Gieseler, Kirchengeschichte, i. 1, p. 101 ff.: Davidson, Introd. to N. T. vol. iii. pp. 357 ff. The Roman Catholic side is stated and defended by Baronius, Annals, on A.D. 44–46, 56, 69: and of late by Windischmann, Vindiciæ Petrinæ, Ratisb. 1836.

SECTION III

FOR WHAT READERS IT WAS WRITTEN

1. The inscription of the letter itself has on this point an apparent precision: ἐκλεκτοῖς παρεπιδήμοις διασπορᾶς πόντου, γαλατίας, καππαδοκίας, ἀσίας, καὶ βιθυνίας. This would seem to include the Christians dwelling in those very provinces where St. Paul and his companions had founded churches.

2. But it has been attempted, both in ancient days and in modern, to limit this address to the Jewish Christians resident in those provinces. This has been done by Eusebius, Didymus, Epiphanius, Jerome, Œcumenius, Theophylact: and by Erasmus, Calvin, Grotius, Bengel, Augusti, Hug, Bertholdt, Pott, Weiss, al.

3. Still, there is nothing in the words to warrant such a limitation. The παρεπιδήμοις is sufficiently explained in the Epistle itself, in ch. James 2:11, as used in a spiritual sense, strangers and pilgrims on earth: and the διασπορᾶς following may well designate the ingrafting of Gentile converts into, and their forming a part of, God’s covenant people, who already, according to the flesh, were thus dispersed.

4. With this view well-known facts, both external to the Epistle and belonging to it, agree. These churches, as we learn from the Acts, were composed mainly of Gentile converts: and it would be unreasonable to suppose that St. Peter, with his views on the Christian relation of Jew and Gentile, as shewn in Acts 11, 15, should have selected out only the Jewish portion of those churches to address in his Epistle. Rather, if one object of the letter were that which I have endeavoured to establish in § v., would he be anxious to mingle together Jew and Gentile in the blessings and obligations of their common faith, and though himself the Apostle of the circumcision, to help on the work and doctrines of the great Apostle of the uncircumcision.

5. And this is further evident from many passages in the Epistle itself. Such is the μὴ συνσχηματιζόμενοι ταῖς πρότερον ἐν τῇ ἀγνοίᾳ ὑμῶν ἐπιθυμίαις (ch. James 1:14), words which would hardly be addressed to Jews exclusively, cf. Ephesians 2:1 ff., where the Jews are indeed included in ἡμεῖς πάντες, but Gentiles are mainly addressed: such the οἱ ποτὲ οὐ λαός, νῦν δὲ λαὸς θεοῦ (James 2:10)(137), as compared with James 2:9, τοῦ ἐκ σκότους ὑμᾶς καλέσαντος εἰς τὸ θαυμαστὸν αὐτοῦ φῶς, and with Romans 9:25; such the ἧς ( σάῤῥας) ἐγενήθητε τέκνα (James 3:6), implying adoption into the (spiritual) family of Abraham: such the ἀρκετὸς γὰρ ὁ παρεληλυθὼς χρόνος τὸ βούλημυα τῶν ἐθνῶν κατειργάσθαι πεπορευμένους ἐν.… ἀθεμίτοις εἰδωλολατρείαις (James 4:3), which words are addressed to the readers, and not to be supplied with ἡμῖν: and seem decisive as to Gentiles in the main, and not Jews, being designated. The expression of ch. James 1:18, οὐ φθαρτοῖς, ἀργυρίῳ ἢ χρυσίῳ, ἐλυτρώθητε ἐκ τῆς ματαίας ὑμῶν ἀναστροφῆς πατροπαραδότου, may seem ambiguous, and has in fact been quoted on both sides: but it seems to me to point the same way as those others: the Apostle would hardly have characterized all that the Jew left to become a Christian by such a name(138).

6. Steiger, in his Einleitung, § 6, has given a list of such churches as would be comprehended under the address in ch. James 1:1, πόντου, γαλατίας, καππαδοκίας, ἀσίας, καὶ βιθυνίας. The provinces here named proceed in order from N.E. to S. and W.: a circumstance which will be of some interest in our enquiry as to the place of writing(139). The first of them, PONTUS, stretched from Colchis and Lesser Armenia to the mouth of the river Halys, and was rich both in soil and in commercial towns. It was the country of the Christian Jew Aquila. Next comes GALATIA, to which St. Paul paid two visits (Acts 16:6 and Galatians 4:13 ff.: Acts 18:23; Acts 19:1 ff.), founding and confirming churches. After him, his companion Crescens went on a mission there (2 Timothy 4:10). Its ecclesiastical metropolis was in after time Ancyra. Further particulars respecting it will be found in the Prolegg. to Vol. III. ch. 1. § ii.

7. Next in order comes CAPPADOCIA, south but returning somewhat to the E., where in after times the towns of Nyssa and Cæsarea gave the church a Gregory and a Basil, and whence (see Acts 2:9, and Josephus, Ant. xvi. 6) Jews came up to the feasts in Jerusalem, who might well have carried back the knowledge of Christianity, and have founded churches. Next, going southward and westward, we have proconsular ASIA, including Mysia, Lydia, Caria, Phrygia, Pisidia, and Lycaonia,—containing the churches of Iconium where Paul and Barnabas preached (Acts 14:1 ff.), Lystra, the birthplace of Timotheus, where St. Paul was stoned by the Jews (Acts 14:8-19; Acts 16:1-2; 2 Timothy 3:11),—Derbe, the birthplace of Caius, where many were made disciples (Acts 14:20 f.; Acts 20:4),—Antioch in Pisidia, where St. Paul converted many Gentiles, but was driven out by the Jews (Acts 13:14 ff., Acts 13:48 ff.): returned however, and confirmed the churches (Acts 14:21-23),—then Miletus, on the Carian coast, where from Acts 20:17 and 2 Timothy 4:20, there must have been Christian brethren,—Phrygia, where St. Paul preached on both his journeys to Galatia (Acts 16:6; Acts 18:23),—then along the banks of the Lycus, Laodicea, Hierapolis, and Colossæ, celebrated Christian churches, to which he wrote his Colossian Epistle, whose leaders Archippus and Epaphras, whose member Onesimus, are well known to us (Colossians 1:7; Colossians 4:9; Colossians 4:12 f., 17: Philemon 1:2; Philemon 1:10),—where erroneous doctrines and lukewarmness in the faith soon became prevalent (Colossians 2; Revelation 3:14-22).

8. Then passing westward, we find in Lydia at the foot of the Tmolus, Philadelphia, known to us favourably from Revelation 3:7 ff., and Sardis the capital (Revelation 3:1 ff.), and Thyatira, blamed in Revelation 2:18 ff. as too favourably inclined towards false teachers: then on the coast the famous Ephesus, where first St. Paul (Acts 18:19), then perhaps Aquila and Priscilla, then Apollos (Acts 18:24-28), taught, then St. Paul returned and remained τριετίαν ὅλην building up the church with such success (Acts 20:17; Acts 19:1 ff., Acts 20:8-10; Acts 20:17), a church well known and loved by every Christian reader of the Epistle to the Ephesians, but grieved over when we read (Revelation 2:4) that it had deserted its first love. Then northwards we have Smyrna, known favourably to us from Revelation 2:8 ff., and in Mysia, Pergamus (Revelation 2:12 ff.); and lastly Alexandria Troas, whence St. Paul was summoned over by a vision to preach in Europe, where afterwards he preached, and raised Eutychus to life (Acts 20:6 ff.: 2 Corinthians 2:12), and where he was on a subsequent occasion entertained by Carpus (2 Timothy 4:13).

This closes the list of churches known to us, BITHYNIA containing none whose names are handed down in Scripture.

9. The enquiry as to the then state of these Christian congregations is one which must be here conducted simply on grounds furnished by the Epistle itself. Its effect on the conclusion to which we must come as to the date of the Epistle will be dealt with in a subsequent section.

10. From the Epistle itself then we gather, that in external form and government they were much in the same state as when St. Paul exhorted the Ephesian elders at Miletus in Acts 20. Here (ch. James 5:1 ff.), as there, the elders ( πρεσβύτεροι) are exhorted to tend ( ποιμαίνειν) the church or flock of God: and no other officers in either place appear.

11. It was manifestly during a time of persecution that the Apostle thus addressed them. His expressions, especially those in ch. James 3:17 and James 4:12-17, can hardly be interpreted of the general liability of Christians to persecutions, but must necessarily be understood of some trial of that kind then pressing on them(140).

12. It would seem by ch. James 4:4-5, that some of these trials had befallen the Christians on account of their separating themselves from the licentious shows and amusements of the heathen. And the same passage will shew that it was from heathens, rather than from unbelieving Jews, that the trials came.

13. We may gather, from hints dropped in the course of the Epistle, that there were in the internal state of the churches some tendencies which required repression, as e. g. the disposition to become identified with the heathen way of living (ch. James 2:11-12; James 2:16 al.),—that to greed and ambition and self-exaltation on the part of the presbyters (James 5:2-3),—that to evil thoughts and evil words towards one another (James 2:1; James 3:8-12; James 4:9).

SECTION IV

TIME AND PLACE OF WRITING

1. The former of these enquiries is very closely connected with that of the last section. Many Commentators have fancied that the state of the readers implied in the Epistle, points at the persecution under Nero as the time when it was written(141): others that the persecution under Trajan is rather indicated(142). But to both of these it has been sufficiently replied(143), that the passages relied on do not warrant either inference: that the ἀπολογία to be rendered (ch. James 3:15), is not necessarily, nor indeed well can be at all, a public defence in court, seeing that they are to be ready to make it παντὶ τῷ αἰτοῦντι κ. τ. λ.: that the suffering as κακοποιοί cannot well be connected with the malefici of Tacitus, because in the Epistle the readers are exhorted to live down the ill repute, which, had it consisted in the mere name of Christian, they could not have been. Again it is answered that we have no proof of the Neronian persecution having extended itself into the Asiatic provinces.

2. On the whole it seems to me that we are not justified in connecting the Epistle with either of these persecutions, but are rather to take its notices as pointing to a time when a general dislike of the Christians was beginning to pass into active tyranny, and in some cases into infliction of capital punishment. As Davidson remarks (vol. iii. p. 375), “the trials were not yet excessive. They were alarming in the future. A severe time was approaching. Judgment was soon to begin at the house of God. The terrible persecutions and sufferings which the Christians were about to endure, were impending.”

3. These remarks are favoured by the tone in which suffering is spoken of, as by no means a matter of course: not sure, nor even likely, to follow upon a harmless Christian life: cf. ch. James 3:13-14, where, by τίς ὁ κακώσων ὑμᾶς ἐὰν τοῦ ἀγαθοῦ ζηλωταὶ γένησθε; it seems as if the good liver was in general likely to be let alone; and by what follows, ἀλλʼ εἰ καὶ πάσχοιτε διὰ δικαιοσύνην, μακάριοι, it is implied that in some exceptional cases, Christians might be hunted out by zealous enemies and made to suffer quoad Christians.

4. So that I should be disposed, judging from the internal notices given of the state of the readers, to place the writing of the Epistle during the latter years of Nero, but before the persecution related by Tacitus, Ann. xiv., broke out. The “odium generis humani” which justified that victimizing of the Christians, was gathering, and producing its anticipatory fruits here and there, wherever circumstances were favourable.

5. And with this agree the personal notices in our Epistle, and inferences to be gathered from it. We must conclude from passages in it that St. Peter was acquainted with the Epistles of St. Paul; not only with his earlier ones, but with those written during his first Roman imprisonment(144). If now St. Paul was set free from that imprisonment in the year 63 (see Prolegg. to the Pastoral Epistles, Vol. III. § ii. 24), this Epistle cannot well have been written before the end of that year.

6. Another personal notice also agrees with this date. By ch. James 5:13 we find that Mark was, at the time of its writing, with the Apostle in Babylon, which I here by anticipation assume to be the well-known city in Chaldea. Now from Coloss. James 4:10, we learn that Mark was at the time of writing that Epistle (61–63) with St. Paul in Rome, but intending to journey into Asia Minor: and from 2 Timothy 4:11 (67 or 68), we find that he was in Asia Minor, and was to be brought with Timotheus to Rome. Now one of two contingencies is possible. Mark may either have spent some of the interval between these two notices with St. Peter in Babylon, or have betaken himself to that Apostle after the death of St. Paul.

7. Of these two alternatives, it is urged by the advocates of the usual view taken of our Epistle, the latter is the more probable. This Epistle is addressed to churches mostly founded by St. Paul: is it probable that St. Peter would have thus addressed them during the great Apostle’s lifetime? When we consider St. Paul’s own rule, of not encroaching on other men’s labours (Romans 15:20), and put together with it the fact of the compact made between the two Apostles as related in Galatians 2:9, it seems difficult to imagine that such an Epistle should have been written before St. Paul was withdrawn from his labours; which latter took place only at his death. That event, and the strengthening of the influences adverse to St. Paul’s doctrine consequent on it, might well agree with the testimony to that doctrine which we find in this Epistle, and especially in ch. James 5:12.

8. According to this view, we must place the Epistle late in the second apostolic period. We have seen in the Prolegomena to the Pastoral Epistles, that it is not easy to assign a date for the death of St. Paul before the last year of Nero, i. e. 67 to 68. If we suffer ourselves to be guided by these considerations, we should say, that in the latter part of that year, or the beginning of the next, our Epistle may have been written.

9. But these considerations, forcible as they seem, bring us into a greater difficulty than that of believing the Epistle to have been written during St. Paul’s lifetime. They leave absolutely no room for the journey of St. Peter to, and martyrdom at, Rome: none for the writing of the second Epistle, which clearly must not be rejected on such grounds alone. We must therefore adopt the other alternative, and suppose the writing to have taken place during a temporary withdrawal of the great Apostle to some other and distant scene of missionary action between the year 63 and 67.

10. Next as to the place, whence it was written. If words are to be taken literally, this is pointed out with sufficient plainness in the Epistle itself (ch. James 5:13), where we read ἀσπάζεται ὑμᾶς ἡ ἐν βαβυλῶνι συνεκλεκτή, as being BABYLON.

And there does not appear to be any reason to depart from the prima facie impression given by this notice, that St. Peter was at that time dwelling and working at the renowned Babylon on the Euphrates.

11. It is true, that from very early times the name has suggested other interpretations. Eusebius (H. E. ii. 15) quotes with a φασίν, and alleges for it generally the authority of Papias and Clement of Alexandria in the Hypotyposeis, τοῦ ΄άρκου μνημονεύειν τὸν πέτρον ἐν τῇ προτέρᾳ ἐπιστολῇ, ἣν καὶ συντάξαι φασὶν ἐπʼ αὐτῆς ῥώμης, σημαίνειν τε τοῦτʼ αὐτὸν τὴν πόλιν τροπικώτερον βαβυλῶνα προσειπόντα, κ. τ. λ. And so also Œc. in loc., assigning however a very insufficient reason: βαβυλῶνα τὴν ῥὼμην διὰ τὸ περιφανὲς καλεῖ, ὃ καὶ βαβυλὼν πολλῷ χρόνῳ ἔσχηκε. And Jerome, Catal. Script. Ecclesiastes 8, vol. ii. p. 843: “Meminit hujus Marci et Petrus in Epistola prima, sub nomine Babylonis figuraliter Romam significans.” And on Isaiah 47, vol. iv. p. 549: “Licet ex eo quod juxta LXX scriptum est, θύγατερ βαβυλῶνος, … non ipsam Babylonem quidam, sed Romanam urbem interpretentur, quæ in Apocalypsi Joannis et in Epistola Petri Babylon specialiter appellatur.” So also Isidore of Seville, as alleged by Davidson, p. 362. And this has been a very general opinion among not only Roman Catholic but also other Commentators. It is held by Grotius, Lardner, Cave, Whitby, Macknight, Hales, Cludius, Mynster, Windischmann, al.: and recently Wiesinger.

12. But there seems to be no other defence for this interpretation than that of prescription. And it is now pretty generally recognized among Commentators that we are not to find an allegorical meaning in a proper name thus simply used in the midst of simple and matter-of-fact sayings. The personal notice too, conveyed in ἡ συνεκλωκτή, will hardly bear the violence which many have attempted to put upon it, in supplying ἐκκλησία (see digest in loc.). No such word has been mentioned: nor is the Epistle addressed ταῖς ἐκκλησίαις τῆς διασπορᾶς, κ. τ. λ., but ἐκλεκτοῖς παρεπιδήμοις διασπορᾶς, κ. τ. λ. And as those are individual Christians, so it is but reasonable to believe that ἡ συνεκλεκτή is an individual also, the term being strictly correlative with that other: and if an individual, then that ἀδελφὴ γυνή whom, as we know from 1 Corinthians 9:5, St. Peter περιῆγεν in his missionary journeys.

13. And this being so, I can see no objection arising from the ἐν βαβυλῶνι(145) being inserted. The Apostle, in ch. James 1:1, had seen fit to localize the Christians whom he was addressing: and he now sends them greeting from one whom indeed he does not name, but designates by an expression also local. To the elect Christians of the dispersion of Pontus, Galatia, Cappadocia, Asia, and Bithynia, he sends greeting from their sister, an elect Christian woman in Babylon. There might obviously be a reason why he should thus designate her, rather than by her name and relation to himself: but no reason whatever why he should go out of his way to make an enigma for all future readers, if he meant the Church at Rome by these words

14. But even when we have taken the words literally, we have not yet got their full solution. Some contend, that an insignificant fort in Egypt, called Babylon(146), is intended. This appears to be the tradition of the Coptic church, and it is supported by Le Clerc, Mill, Pearson, Calov., Pott, Burton, and Greswell. The ground seems mainly to be this; that as it is believed that St. Mark preached, after St. Peter’s death, in Alexandria and the parts adjacent, so it is likely that those same parts should have been the scene of his former labours with the Apostle.

15. Others again have supposed it to be Ctesiphon on the Tigris, the winter residence of the Parthian kings; or Seleucia, both of which seem to have borne the name of Babylon after the declension of the older and more famous city. So (as regards Seleucia) Michaelis, who however adduces no proof that it was thus called in the apostolic age.

16. With regard to the probability, or otherwise, of St. Peter having laboured in the Assyrian Babylon at this time, we may notice, that that city in its decayed state, and its neighbourhood, were inhabited by Jews, long after other inhabitants had deserted it: that, which is sufficient for us, Josephus and Philo describe it as thus inhabited in their time(147). It is true that in the last years of Caligula, who died in A.D. 41, there was a persecution of the Jews there(148), in consequence of which very many of them migrated to the new and rising Seleucia; and five years after, a plague further diminished their number. But this does not preclude their increase or return during the twenty years, at least, which intervened between that plague and the writing of our Epistle.

17. It is some corroboration of the view that our Epistle was written from the Assyrian Babylon to find, that the countries mentioned in the address are enumerated, not as a person in Rome or in Egypt would enumerate them, but in an order proceeding, as has already been noticed, from East to West and South: and also to find that Cosmas Indico-pleustes, in the sixth century, quotes the conclusion of our Epistle “as a proof of the early progress of the Christian religion without the bounds of the Roman Empire: by which therefore we perceive that by Babylon he did not understand Rome(149).”

18. With regard to any journey of St. Peter to Babylon, as recorded or implied by antiquity, we are quite unfurnished with any other evidence than that deduced from the passage under consideration. And the difficulties which beset the conjunction of the various notices respecting our Apostle remain much the same in amount, whichever way we attempt their solution: whether by forcing the ἐν βαβυλῶνι to some far-fetched and improbable sense, as has been very generally done, or with Weiss and others assigning an early date to our Epistle, contrary to the plain sense of his own words and the common-sense inferences from the indications furnished by it. That St. Peter wrote this Epistle to churches in Asia Minor mainly consisting of Gentile converts: that those churches had been previously the scene of the labours of St. Paul and his companions: that he wrote from Babylon in Assyria, and at a time subsequent to St. Paul’s missionary agency: these are points which can hardly be controverted, consistently with the plain acceptation of language in its obvious and ordinary meaning. That the same Apostle visited Rome and suffered martyrdom there, we would fain believe as the testimony of Christian antiquity. It is difficult to believe it: difficult to assign the time so as to satisfy its requisitions: but in the uncertainty which rests over all the later movements of the great Apostles, it would be presumption for us to pronounce it impossible. There may be means of reconciling the two beliefs, of which we are not aware. And since this may be so, we are not unreasonable in retaining both, both being reasonably attested.

19. One personal notice has not been mentioned in the foregoing paragraphs, viz. that of Silvanus having been the bearer of the Epistle (ch. James 5:12). And the reason for its omission has been, that it is far too uncertain to found any argument on as to date or locality. Even assuming him to be the same person as the Silas of Acts 15:22; Acts 15:32; Acts 15:40; Acts 16:19; Acts 16:25; Acts 17:4; Acts 17:10; Acts 17:14; Acts 18:5, or the Silvanus of 1 Thessalonians 1:1, 2 Thessalonians 1:1, 2 Corinthians 1:19,—we know absolutely nothing of his history subsequently to that period of his companionship with St. Paul, and all that is founded on any filling up of the gap in his history can only tend to mislead, by giving to baseless conjecture the value of real fact.

SECTION V

ITS OBJECT AND CONTENTS

1. The object of the Epistle is plainly enough announced by the Apostle himself at its conclusion:

διὰ σιλουανοῦ.… διʼ ὀλίγων ἔγραψα, παρακαλῶν καὶ ἐπιμαρτυρῶν ταύτην εἶναι ἀληθῆ χάριν τοῦ θεοῦ, εἰς ἣν στῆτε.

2. But this apparently simple declaration is not easy to track to its meaning in detail. The παρακαλῶν portion of it involves no difficulty. The frequent exhortations in the Epistle, arising out of present circumstances, are too evident to be missed as being referred to by this word. And when we come to the ἐπιμαρτυρῶν portion, our difficulty is not indeed to find matter in the Epistle to which this may refer, but to identify the ταύτην, to which, as being the ἀληθὴς χάρις τοῦ θεοῦ, the Apostle’s testimony is given. The ἐπιμαρτυρίαι in the Epistle are plainly those constant references of practice to Christian doctrine, with which every exhortation terminates: being sometimes O. T. citations, sometimes remindings of facts in the evangelic history, sometimes assertions of the great hope which is reserved for God’s elect.

3. Here there can be but little doubt: παράκλησις and ἐπιμαρτυρία alternate with and interpenetrate one another throughout the whole(150). It is only when we come to assign a meaning to the ταύτην, further specified as it is by the εἰς ἣν στῆτε, that the real definition of the object of the Epistle comes before us, and with it, all its uncertainty and difficulty. What is this grace of God in which the readers were to stand—or rather, on account of the εἰς ἣν στ., into which they had been introduced as their safe standing-ground? Obviously in the answer to this question is contained the Apostle’s motive for writing.

4. And as obviously, this answer is not to be found within the limits of the Epistle itself. For no such complete setting forth of Christian doctrine is found in it, as might be referred to in such terms: only a continual reminding, an ἐπιμαρτυρία, a bearing testimony to something previously known, received, and stood in, with such expressions as εἰδότες ὅτι, and such assertions as ὃν οὐκ ἰδόντες ἀγαπᾶτε, and frequent repetitions of ὅτι, and γάρ, as falling back on previously known truths.

5. And this is further shewn by the εἰς ἣν στῆτε, referring to a body of doctrinal teaching in which the readers had been grounded. Compare the parallel, which surely is not fortuitous, in 1 Corinthians 15:1; τὸ εὐαγγέλιον ὃ εὐηγγελισάμην ὑμῖν, ὃ καὶ παρελάβετε, ἐν ᾧ καὶ ἑστήκατε,—and our assurance that such a reference is intended will be further confirmed.

6. But to what body of doctrine does the Apostle refer? Clearly not to one imparted by himself. There is not the remotest hint in the Epistle of his ever having been among the ἐκλεκτοὶ παρεπίδημοι whom he addresses. As clearly again, not to one fortuitously picked up here and there: the allusions are too marked, the terms used throughout the Epistle too definite for this to be the case. It was not merely the Pentecostal message in its simplicity which these readers had received, nor are they to be sought in the earlier and less definite times of Christian teaching,—nor was the object of writing only general edification: there had been a previous building of them up, a general type of Christian doctrine delivered to them: and it was to confirm this mainly that the Apostle writes to them, exhorting them to holy practice, and “stirring up their pure minds by way of remembrance.”

7. It is hardly needful, after what has been already said respecting the churches addressed, to repeat, that this body of Christian teaching I believe to have been that delivered to them by St. Paul and his companions, and still taught among them after his decease by those who had heard him and were watering where he had planted. All the acuteness of such writers as Weiss, who maintain the negative to this, has only the more convinced me that the view is the right and only tenable one.

8. That St. Peter follows out the object not in a spirit dependent on St. Paul’s teaching; that he uses, not the expressions and thoughts of that Apostle, but his own, is no more than we should expect from his standing, and personal characteristics; and is not for a moment to be adduced as against the view here maintained, that his object was to build up and establish those churches which had been founded and fostered under the Apostle of the Gentiles, This will be further elucidated in the next section.

9. The contents of the Epistle are summarily but lucidly given by Steiger, Einleitung, p. 27; which he prefaces by this remark: “It is not easy to give a logically arranged table of the contents, in a case where the Writer himself does not lay down an abstract division of his subject with a main and subordinate plan, but goes from one idea to another, not indeed with violent transitions, but still not according to logical connexion, only according to that of the subjects themselves. Besides, the changes are in general so imperceptibly made, that we can hardly tell when we are approaching them.”

10. He then gives the following table:

	
	
	

	
	Address to the elect of the triune God 
	James 1:1-2. 

	
	
	

	
	Preciousness of that mercy of God which has thus chosen them to salvation 
	James 1:3-5; 

	
	
	

	
	manifested even in their temporal trials 
	James 1:6-9. 

	
	
	

	
	Salvation of which prophets spoke, and which angels desire to look into 
	James 1:10-12. 

	
	

	Therefore, the duty of enduring hope, and of holiness in the fear of God 
	James 1:13-17 : 

	
	

	(considering the precious blood paid as the price of their ransom) 
	James 1:18-21; 

	
	

	and of self-purification (as begotten of God’s eternal word) 
	James 1:22-25; 

	
	
	

	
	and of growth in the Truth 
	James 2:1-3; 

	
	
	

	
	and of building up on Christ as a spiritual priesthood 
	James 2:4-5 

	
	
	

	
	Who is to the faithful precious, but to the disobedient a stone of stumbling 
	James 2:6-10. 

	
	
	

	
	The duty of pure conversation among the heathen 
	James 2:11-12; 

	
	

	of obedience to authorities 
	James 2:13-17; 

	
	

	to masters, even when innocently suffering at their hands 
	James 2:18-20 

	
	

	(for such is the calling of those, for whom Christ suffered innocently) 
	James 2:21-25 

	
	

	to husbands 
	James 3:1-6. 

	
	
	

	
	(reciprocal duty of husbands) 
	James 3:7 

	
	
	

	
	of all, to one another, being kind and gentle; and even to enemies 
	James 3:8-17 : 

	
	
	

	
	for Christ so suffered and so lives, for the living and the dead 
	James 3:18-18 : 

	
	

	and through His Resurrection and exaltation saves us by Baptism 
	ST 3:20–22. 

	
	

	Thus then die to sin and live to God, for Christ is ready to judge all 
	James 4:1-7 

	
	
	

	
	watching, edifying one another, and glorifying God 
	James 4:8-11 

	
	
	

	
	submitting to trial as the proof of your participaion in Christ’s sufferings 
	James 4:12-17. 

	
	

	Elders, tend His flock, for His sake 
	James 5:1-4 

	
	
	

	
	younger, be subject: all, be humble 
	James 5:5-6 

	
	
	

	
	full of trust: watchful: resisting the devil. 
	James 5:7-9 : 

	
	
	

	
	and may He who has graciously called you, after short suffering, strengthen and bless you 
	James 5:10-11. 

	
	

	The bearer and aim of the Epistle: salutations; concluding blessing 
	James 5:12-14. 

	
	

	
	


SECTION VI

CHARACTER AND STYLE

1. Some Commentators(151) who have impugned the genuineness of our Epistle, have objected to it a want of distinctive character, and have alleged that it is less the work of an individual mind than a series of compilations from the work of others, mainly St. Paul and St. James.

2. This however has been distinctly, and as it seems to me successfully denied by others, and especially by Weiss in his work on the Epistle. It is hardly possible for an unprejudiced person to help tracing in the character of it marks of individuality, and a peculiar type of apprehension of Christian doctrine. That St. Peter was well acquainted with St. Paul’s teaching is certain, not from this Epistle only, but from the latter Apostle’s own declaration in Galatians 2:2, where he says, ἀνεθέμην αὐτοῖς τὸ εὐαγγέλιον ὃ κηρύσσω ἐν τοῖς ἔθνεσιν, κατʼ ἰδίαν δὲ τοῖς δοκοῦσιν, of whom St. Peter certainly was one. That he had seen, and was familiar with, many of St. Paul’s Epistles, is equally undeniable(152). The coincidences in peculiar expression and sequence of thoughts are too marked to be accounted for by any participation in common forms of teaching and thinking, even had this latter been the case, which it was not. The coincidences now before us are of an entirely different nature from those in the Epistle to the Hebrews, with the exception perhaps of that one where an O. T. citation is apparently taken from the Epistle to the Romans.

3. If we seek for tokens of individual character and independence, we shall find them at every turn. Such are, for instance, the designation of the whole Christian revelation as χάρις τοῦ θεοῦ, and treatment of it as such, which prevails throughout the Epistle. Cf. ch. James 1:3, where it is described as the power of regeneration: James 1:10, where it is the salvation promised by the prophets: James 2:19, where it breaks forth even in sufferings: James 4:10, where it is distributed in spiritual gifts: James 5:10, where it is the pledge of continued divine help: James 3:7, where it is itself the inheritance of life: James 1:13, where it is the material of the revelation of Christ at His coming. And connected with this same, is the way in which 1) God’s acts of grace are ever brought forward: e. g. James 1:20, His fore-ordination of Christ: James 5:10, James 1:15, James 2:9, His call of His people: James 1:3; James 1:23, His new-begetting of them by His word through Christ’s Resurrection: James 4:14, the resting of His Spirit on them: James 4:11, James 1:5, James 5:6; James 5:10, His care for them in ministering strength to them, and guarding them by His power to salvation: and 2) the connexion between God and His people insisted on: e. g., James 2:9-10; James 4:17, James 5:2, generally: ST 3:21, where Baptism is ἐπερώτημα εἰς θεόν: James 2:19, where συνείδησις θεοῦ, an expression no where else found, is a motive for enduring sufferings: James 4:11, where His glory is the ultimate motive of Christian action.

4. And in accordance with this constant setting forth of the reciprocal relation of God and His people, we find our Blessed Lord ever introduced as the Mediator: e. g. of things objective, as James 1:3, of Regeneration; ST 3:21, of Baptism: of things subjective, as James 1:21, of faith and hope; James 2:5, of acceptable works for God; James 4:11, of the power to glorify God. The central point of this mediatorial work is His Resurrection, James 1:3, ST 3:21; in subordination to which the other facts of Redemption are introduced, even where they occur without any necessary reference to it, as e. g., James 1:11; James 1:19-21; James 3:18; James 2:24-25. And those particulars of Christ’s agency are principally brought forward, which are connected with the Resurrection: e. g., His preaching to the imprisoned spirits, ST 3:19 ff.; His Ascension, ST 3:22; His lordship over His people, James 2:25; His future Revelation 1:7; Revelation 1:13, and that with judgment, James 4:5. Every where it is less the historical Christ, than the exalted Christ of the present and of the future, that is before the Apostle; the Eternal One, James 1:11; James 2:25. Even where His sufferings are mentioned, it is ever χριστός or ὁ χριστός: not so much the humiliated One, as the glorified and anointed One of God, James 2:21; James 3:18 f.; James 4:1; James 4:13. And this, partly because their present belief on Him, not their past experience or knowledge of Him, is that which is emphasized, James 1:8; partly for the reason next to be noticed.

5. Another original and peculiar feature of our Epistle is, its constant reference and forward look to the future. This has been indeed by some exaggerated: as, e. g., Mayerhoff. Huther and Luthardt (Das Johan. Evang. p. 110) have considered hope as the central idea and subject of the Epistle: and Weiss adopts for St. Peter the title of the Apostle of hope. But the fact itself is not to be denied. Wherever we consult the Epistle, it is always the future to which the exhortations point: whether we regard the sufferings of Christ Himself, as pointing on to future glory, James 1:11; James 4:13; or those of His followers, James 1:6-7; James 1:9. Salvation itself is τὸ τέλος τῆς πίστεως, James 1:9; is the object of living (James 1:3) and certain (James 1:13) hope, James 1:3; James 1:13; James 1:21; James 3:15. The same expectation appears as expressed in τιμή, James 2:7; ζωή, James 3:10 (cf. James 1:3); δόξα, James 5:4; James 5:10; and as a constantly present motive, James 2:2; James 5:4. The nearness of this future blessedness throws the present life into the background, so that God’s people are πάροικοι and παρεπίδημοι, James 1:1; James 1:17; James 2:11. This is ever before the Apostle; both in reference to his readers, James 4:13, and to himself, James 5:1.

6. Brückner, from whom in the main the foregoing remarks have been adopted, and who goes much further into detail in following out the same, lays stress on several interesting points of individual peculiarity, even where the modes of speech of St. Paul appear to be adopted by St. Peter; e. g., in the comparison of our ch. James 2:24 with Romans 6:8-14, where St. Paul’s ζῇν τῷ θεῷ would have been equally available for St. Peter, who uses ζῇν τῇ δικαιοσύνῃ, which on account of the close comparison with Christ in St. Paul, would not have been so apposite for him: where again the ἀποθνήσκειν τῇ ἁμαρτίᾳ of St. Paul is not adopted by St. Peter, though quite as well adapted to his purpose as ἀπογίνεσθαι τῇ ἁμ., which he has used. In St. Paul, the death to sin is more a consequence of our union with Christ: in St. Peter, of Christ’s having done away sin. The latter, as in other places, approaches nearer to St. John’s form of thought and diction.

7. He shews the same with regard to the idea of the Christian calling of God: to that of ἐλπίς; of ὑπακοή; of Christian liberty, as in the one Apostle (Galatians 5:13) the ἀφορμή, in the other the ἐπικάλυμμα of sin (ch. James 2:16), and besides found in James 1:25; James 2:12, and in John 8:36; to that of the χαρίσματα; of the Christian reward; and several other cases which at first sight seem alike. In all these there is reason to believe that our Apostle, though speaking sometimes exceedingly like St. Paul and possibly from reminiscence of his Epistles, yet drew from another fountain within himself, and had a treasure of spiritual knowledge and holy inspiration distinct from that of St. Paul, incorporated with his own individual habits of thought.

8. And this is confirmed by observing, that it is not with St. Paul only that such affinities are found, but as before observed, with St. John, and with other of the N. T. writers(153): and by seeing, that in many expressions St. Peter stands quite alone(154). Add to which, that in several glimpses, which in the course of treatment of other subjects he gives us, of things mysterious and unknown, we evidently see that such revelations come from a storehouse of divine knowledge, which could reveal much more, had it seemed good to Him by whom the hand and thoughts of the Apostle were guided(155).

9. As regards the style of our Epistle it has an unmistakeable and distinctive character of its own(156), arising very much from the mixed nature of the contents, and the fervid and at the same time practical rather than dialectical spirit of its Writer. There is in it no logical inference, properly so called: no evolving of one thought from another. The word οὖν occurs only in connexion with imperatives introducing practical inference: ὅτι and διότι only as substantiating motives to Christian practice by Scripture citation or by sacred facts: γάρ mostly in similar connexions. The link between one idea and another is found not in any progress of unfolding thought or argument, but in the last word of the foregoing sentence, which is taken up and followed out in the new one(157).

10. It has been noticed that the same thought is often repeated again and in nearly the same words(158). This is consistent with the fervid and earnest spirit of the Apostle: which however, as might be expected from what we know of him, was chastened by a sense of his own weakness and need of divine upholding grace. There is no Epistle in the sacred Canon, the language and spirit of which come more directly home to the personal trials and wants and weaknesses of the Christian life. Its affectionate warnings and strong consolation have ever been treasured up close to the hearts of the weary and heavy-laden but onward-pressing servants of God. The mind of our Father towards us, the aspect of our Blessed Lord as presented to us, the preparation by sufferings for our heavenly inheritance, all these as here set forth, are peculiarly lovely and encouraging. And the motives to holy purity spring direct out of the simple and childlike recognition of the will of our Heavenly Father to bring us to His glory.

11. All who have worthily commented on the Epistle have spoken in similar strains of its character and style. “Mirabilis est gravitas et alacritas Petrini sermonis, lectorem suavissime retinens,” says Bengel. “Habet hæc Epistola τὸ σφοδρόν conveniens ingenio principis Apostolorum,” says Grotius. And Erasmus calls it “Epistolam profecto dignam Apostolorum principe, plenam auctoritatis et dignitatis apostolicæ, verbis parcam, sententiis differtam, &c.” And recently Wiesinger sums up thus his characteristic of the Epistle: “Certainly, it entirely agrees in tone and feeling with what we have before said of the character of the Apostle. His warm self-devotion to the Lord, his practical piety and his active disposition, are all reflected in it. How full is his heart of the hope of the revelation of the Lord! With what earnestness does he exhort his readers to lift their eyes above the sufferings of the present to this future glory, and in hope of it to stand firm against all temptation! He who in loving impatience cast himself into the sea to meet the Lord, is also the man who most earnestly testifies to the hope of His return:—he who dated his own faith from the sufferings of his Master, is never weary in holding up the suffering form of the Lord before the eyes of his readers to comfort and stimulate them:—he before whom the death of a martyr is in assured expectation, is the man who most thoroughly, and in the greatest variety of aspects, sets forth the duty and the power, as well as the consolation, of suffering for Christ. If we had not known from whom the Epistle comes, we must have said, It must be a Rock of the church (ein Felfenmann) who thus writes: a man whose own soul rests on the living Rock, and who here, with the strength of his testimony, takes in hand to secure the souls of others, and against the harassing storm of present tribulation to ground them on the true Rock of ages(159).” The whole may be summed up by saying, that the entire Epistle is the following out of our Lord’s command to its Writer, καὶ σὺ ποτὲ ἐπιστρέψας στήριξον τοὺς ἀδελφούς σου(160).

It will be observed that I have throughout this chapter abstained from introducing considerations and comparisons of the Second Epistle of St. Peter. I have done this, because I wished to keep the first Epistle clear of all the doubt and difficulty which surround the treatment of the other, which I have reserved entire for the following chapter.

01 Chapter 1 

Verse 1
1.] Peter (the Greek form of the name Cephas, a stone, given him by our Lord, see John 1:43; in 2 Peter 1:1 it is “Symeon Peter”) an apostle of Jesus Christ, to the elect strangers (see on παρεπιδήμοις, Hebrews 11:13 note. ἐκλεκτοῖς, chosen of God to His adopted family in Christ. The construction is irregularly carried on from ἐκλ. by κατὰ πρόγνωσιν κ. τ. λ. below, where see) of the dispersion (i. e. belonging to the Jewish dispersion, as in reff. This leading character of the readers of 1 Peter has been acknowledged generally: see testimonies in Prolegg. At the same time, as there argued (§ iii. 3 ff.), there is no reason to exclude Gentile Christians from among them, as forming part of the Israel of God. Indeed, such readers are presupposed in the Epistle itself: cf. 1 Peter 1:14; ch. 1 Peter 2:10; 1 Peter 4:3) of Pontus (see Acts 2:9, note), Galatia (see Prolegg. to Gal. § ii.), Cappadocia (Acts, ut supra), Asia (not quite as in Acts 2:9; Acts 16:6, where Phrygia is distinguished from it: here it must be included) and Bithynia (Acts 16:7, note: and on the whole geographical extent embraced by the terms, and inferences to be gathered from their order of sequence, see Prolegg. § iii. 6 ff., iv. 17).

Verse 1-2
πετρου α
——————

1, 2.] ADDRESS AND GREETING: corresponding generally with those of St. Paul’s Epistles, designating however himself more briefly, and his readers more at length.

Verse 2
2.] according to (i. e. in pursuance of. The local meaning of κατά with an accus., ‘along (down) the direction of,’ gives at once the derived meaning here. κατὰ πρόγ. κ. τ. λ. follows ἐκλεκτοῖς, the emphatic position of the predicative epithet having as it were left its sound yet ringing in the ear, so that this epexegesis of it, though unusual, does not occasion any difficulty. Œc., as also Cyr.-alex. de Recta Fide (Huther), joins κατὰ πρόλν. with ἀπόστολος: which can hardly be) foreknowledge (not merely “prævisio fidei,” as Calov., but nearly synonymous with βουλή or προορισμός. It may be, and often is, this “prævisio” merely: see the word πρόγνωσις in Suicer, and Origen in Cramer’s Catena: but can hardly be this here, where it is made distinctly to be the moving cause of election. See again on 1 Peter 1:20, where the signification “fore-decreed” is necessary to the context. “The difference between προγιγνώσκειν and προορίζειν is this, that in the former idea, the fact of knowledge is especially put forward, seeing that all God’s decrees rest on the ground of His omniscience.” Huther. “Eligendos facit Deus, non invenit,” is an important remark of Augustine. Cf. Hofmann’s Schriftbeweis, i. 228 ff.) of God the Father (thus indicated, as leading on to the great mystery of the Holy Trinity in the work of our salvation) in (not “through,” as E. V.: the κατά betokens the origin, and enduring pattern after which,— ἐν, the conditional and abiding element in which, and εἰς, the result for which. So that ἐν is not = εἰς τὸ εἶναι ἐν as De Wette) sanctification (reff.) of the Spirit (gen. subjective, or rather efficient, the Spirit being the worker of the sanctification: πνεύματος, not, as Beza, “vel spiritus sanctus, vel anima, quæ sanctificatur”) unto (result as regards us—the fruit which we are to bring forth, and the state into which we are to be brought) obedience (absolutely, Christian obedience, the obedience of faith, as in 1 Peter 1:14; see reff.: not to be taken with ἰησοῦ χριστοῦ, which belongs closely to αἵματος) and sprinkling of the blood of Jesus Christ (i. e. admission into and standing in that covenant, whose atoning medium is Christ’s blood,—and mode of application, the sprinkling of that blood on the heart by faith. The allusion is to Exodus 24:8, where the covenant was inaugurated by sprinkling the blood on the people. This, as Huther remarks, was the only occasion on which the blood was thus sprinkled on persons: for on the great day of atonement, only the sacred vessels were thus sprinkled. So also in Hebrews 9:13. But we need not confine the virtue of the sprinkling to admission into the covenant. Doubtless its purifying power, especially as connected with ὑπακοή, is also in the mind of the Apostle. And thus Hofmann, Schriftb. ii. 1. 305: maintaining that the Death of Christ is not only, as looking back on the past, a propitiation for sin, thereby removing the obstacle which stood in the way of God’s gracious purpose towards man,—but also, looking forward to the future, a capacitating of us for the participation in God’s salvation: just as Israel, sin having been atoned for by the sacrifice itself, was admitted into the actual state of reconciliation by the sprinkling on them of the sacrificial blood.

The gen. αἵματος is that of the object, or material with which: cf. Hebrews 9:21, αἵματι ἐράντισεν.

“By this description of the readers, an anticipation is given of the whole train of thought in the Epistle: the aim of which is to impress the blessed certainty of salvation, and with that, the obligations incurred by receiving God’s gift.” Harless): grace and peace be multiplied onto you (so, but more fully, in reff. 2 Pet. and Jude. “Pax a gratia distinguitur, tanquam fructus et effectus a sua causa.” Gerhard. “Pax vestra multiplicetur” is quoted as a Rabbinical salutation by Wetstein and Schöttgen).

Verse 3
3.] Blessed be ( εὐλογητός is used in the N. T. of God only: and so almost always in the O. T.: while εὐλογημένος is applied to men. The shade of distinction is perhaps this: that εὐλογητός carries with it rather the imperative, ‘Blessed be’ &c.,— εὐλογημένος the indicative, ‘Blessed is’ &c. This is better than Van Hengel’s distinction (on Rom. p. 140), that the verbal adjective gives “quod sibi constat,”—the participle, “quod aliunde pendet:” for thus we should not get the idea of praise in εὐλογητός) the God and Father of our Lord Jesus Christ (so verbatim ref. Eph., where see note), who according to (see on 1 Peter 1:2, κατὰ πρόγνωσιν κ. τ. λ.) his much mercy (cf. πλούσιος ὢν ἐν ἐλέει, ref. Eph.) begat us again (as in ref. and elsewhere in the N. T., where the idea, though not the word, occurs,—of the new birth from the state of nature to the state of grace, the work of God the Spirit (1 Peter 1:2), by means of the word (1 Peter 1:23), in virtue of Christ’s propitiatory sacrifice and of union with Him (1 Peter 1:2; 1 Peter 1:18; ch. 1 Peter 2:24; 1 Peter 3:18)) unto ( εἰς, either telic, unto as aim and end, = ‘that we might have,’ or local, unto = into; = ‘so that we have.’ The latter is here preferable, seeing that hope is not the aim but the condition of the Christian life) a living hope ( ζῶσαν, as connected with ἀναγεννήσας; it is a life of hope, a life in which hope is the energizing principle. This is better than to understand it as contrasting our hope with that of the hypocrite, which shall perish: as Leighton, in some of his most beautiful language. ἐλπίς is not to be understood of the object of hope, but of hope properly so called, subjectively. This hope of the Christian “has life in itself, gives life, and looks for life as its object,” De Wette) through the resurrection of Jesus Christ from the dead (to what does διʼ refer? Œc. says, καὶ πόθεν τὸ ζωὴν ἔχουσα; ἀπὸ τοῦ ἐκ νεκρῶν ἀναστάντος ἰησοῦ χριστοῦ. And similarly, referring διὰ to ζῶσαν, Luth., Bengel, De W., al. But, while we retain distinctly the connexion of our living hope with the life of Him on whom it depends, it is much more natural to join this instrumental clause with the verb ἀναγεννήσας, as bringing in with it the whole clause, ἡμᾶς εἰς ἐλπίδα ζῶσαν, by which it is defined. The resurrection of Christ, bringing in life and the gift or the life-giving Spirit, is that which potentiates the new birth unto a living hope),

Verses 3-5
3–5.] Thanksgiving for the living hope into which the Christian has been begotten.

Verses 3-12
3–12.] The Apostle begins, much after the manner of St. Paul in the opening of his Epistles, with giving thanks to God for the greatness of the blessings of salvation; thus paving the way for the exhortations which are to follow. And herein, he directs his readers’ look, first, forward into the future (1 Peter 1:3-9); then backward into the past (1 Peter 1:10-12).

Verse 4
4.] unto (this εἰς, as the former one, depends on ἀναγεννήσας, and is coordinate to the other. It introduces the objective end to which our hope is directed. “Quamdiu peregrinamur, habemus spem vivam: finita peregrinatione, ζῶσα ἐλπίς fit κληρονομία τῆς ἐπαγγελίας.” Steinmeyer, in Wies.) an inheritance (“By κληρονομία (cf. ch. 1 Peter 3:7; 1 Peter 3:9) is imported the whole fulness of blessings not seen, of which the Christian as a child of God ( ἀναγενν. 1 Peter 1:3) has expectation, cf. Galatians 4:7. This inheritance is more closely defined, as σωτηρία (1 Peter 1:5; 1 Peter 1:9), as χάρις, χάρις ζωῆς (1 Peter 1:13; ch. 1 Peter 3:7), as δόξα (ch. 1 Peter 5:1), as ἀμαράντινος τῆς δόξης στέφανος (ch. 1 Peter 5:4), or ἡ αἰώνιος τοῦ θεοῦ δόξα (ch. 1 Peter 5:10). The simplest expression for that, which the Apostle calls κληρονομία, is on the one side the χάρις ζωῆς with its δόξα, on the other the σωτηρία ψυχῶν. This κληρονομία is the full possession of that, which was promised to Abraham and all believers (Genesis 12:3, see Galatians 3:6 ff.), an inheritance, as much higher than that which fell to the children of Israel in the possession of Canaan, as the sonship of the regenerate, who have already received the ἐπαγγελία τοῦ πνεύματος διὰ τῆς πίστεως as a pledge of their κληρονομία, is higher than the sonship of Israel: cf. Galatians 3:18; Galatians 3:29; 1 Corinthians 6:9; Ephesians 5:5; Hebrews 9:15; and De Wette, h. l.” Wiesinger) incorruptible (not liable to φθορά, decay. “We are here inter peritura perituri: the things are passing which we enjoy, and we are passing who enjoy them.… When death comes, that removes a man out of all his possessions to give place to another: therefore are these inheritances decaying and dying in relation to us, because we decay and die: and when a man dies, his inheritances, and honours, and all things here, are at an end in respect of him: yea we may say the world ends to him.” Leighton), undefiled (Leighton quotes from Jerome, “Dives aut iniquus est, aut iniqui hæres.” “All possessions here are defiled and stained with many defects and failings: still somewhat wanting, some damp on them, or crack in them: fair houses, but sad cares flying about the gilded and ceiled roofs: stately and soft beds and a full table, but a sickly body and queasy stomach.… All possessions are stained with sin, either in acquiring or using them, and therefore they are called mammon of unrighteousness, Luke 16:9”) and unfading (in its beauty; which in all earthly things is passing and soon withered: see 1 Peter 1:24. So that our inheritance is glorious in these three respects: it is in substance, incorruptible: in purity, undefiled: in beauty, unfading. “Amat Petrus synonyma cumulata: 1 Peter 1:7-8; 1 Peter 1:19; cap. 1 Peter 5:10.” Bengel), reserved (= ἀποκειμένην, laid up, Colossians 1:5) in the heavens (“ut sciamus eam esse extra periculum,” Calv.: also reflecting back on the epithets above, because all that is there is incorruptible and undefiled and unfading. The Greek interpreters make these words an argument against the millenarians: so Œc., εἰ ἐν οὐρανοῖς ἡ κληρονομία, μυθώδης ἡ χιλιοέτης ἀποκατάστασις. See also in Cramer’s Catena) for (with a view to, see Romans 8:18) you (turning again to his readers from the general statement of 1 Peter 1:3),

Verse 5
5.] who are being guarded (“Quid juvat, salutem nobis in cœlo esse repositam, quum nos in mundo tanquam in turbulento mari jactemur? quid juvat, salutem nostram statui in tranquillo portu, quum inter mille naufragia fluctuemur? Prævenit apostolus ejusmodi objectiones,” &c. Calvin. “Hæreditas servata est: hæredes custodiuntur: neque illa his, neque hi deerunt illi. Corroboratio insignis.” Bengel. “Militare est vocabulum φρουρά: præsidium. Pii igitur dum sunt in periculis, sciant totidem eis divinitus parata esse præsidia: millia millium custodiunt eos.” Aretius, in Huther) in ( ἐν, of the power in which, and by virtue of which, the φρουρά is effectual: not, as Steinmeyer, al., “in,” as in a φρουρά or fortress) the power of God by (the δύναμις θεοῦ was the efficient cause: now we come to the effective means) faith (“The causes of our preservation are two: 1. Supreme, the power of God; 2. Subordinate, faith.… Our faith lays hold upon this power, and this power strengthens faith, and so we are preserved.” Leighton) unto (the end and limit of the φρουρεῖσθαι: cf. the very similar expression, in ref. Gal., ἐφρουρούμεθα συγκλειόμενοι εἰς τὴν μέλλουσαν πίστιν ἀποκαλυφθῆναι. Calvin, Steiger, al. take this εἰς as co-ordinate with εἰς κληρ. above, and this clause as a second (third) pendant on ἀναγεννήσας: “Rem unam duobus modis exprimit,” Calv. But it seems better, as in Gal. l. c., to attach εἰς to φρουουρμένους) salvation ( σωτηρία, though in itself a merely negative idea, involves in itself, and came to mean in the N. T., the positive setting in bliss of the people of God: cf. 1 Peter 1:9; James 1:21 al. fr.) ready (stronger than μέλλουσαν, Galatians 3:23; Romans 8:18; ch. 1 Peter 5:1) to be revealed (see the two last cited places. The stress of the ἑτοίμην ἀποκαλυφθῆναι is, as Wiesinger well remarks, not the nearness of the ἀποκάλυψις, but the fact of the salvation being ready to be revealed: not yet to be brought in and accomplished, but already complete, and only waiting God’s time to be manifested. On the inf. aor. after ἑτοίμην, here giving the rapid completion of the act of ἀποκάλυψις as contrasted with the enduring φρουρεῖσθαι, see Winer, § 44. 7, b, c) in the last time (not, as Bengel, “in comparatione ad tempora V. T.,” but absolutely, as in τῇ ἐσχάτῃ ἡμέρᾳ. It is otherwise in Jude 1:18, where see):

Verse 6
6.] It has been much disputed whether this verse (as also 1 Peter 1:8, see there) is to be taken of present joy, or of future. In the latter case the present ἀγαλλιᾶσθε in both places must be a categorical present, used of a future time: as Thl., Œc. τὸ ἀγαλλιᾶσθε ἀντὶ μέλλοντος εἴληπται. And this sense seems to be sanctioned by 1 Peter 1:8, in which he could hardly predicate of his readers, that they at the present time rejoiced χαρᾷ ἀνεκλαλήτῳ καὶ δεδοξασμένῃ. To avoid this, those who suppose the whole to allude to the time present, and the realization of future bliss by faith, imagine the present ἀγαλλιᾶσθε (not to be an imperative, as Aug(1), al., but) to have a slight hortatory force, reminding them of their duty in the matter. This however again will hardly suit the very strong qualifying terms above quoted from 1 Peter 1:8. On the whole, after consideration, I prefer the former interpretation, and the quasi-future sense of ἀγαλλιᾶσθε in both places, with Syr., Œc. (alt.), Thl., Erasm., Luther, Huther, Wiesinger, against Calv., Estius, Grot., Calov., Steiger, De Wette, al. And this interpretation will be found confirmed, as we proceed, by many lesser accuracies and proprieties of rendering.

In which (i. e. ἐν ἐσχάτῳ καιρῷ: the ἐν ᾧ is temporal, ἐν bearing the same sense in the resumption as it did at the end of 1 Peter 1:5, from which it is resumed. Such is our Apostle’s manner, to resume, in proceeding further, the thing or person just mentioned, in the same sense as before: cf. 1 Peter 1:5; 1 Peter 1:8; 1 Peter 1:10. Or, ἐν ᾧ may mean, ‘at which,’ ‘wherein,’ as ch. 1 Peter 4:4; the καιρὸς ἔσχατος being not the time, but the object of your joy. Those who regard ἀγαλλιᾶσθε as strictly present, understand ἐν ᾧ as in ch. 1 Peter 4:4, but refer it to the whole preceding: so Calv., “Articulus, ‘in quo,’ refert totum illud complexum de spe salutis in cœlo repositæ”) ye rejoice ( ἀγαλλ. is a stronger word than χαίρειν, implying the external expression and exuberant triumph of joy. It is sometimes joined with χαίρειν, as in reff. Matt. and Rev.), for a little time (as in ch. 1 Peter 5:10 and other reff.) at present ( ἄρτι would, on the hypothesis of ἀγαλλιᾶσθε being a proper present, be superfluous) if it must be so (= ‘si res ita ferat,’—if it be God’s will that it should be so: ‘si’ is hypothetical, not affirmative as Bengel. Cf. Œc. (alt.), τουτέστιν, εἰ καὶ τοῦτο δεῖ· οὐ γὰρ πάντες οἱ ἅγιοι θλίβονται) having been afflicted (this past part., more than any thing, favours the quasi-future acceptation of ἀγαλλιᾶσθε: looking back from the time of which exultation, the grief is regarded as passed away and gone. It carries with it a slightly adversative sense—‘though ye were troubled,’ ‘troubled as ye were,’ or the like) in (not = διὰ, but the element and material of the λύπη) manifold temptations ( πειρασμοῖς, as in ref. James, trials, arising from whatever cause; here, mainly from persecution, see ch. 1 Peter 4:12 ff., on the πύρωσις πρὸς πειρασμὸν ὑμῶν γινομένη.

ποικίλοις: cf. James 1:2; “non unam tentationem ponit, sed plures; neque unum tantum genus, sed diversa.” Calv.),

Verses 6-9
6–9.] Joy of the Christian at the realization of this end of his faith.

Verse 7
7.] that (end and aim of these temptations) the proof (see on ref. James) of your faith (= the fact of your faith being proved, and so, by an easy transition, the result of that proof, the purified and proved faith itself), more precious than gold which perisheth ( πολυτιμότερον is in apposition with δοκίμιον above, forming part of the subject of εὑρεθῇ, not a predicate after it. No supply before ‘gold,’ such as “of,” E. V., or ‘that of,’ is legitimate. It is not ‘the proof’ which is precious, though the literal construction at first sight seems to be this, but the faith itself: see above), yet is (usually, habitually) proved by fire (the δέ in this clause brings out this, that gold though perishable yet needs fire to try it—the inference lying in the background, how much more does your faith, which is being proved for eternity, not for mere temporary use, need a fiery trial?), may be found (finally and once for all, aor., as the result of the judicial trial at that day = ‘evadat.’ εὑρ. εἰς, see ref. Rom.) unto (having as its result: εἰς belongs to εὑρεθῇ, not (De W.) to the whole sentence) praise and glory and honour (whose? “Hic agitur de ipsorum electorum laude,” Beza, rightly: and so most of the Commentators. Some have pressed the meanings of the separate words: ἔπαινος being the praise from the Judge, His εὖγε δοῦλε ἀγαθέ: δόξα, admission into His glory, ch. 1 Peter 5:1; 1 Peter 5:10; τιμή, the dignity and personal honour thence accruing, ch. 1 Peter 3:7. But perhaps, as in Romans 2:7, we should rather regard them here as cumulative) in (i. e. ‘at the day of:’ the element, in time, in which it shall be manifested) the revelation of Jesus Christ (i. e. His return, who is now withdrawn from our sight, but shall then appear again: and with His ἀποκάλυψις shall come also the ἀποκάλυψις τῶν υἱῶν τοῦ θεοῦ, Romans 8:19; 1 John 3:2):

Verse 8
8.] whom (it is in the manner of our Apostle to take up anew and with a fresh line of thought, a person or thing just mentioned: see above on 1 Peter 1:6) having not seen (so the E. V. with more than usual accuracy: the οὐκ, as distinguished from μή, adhering closely to the verb. If οὐκ εἰδότες be read, the meaning will be the same: the lack of knowledge there predicated being that which arises from absence of personal eye to eye acquaintance) ye love (now, at this present time): in whom though now ye see Him not, yet believing (so E. V. again accurately. With this word the ἄρτι condition of believers ends, and with the next, ἀγαλλιᾶσθε, the then state again begins) ye (then) rejoice (pres. categoric, as before. Some would join εἰς ὅν with ἀγαλλιᾶσθε, taking ὁρῶντες and πιστεύοντες absolutely. So Huther (alt.), and probably E. V. which may be taken either way. The objection to this is, that ἀγαλλιάω is not found with εἰς, as neither are verbs of cognate meaning. Others again, as De Wette, would take εἰς ὅν with πιστεύοντες δὲ ἀγαλλιᾶσθε, leaving an object ( αὐτόν) to be supplied after ὑρῶντες. This would confine ἀγαλλιᾶσθε to a strictly present meaning, as (see above) De W. maintains it has) with joy unspeakable (ineffable, which cannot be spoken out = ἀλάλητος, Romans 8:26) and glorified (this word δεδοξασμένῃ is the strongest testimony for the quasi-future sense which we have adopted and maintained for ἀγαλλιᾶσθε, both times. It fixes the reference of the verb to that time when hope shall have passed into enjoyment, and joy shall be crowned with glory. The meaning on the other interpretation is obliged to be weakened down to “joy bearing in itself glory, i. e. the high consciousness of glory:” so De Wette (herrlichkeit, das hochgefuhl derselben in sich tragender Freude), and Steinmeyer, “quia δόξαν futuram præsentem habet et sentit” [the E. V. “full of glory” is quite beside the meaning. It is no quality of the joy which is asserted, but a fact which has happened to it]),

Verse 9
9.] receiving (the word κομιζόμενοι quite forbids the sense of ‘present realizing:’ in every one of the reff. it betokens the ultimate reception of glory or condemnation from the Lord. Here it is, ‘receiving (pres.) as you then, in a blessed eternity, will be receiving’) the end of your faith (that, to which your faith ultimately looked forward: see, besides reff. Romans 6:21-22. Cf. Æschyl. Choeph. 874, μάχης γὰρ δὴ κεκύρωται τέλος), salvation of (your) souls (the great inclusive description of future blessedness: the ψυχή being the central personality of the man. See reff.).

Verse 10
10.] Concerning which salvation (its time especially, as explained below, but its manner and issue also) sought earnestly and examined earnestly (the prep. ἐξ both times strengthens the verb) prophets ( προφῆται— ἄγγελοι, both times generic, to exalt the greatness of the σωτηρία. The οἱ περὶ … limits the assertion and defines the Prophets intended. Some take προφῆται as = οἱ προφ., as in ch. 1 Peter 5:1 (rec.), πρεσβυτέρους τοὺς ἐν ὑμῖν: but placed as the word is here parallel with ἄγγελοι, the other way seems better. So Bengel, “Articulus hic prætermissus grandem facit orationem, nam auditorem a determinata individuorum consideratione ad ipsum genus spectandum traducit: sic, 1 Peter 1:12, angeli”), they who prophesied concerning the grace that was (destined) for you (we cannot fill up τῆς εἰς in English without defining the tense of the verb substantive, which here may be twofold: as above, or ‘that hath come unto you.’ The specification of ὑμᾶς makes this latter more probable: the whole cast of the sentence, the former. For we are considering what the Prophets felt, and looking forward with them: and the ὑμᾶς is not inconsistent with this. In matter of fact, in God’s purposes it was you, for whom the salvation was destined, though you as individuals were not in their view),

Verses 10-12
10–12.] The weightiness of this salvation, as having been the object of earnest enquiry of Prophets, by whom it was announced, and even of angels.

Verse 11
11.] searching (the part. takes up again the two verbs, with a view to mark more definitely the object of their search, now about to be described) at (towards, with reference to) what or what sort of ( τίνα as identifying, ποῖον as describing. “Quod innuit tempus per se, quasi dicas æram suis numeris notatam: quale dicit tempus ex eventibus variis noscendum.” Bengel. And Justiniani: “Non modo quod … sed etiam quale … pacisne an belli tempore, servitutis an libertatis, quo denique reipublicæ statu.… Et quidem David, ‘Orietur,’ ait, ‘in diebus ejus justitia, et abundantia pacis:’ et in eandem sententiam Esaias, ‘Conflabunt gladios suos in vomeres,’ &c. &c.”) season was declaring (signifying, revealing) the Spirit of Christ which was in them (the Spirit of Christ, i. e. Christ’s Spirit, gen. subj.: the Spirit which Christ has and gives, being He who reveals all things relating to Christ and the purposes of the Father: see Matthew 11:27; John 16:14-15, which passages, though in their normal sense they apply to N. T. revelations, yet in their declarative and abstract truth regard the Spirit’s office in all ages. Cf. also Acts 16:7. “Prophetæ ab ipso habentes donum in illum prophetarunt,” Ep. Barnab. c. 5, p. 735), testifying beforehand the sufferings regarding (spoken of with reference to; or, as before, ‘destined for’) Christ (it is disputed, whether χριστόν be meant of Christ individually, or of Christ mystically, including His Church. The former view is taken by Œc., Thl., Erasm., Grot., Aret., Piscator, Vorst, Bengel, Steiger, De Wette, al.: the latter by Luther, Calvin, Huther, Wiesinger. Our answer may be thus given. The expression is not indeed strictly parallel with that in Colossians 1:24, ἀνταναπληρῶ τὰ ὑστερήματα τῶν θλίψεων τοῦ χριστοῦ: see note there: but still the two are so far analogous that they may throw light one on the other. In both, as in ch. 1 Peter 2:21; 1 Peter 3:18; 1 Peter 4:1; 1 Peter 4:13; 1 Peter 5:1, and in many other places where Christ’s sufferings are spoken of, χριστός is used without ἰησοῦς, not thereby precluding the personal designation of our Lord, but still carrying into prominence the official and mediatorial: and on this latter account, if the context seem to require it, including also the wider mystical sense in which Christ’s sufferings are those of the whole aggregate of His spiritual body. The question for us then is, Does the context here require this latter extended meaning? And to this we must answer decidedly in the negative. The ἃ νῦν ἀνηγγέλη ὑμῖν διὰ τῶν εὐαγγελισαμένων ὑμᾶς, are the contents of the gospel history, the sufferings and triumphs of Christ. And it was of these as appointed for ( εἰς) Him as means of bringing in the grace which was appointed for ( εἰς) you, that the prophets testified beforehand), and the glories after these (sufferings) (on these δόξαι, see ch. 1 Peter 3:18; 1 Peter 3:22; 1 Peter 5:1. “Gloriam resurrectionis: gloriam adscensionis: gloriam judicii novissimi et regni cœlestis.” Bengel.

If it be asked, what prophets are meant, we may reply, the prophets generally. Of one of them, who did prophesy of the sufferings of Christ, and the glories after them, viz. Daniel, we have it related, that he “understood by books the number of the years” destined for the desolations of Jerusalem: and our Lord declared that many Prophets and kings desired to see the things which his disciples saw, and saw them not):

Verse 12
12.] to whom (taking up again προφῆται οἱ …) it was revealed (how are these words to be taken? Does ἀπεκαλύφθη, 1. correspond to ἐραυνῶντες κ. τ. λ., so as to signify that the revelation was the result of their search, or the answer to it? The difficulty in such a rendering would be, that in one instance only would this be true, viz. that of Daniel, and even in that, not strictly correspondent: whereas it is here predicated of the Prophets generally. Most certainly it cannot be in any sense said of them, that the exact time of the fulfilment of their prophecies was revealed to them. Or does it, 2. signify that just so much was revealed to them, as that their prophecies were not to be fulfilled in their own time, but in ours? This again would be objectionable, seeing, α. that there would be nothing corresponding to it in prophetic history, with the sole exception of Daniel, as before: β. that it would rather indicate a stop and discouragement of their search, than its legitimate result. Add to this, that the cases in which St. Peter himself, in the Acts, cites the prophecies, shew how he intended this ἀπεκαλύφθη to be taken: e. g. he quotes Joel, Acts 2:17, speaking of the things prophesied by him as to take place ἐν ταῖς ἐσχάταις ἡμέραις: he says of David, ib. Acts 2:31, προϊδὼν ἐλάλησεν περὶ τῆς ἀναστάσεως: and Acts 3:24, he says, καὶ πάντες δὲ οἱ προφῆται ἀπὸ σαμουὴλ καὶ τῶν καθεξῆς ὅσοι ἐλάλησαν καὶ κατήγγειλαν τὰς ἡμέρας ταύτας. From these examples it would appear, that the ἀπεκαλύφθη here is not said of any result or consequence of their ἐραυνῆσαι, but of the general revelation made to them: that it is co-ordinate with, not subordinate to ἐραυνῶντες. So in substance Wiesinger: the great stream of interpreters being the other way, or not touching the difficulty at all), that (not, ‘because,’ as on interpretation (1) above it must be, and as Luther, al. take it: this clause does not contain the reason for the ἀπεκαλύφθη, but the content and purport of the ἀποκάλυψις) not to themselves (dat. commodi) but to you they were ministering (i. e. by announcing, foretelling: see reff.: Orig(2) on Psalms 48, vol. ii. p. 718, διακονεῖν τὸν λόγον: Jos. Antt. vi. 13. 6, of David’s message to Nabal, ταῦτα τῶν πεμφθέντων διακονησάντων πρὸς τὸν νάβαλον κ. τ. λ.) the things (in their previous announcement and foreshadowing) which now have been declared (aor., ‘were declared:’ νῦν embracing the N. T. period: but we in English cannot join ‘were’ with ‘now’) unto you by means of those who preached the gospel to you by (dat. instrumental) the Holy Spirit sent (historic tense again, referring distinctly to the day of Pentecost) from heaven (herein consists the great difference between Prophet and Evangelist: the former was the organ of τὸ ἐν αὐτῷ πνεῦμα χριστοῦ, the latter preached by the πνεῦμα ἅγιον ἀποσταλὲν ἀπʼ οὐρανοῦ. Still, both are one in design, and in the contents of their testimony: cf. the τῆς εἰς ὑμᾶς χάριτος, and τὰ εἰς χριστὸν παθήματα. And both are here mentioned, to set before the readers their exceeding happiness in being the favoured objects of the ministration of salvation by Prophets and Apostles alike. “Ideo præcesserunt eorum vaticinia, quo certior esset fides nobis, qui nunc eadem vobis nuntiamus facta quæ prædixerant illi futura.” Erasm. (paraph.)), which things (viz. the things announced to you: the αὐτὰ … ἅ: not, as many, the future glories promised to us: see below) angels (generic, as προφῆται above: see there) desire to look into ( παρακύψαι, see reff., to stoop down and peer into. It enhances further still the excellence of the salvation revealed to us, that angels, for whom it is not designed as for us (Hebrews 2:16), long to pry into its mysteries. To the principalities and powers in heavenly places is made known, by the Church, the manifold wisdom of God, Ephesians 3:10. Hofmann remarks, Schriftb. i. 313, “Angels have only the contrast between good and evil, without the power of conversion from sin to righteousness. Being then witnesses of such conversion to God, they long to penetrate the knowledge of the means by which it is brought about.… They themselves are placed outside the scheme of salvation: therefore it is said that they desire to look into the facts of the apostolic preaching”).

Verse 13
13.] First exhortation—to WATCHFULNESS and ENDURANCE OF HOPE. Wherefore ( αἰτιολογικῶς ἀπὸ τῶν προτιμημένων ἡ παράκλησις· εἰπὼν γὰρ ὅτι οἱ προφῆται διηκόνησαν ἡμῖν τὰ τῆς σωτηρίας ἡμῶν, ταῦτα δὲ οὕτως ἦν θαυμαστά, ὡς, καὶ ἀγγέλοις ἐράσμια καταστῆναι, … ἐπάγει τὸ αἴτιον τούτων καί φησιν, ἐπεὶ οὖν τοιαῦτα τὰ δεδιηκονημένα ὑμῖν πᾶσι καὶ ἐράσμια καὶ τριπόθητα οὐ μόνον ἀνθρώποις ἀλλὰ καὶ ἀγγέλοις, διὰ τοῦτο μηδὲ ὑμεῖς ἀμελῶς πρὸς αὐτὰ διατεθῆτε, ἀλλὰ συντείναντες ἑαυτοὺς κ. ἀνδρικῶς διατεθέντες. Œc. This connexion is better than that imagined by some Commentators, with 1 Peter 1:5-9 generally; nor is the reason underlying διό, “because the Christian must through trial and proof reach glory” (De Wette), which rather lies in 1 Peter 1:5-7, and is not again mentioned in the course of these exhortations) gird up (dynamic middle: the aor. conveying the sense of completeness and once-for-all-nature of the action) the loins of your mind (the figure is one throughout,—not your loins, viz. those of your mind, τὰς ὀσφύας ὑμῶν τῆς διανοίας. On διάνοια, see note on ref. 2 Pet. The exhortation seems to be taken from our Lord’s command, Luke 12:35, where, as here, the girding up is a preparation for the coming of the Lord. On the figure see Ephesians 6:14 ff., and Œc, above), being sober (“Mentis sobrietas et vigilantia requiritur, sicque metaphora in lumborum cinctura prius reposita ἐξηγητικῶς explicatur.” Gerhard in Wiesinger. Calvin explains it well, “Non temperantiam solum in cibo et potu commendat, sed spiritualem potius sobrietatem, quum sensus omnes nostros continemus, ne se hujus mundi illecebris inebrient.” Observe νήφοντες, pres. part., indicating the continuing state in which the ἀναζώσασθαι and the ἐλπίσαι take place), hope perfectly (i. e. “without doubt or dejection, with full devotion of soul,” De W.: even better Wahl, Lex., “ita, ut nihil desideretur.” Erasm., Grot., Bengel take τελείως as merely temporal, “in finem usque;” and so E. V., “hope to the end:” but this clearly does not reach the full meaning. Syr., Œc., Jer(3), Benson, Semler, al. join τελείως with νήφοντες, which is of course possible, and better satisfies the rhythm of the sentence, in which on the other view νήφοντες stands rather feebly alone. But all things considered, I feel persuaded the majority of Commentators are right in making it an emphatic adjunct to the great word of exhortation, ἐλπίσατε) for (in the direction of: so ref. 1 Tim.) the grace (i. e. the great gift of grace, the crowning example of grace. Syr., Œc., al. read χαράν) which is being brought (E. V., “is to be brought;” not amiss, but not giving, what φερομένην expresses, the near impending of the event spoken of: q. d. ‘which is even now bearing down on you’) to you in the revelation of Jesus Christ (the meaning of St. Peter’s own ἐν ἀποκαλύψει ἰησοῦ χριστοῦ, as applied to the revelation of the Lord at His second advent, 1 Peter 1:7, seems to fix the meaning of the above words as here given, and to preclude the rendering of Erasm. (“dum vobis patefit, seu manifestatur, Jesus Christus:” but doubtfully), Luther, Calov., Bengel, Steiger, al., who take the whole as referring to the present revelation of grace made by the gospel, in which Jesus Christ is revealed. The right meaning is given by Œc., Calv. (but taking ἐν for εἰς “usque ad”), Beza, Grot., Est., Semler, Pott, De W., Huther, Wiesinger).

Verse 13
13–2:10.] GENERAL EXHORTATIONS FOUNDED ON THE BLESSEDNESS OF THE CHRISTIAN STATE.

Verse 14
14.] As (“ ὡς here, as in ch. 1 Peter 2:2; 1 Peter 2:5; 1 Peter 3:7, does not serve for comparison, but marks the essential quality of the subject: Lorinus says on ch. 1 Peter 2:14 rightly, ‘Constat hujusmodi particulas sæpe nihil minuere, sed rei veritatem magis exprimere.’ ” Huther) children of obedience (cf. τέκνα ὀργῆς, Ephesians 2:3; τέκνα φωτός, Ephesians 5:8; and esp. τοὺς υἱοὺς τῆς ἀπειθείας, Ephesians 5:6; τεκνα κατάρας, 2 Peter 2:14. “This mode of expression,” says Winer, Gram. § 34. 3. b, Remark 2, “must be referred to the more vivid way of regarding things prevalent among the Orientals, which treats intimate connexion, derivation and dependence, even in spiritual matters, as the relation of a child or a son. ‘Children of disobedience’ are accordingly those, who belong to ἀπείθεια as a child to its mother, to whom disobedience is become a nature, a ruling disposition.” Hence the student may learn to rise above all such silly and shallow interpretations as that τέκνα ὑπακοῆς is a Hebraism for τέκνα ὑπήκοα. The depths of the sacred tongue were given us to descend into, not to bridge over) not conforming yourselves (thus only, by expressing a middle sense, can we bring out the present participle as combined with the subjective prohibitory particle: and so E. V., well: “not fashioning yourselves according to.” [But it would have been better to keep the same English for the word as is given in] ref., where the expression, and tense, are similar. The word συνσχηματίζεσθαι belongs to later Greek. The participial construction is variously explained: Wiesinger refers it back to ἀναζωσάμενοι and νήφοντες above; Bengel supplies γενήθητε; De Wette connects it with γενήθητε following, ἀλλά being inserted in negligence of the strict construction; Huther regards it as belonging not to γενήθητε, but to κατὰ τὸν καλές. ὑμ. ἅγιον below (?). De Wette’s view is in the closest analogy with the construction in 1 Peter 1:22, ἡγνικότες.… ἀγαπήσατε: and perhaps therefore to be preferred: but Wiesinger’s is very obvious and natural) to your lusts (which were) formerly in your ignorance ( ἄγνοια, as in reff., ignorance of things divine, even to the extent of heathenish alienation from God, which latter is most probably here pointed at. Cf. Romans 1:18 ff. This ignorance marks not only the period, but also the ground and element of these lusts prevailing in fashioning the life. As to the construction in ταῖς | πρότερον ἐν τῇ ἀγνοίᾳ ὑμῶν | ἐπιθυμίαις,— πρότερον- ἐν- τῇ- ἀγν.- ὑμῶν, which would more naturally stand as predicate ( ταῖς ἐπιθυμίαις ταῖς πρότ.- ἐν- τῇ- ἀγν- ὑμ.), forms an adjectival epithet),

Verses 14-21
14–21.] Second Exhortation—to OBEDIENCE, and HOLINESS, and REVERENCE. This exhortation is intimately connected with the former; but not therefore, as Wiesinger, to be regarded as one and the same. Each of these is evolved regularly out of the last (cf. again 1 Peter 1:22), but each is an advance onward through the cycle of Christian graces and dispositions.

Verse 15
15.] nay rather (owing to the broken construction, ἀλλά is not, strictly speaking, the negation of μὴ συνσχημ., but of whatever we supply to complete it; and thus is stronger than merely ‘but.’ So Œc., ἀλλὰ νῦν γοῦν, λέγει, τῷ καλέσαντι συσχηματιζόμενοι, ἁγίῳ ὄντι κ. τ. λ.) after the pattern of (the prep. still carries on the idea of conformity of σχῆμα) that Holy One ( ἄγιον is a substantive, not an adjectival predicate, as Œc. above, E. V., and De Wette) who called you, be ye yourselves also ( γενήθητε, aor. imperat., setting forth the completeness with which this holiness is to be put on. But the passive sense of ἐγενήθην must not be every where pressed: see notes on 1 Thessalonians 1:5; Hebrews 4:3. The attempt to assign an agent wherever ἐγενήθην is used, quite breaks down in some passages, e. g. 2 Corinthians 3:7; 2 Corinthians 7:14) holy in all (manner of, every instance of: not πάσῃ τῇ nor τῇ πάσῃ: nor need we suppose, as De W., an irregular construction such as it is almost impossible to avoid recognizing in Ephesians 2:21) behaviour (conversation, in the old sense of turning and walking about in life: “Nulla sit pars vitæ quæ non hunc bonum sanctitatis odorem redoleat.” Calv.):

Verse 16
16.] because it is written ( διότι gives the reason not only for the designation of God as the Holy One, but for the whole exhortation which precedes—for the duty of assimilation to Him in His Holiness), Ye shall be holy because I am holy (see Matthew 5:48; Ephesians 5:1; 1 John 3:3).

Verse 17
17.] Further exhortation, in consideration of our close relation of children to God our Judge, to reverence and godly fear. And if (“Si non dubitantis est, sed supponentis rem notam. Est enim omnium renatorum communis oratio, Pater noster qui es in cœlis.” Estius. The εἰ introduces an hypothesis with an understood background of fact: If, (as is the case) &c.) ye call upon as father ( πατέρα, not, as E. V. “the Father,” but used predicatively and prefixed for emphasis) Him who judgeth impartially (see Acts 10:34; James 2:1 reff. The pres. part. gives the attribute or office: “Him, who is the Judge,” see ref. So that there is not even an apparent inconsistency with the declaration that the Father judgeth no man, but hath committed all judgment unto the Son, John 5:22; for this last fact of itself implies that the Father is the Judge, the ‘fons judicii:’ as Didymus says here, “judicante Filio Pater est qui jndicat”) according to the work of each man ( ἔργον: “Unius hominis unum est opus, bonum malumve.” Bengel. Cf. James 1:4; Galatians 6:4. ἑκάστου, be he Jew or Gentile, high or low, rich or poor: thus by setting God’s just judgment above all alike, His Majesty, as inculcating godly fear, is enhanced), behave (see on ἀναστροφή above) during the time of your sojourning (on παροικέω, see note, Hebrews 11:9. The Christian, who calls God his Father, is in exile, tarrying in a strange country, while here on earth) in fear ( ἐνφόβῳ stands first as emphatic. How, it is asked, is this, seeing that “there is no fear in love: for perfect love casteth out fear: because fear hath torment” (1 John 4:18)? Œc. answers, that the fear here recommended is not the φόβος καταρκτικός, leading to repentance, but the φόβος τελειωτικός, which accompanies the Christian through his whole course. And Leighton beautifully says, “This fear is not cowardice: it doth not debase, but elevates the mind: for it drowns all lower fears, and begets true fortitude and courage to encounter all dangers for the sake of a good conscience and the obeying of God. The righteous is as bold as a lion, Proverbs 28:1. He dares do any thing, but offend God: and to dare to do that, is the greatest folly, and weakness, and baseness, in the world. From this fear have sprung all the generous resolutions, and patient sufferings of the saints and martyrs of God: because they durst not sin against Him, therefore they durst be imprisoned, and impoverished and tortured and die for Him. Thus the prophet sets carnal and godly fear as opposite, and the one expelling the other, Isaiah 8:12-13. And our Saviour, Luke 12:4, ‘Fear not them which kill the body, but fear Him’ &c. Fear not, but fear: and therefore fear, that you may not fear”),

Verse 18
18.] knowing (being aware: this argument enhances the duty of godly fear by the consideration of the inestimable price at which they were redeemed. This consideration is urged through 1 Peter 1:18-21) that not (emphatic) with corruptible things ( φθαρτοῖς subst.; not, as Luther, agreeing with ἀργυρ. ἢ χρυσίῳ), silver or gold (notice ἀργυρίῳ ἢ χρυσίῳ, not ἀργύρῳ ἢ χρυτῷ. The diminutive forms stand generally (not always, cf. Palm and Rost in χρυσίον) for the coined or wrought metal: and such a sense would be applicable here), were ye redeemed (bought out of, by the payment of a λύτρον, presently to be specified: see reff., and cf. ἀγοράζεσθαι, 1 Corinthians 6:20; 1 Corinthians 7:23; ἐξαγοράζεσθαι, Galatians 3:13) out of your vain conversation ( ματαίας ἀναστρ., “vana vivendi ratio, quæ, ubi tempus præteriit, nil reliqui fructus habet.” Beng.) delivered to you from your fathers (“unus Pater imitandus 1 Peter 1:17; idem antitheton, Matthew 23:9.” Bengel. This again makes it probable that the persons here more especially addressed are Gentile Christians. The Apostle, himself a Jew, would hardly speak of the vain ungodly lives of Jews as πατροπαράδοτα, without more explanation.

Benson, in loc., imagines that there is an allusion to the Jewish practice of paying down money as a ransom for life, Exodus 21:30; Exodus 30:11-16; Numbers 3:44-51; Numbers 18:15; but there does not seem any ground for this view here: the words following on ἐλυτρώθητε do not give countenance to it, but rather favour the view that it is the buying out of captivity which is in the Apostle’s mind: see below),—

Verse 19
19.] but with precious ( τιμίῳ is not, as Huther, In opposition to φθαρτοῖς; nor does it signify “imperishable,” but simply and generally ‘precious,’ ‘of worth’) blood, as of a lamb blameless and spotless (see Exodus 12:5; Leviticus 22:20), (even the blood) of Christ (this I believe to be the more natural construction. The other, adopted by E. V., De Wette, Huther, Wiesinger, and many Commentators, “but with the precious blood of Christ, as of a lamb” &c., is of course legitimate; and in that case τιμίῳ being prefixed for emphasis, is explained by the ὡς ἀμνοῦ clause inserted between it and χριστοῦ. We have a somewhat similar arrangement in Hebrews 12:27, δηλοῖ τῶν σαλευομένων τὴν μετάθεσιν, ὡς πεποιημένων. But I prefer the other, as bringing forward the τιμίῳ αἵματι in contrast to the φθαρτοῖς, ἀργ. ἢ χρυς. and then explaining the τιμίῳ by a climax finding its highest point in χριστοῦ.

The question, with what particular lamb Christ is here compared, will be found discussed in the main on John 1:29. Our reply here however will be somewhat modified by the consideration, that the figure of buying out of the ματαία ἀναστροφή seems to contain an allusion to the bringing up out of Egypt, and the προεγνωσμένου following, to the taking up of the paschal lamb beforehand, cf. Exodus 12:3; Exodus 12:6. And thus I believe Wiesinger and Hofmann are right in maintaining here the reference to the paschal lamb. “As Israel’s redemption from Egypt required the blood of the paschal lamb, so the redemption of those brought out of heathendom required the blood of Christ, the predestination of whom from eternity is compared with the taking up of the lamb on the tenth day of the month.” Hofmann, Schriftb. ii. 1. 326. See, for a further discussion of this point, Wiesinger’s note here: and Hofmann, Schriftb. ii. 1. 194 ff.):

Verse 20
20.] The preciousness and completeness of this redemption is further enhanced by God’s foreordination of it, and His bringing it to glorious completion in His due time. Who (viz. χριστός, as shewn by the αὐτόν and αὐτῷ below) hath been foreordained indeed (see on 1 Peter 1:2) before the foundation of the world (see reff. The same thought is foremost in the Apostle’s speech in Acts 2:23; Acts 3:18), but manifested (brought out of the κρυπτόν of God’s purposes into the φανερόν of Incarnation and historical world-fact. The same word occurs in ch. 1 Peter 5:4 of the yet future manifestation of Christ at His second coming) at the end of the times (cf. ἐπʼ ἐσχάτου τῶν ἡμερῶν τούτων, Hebrews 1:1, and note there: and for this substantive sense of ἐσχάτου, Acts 1:8; Acts 13:47. This φανέρωσις of Christ, as Wiesinger remarks, marks this as the end of the times, and this last time shall only endure so long, as this φανέρωσις requires) for your sakes (an additional and weighty intensification of their obligation)

Verse 21
21.] who are through Him (surely not only, as Wies., through His manifestation; but through Him personally, made to you all that He is made as the medium of your faith in God: the resurrection and glory being included. In fact τὸν ἐγείραντα κ. τ. λ. is an epexegesis of διʼ αὐτοῦ) believers on God (a similar specification is found at 1 Peter 1:4, εἰς ὑμᾶς τοὺς κ. τ. λ.) who raised Him from the dead, and gave Him glory (“That we are redeemed from our vain conversation, is owing to the blood of Christ: but that we have faith and hope in God, is brought about by God having raised Christ from the dead, and given Him glory.” Hofm. Schriftb. ii. 1, p. 383. Wies. remarks that the δόξαι of 1 Peter 1:11 are here separately specified), so that your faith and hope are (not, as Syr., Vulg., Œc., Luth., Calv., Beza, Est., al., and E. V., “that your faith and hope might be;” nor, as Aretius (in Huth.), “so that your faith and hope ought to be:” but simply announcing a matter of fact. Your faith rests on Christ’s resurrection—it was God who raised Him: your hope, on Christ’s glorification: it is God who has given Him that glory. Closely accordant with this is St. Peter’s first public speech in the Acts 2:22 ff., where all that has happened to Christ is referred to God as the doer of it) on (resting on and in) God.

Verse 22
22.] Having purified (i. e. ‘seeing that ye have purified:’ the part. carries with it an inferential force as to the exhortation, and besides, assumes that as a fact to which it covertly exhorts. “Luther has rendered it, not exactly, but according to the sense: machet keusch … und …” Huther. ἁγνίζειν, of moral purification, as in ref.) your souls (the ψυχαί, as the centres of personality, though here described as purified by the persons themselves, yet are not so except by a process in which the whole person is employed: the habit of obedience) in (the course of: the region, in which the purification takes place) your obedience of (‘to,’ so that τῆς ἀλ. is gen. objective. It might be, obedience brought about by the truth, gen. subjective: but not so simply. ‘The truth’ is that of the Gospel of Christ in its largest sense, not merely as Calv., “regula, quam nobis Dominus in evangelio præscribit:” and ὑπακοὴ τῆς ἀληθείας nearly = ὑπ. ( τῆς) πίστεως, Romans 1:5 and elsewhere. Compare St. Peter’s own saying, Acts 15:9, τῇ πίστει καθαρίσας τὰς καρδίας αὐτῶν) the truth (see above), unto (‘with a view to,’ ‘in the direction of,’ it might be with or without intention: the legitimate tendency of that purification, which ought to have been going on in your souls, was toward) unfeigned (reff.) brotherly love (love of Christians towards one another: see reff.), love one another from the heart earnestly ( καρδία is the seat of the affections: let the love come straight and pure from thence, not short of it, from any secondary purpose as its origin. ἐκτενῶς is proscribed by Phrynichus, p. 311, where see Lobeck’s note. But the adj. is not, as sometimes stated, a word of later Greek: we have ἐκτενὴς φίλος in Æsch. Suppl. 990. ‘Intente’ exactly gives the sense: with the energies on the stretch):

Verses 22-25
22–25.] Third exhortation, to LOVE OF ONE ANOTHER, from the consideration of their new birth by the word of God.

Verse 23
23.] Ground of the exhortation, carried up further than the act of ἡγνικέναι above, to the state of the new life of which that was an act; even to the beginning of that new life in their regeneration by the divine word. And the begetting cause of this new birth being God’s living and imperishable word, from that fact come in new considerations, enforcing that pure love which belongs not to a transitory and shifting but to an eternal and abiding state. Being born again, not of (out of, as origin) corruptible seed ( σπορά, not in its strict and proper sense, ‘sowing’ (ref. 4 Kings), but in its looser one of seed. And the seed spoken of is not, as Huther, that of plants; but the semen humanum, as the sequel shews), but incorruptible, by means of (not ἐκ this time. The word of God is not the begetting principle itself, but only that by which the principle works: as it were the coccus or grain which is the involucrum and vehicle of the mysterious germinating power. We are not regenerated ἐκ but διὰ λόγου. But on the other hand, the word itself is no mere perishing vehicle; no mere sacramental symbol, lost in the using: but it lives by and with the divine principle of life which it conveys and expands, and abides for ever. The ἐκ of origination rests in God Himself, the Father, who begat us of his own will: the διὰ of instrumentality moves on and abides for ever) the (the definite art. is necessary in English, for the very reason for which it is omitted in Greek: viz. to prevent the λόγου from becoming concrete, and keep it to its widest general and abstract reference) word of God, living and abiding ( ζῶντος is thrown forward, as an emphatic predicate, before θεοῦ. That the two participles belong to λόγου, not to θεοῦ, is decisively shewn by the sequel, where the abiding nature, not of God, but of the word of God, is set forth. Many, however, have taken them with θεοῦ; so vulg. (“per verbum Dei vivi”), (not Œc. as commonly cited, for he says, on this verse, εἰς τὸν αἰῶνα δὲ μένειν αὐτὸ διαβεβαιοῦται), Beza (who however prints “per verbum Dei vivum et permanentis,” sic), Calv. (altern., preferring this), Aretius, Grot. (expressly, alleging for it Daniel 6:26, Theod., ὅτι αὐτός ἐστιν θεὸς ζῶν καὶ μένων εἰς τοὺς αἰῶνας), al.).

Verse 24
24.] Because (Scripture proof that the word of God lives and abides. “Locum Jes. xl. 6 f. citat ad probationem utriusque membri, hoc est ut constet, quam fluxa et misera sit prima hominis nativitas, et quanta regenerationis gratia.” Calv.) all flesh (= man in his life of σῶμα and ψυχή only: “homo ex vetere generatione,” as Bengel) is as ( ὡς is neither in Heb. nor in LXX) grass, and all glory of it (“quicquid ex carne veluti flos ex gramine suo efflorescit,” Wies.) as flower of grass. The grass was dried up (the aor.; the fact being related as in a tale; so in James 1:11. In more idiomatic English, we should say “hath dried up”), and the flower (thereof) fell (is fallen, see above) away:

Verse 25
25.] but the word (the change from λόγος to ῥῆμα may be on account of the citation. Yet it is not easy to see why it would have been more difficult to change ῥῆμα to λόγος than τοῦ θεοῦ ἡμῶν to κυρίου. ῥῆμα is rather the word uttered, the ‘dictum:’ λόγος, the word, uttered or unuttered, single or manifold, concrete or abstract) of the Lord (LXX, τοῦ θεοῦ ἡμῶν: changed here probably on account of the application which follows, as De W.) remaineth for ever. And (the δέ applies what has gone before: the contrast being between the general truth and the particular identification) this (predicate, logically considered, not subject, as Wies., al.: “The word which was &c. is this very ῥῆμα here spoken of”) is the word which was (Angl. has been) preached to you (in the declaration of the gospel. εἰς ὑμᾶς, not merely the dative commodi ὑμῖν, but as addressed to you and diffused among you: see reff. The logical inference to be drawn is, ‘and consequently the word preached to you is imperishable and eternal, and demands of you that you earnestly and intently follow up that new life which by it has been implanted in you.’ Hence the connexion of ch. 1 Peter 2:1-3).

02 Chapter 2 
Verse 1
1.] Laying aside (aor., ‘once for all:’ ‘having laid aside’) therefore (on the connexion, see above, ch. 1 ult.) all (manner of) malice ( κακία here proper; “nocendi cupiditas,” as Hemming (in Huther): not as Aretius, ib., the genus, of which the following are species. This cannot be well, on account of πάντα δόλον below, which shews that clause to be parallel, not subordinate, to this) and all guile (cf. 1 Peter 2:22; ch. 1 Peter 3:10; John 1:48] and ἄδολον below) and hypocrisies (closely connected with δόλους, and therefore not requiring πάσας, which is supplied from πάντα preceding. δόλος is the abiding disposition, ὑποκρίσεις are the acts of personation and deception which are some of its manifestations) and envies (again embraced under δόλον, but not perhaps so closely connected with it. The guileless disposition knows not envy), and all slanderings (ref. 2 Cor. The verb, but not the subst., is found in classical Greek. Aug(4), cited by Gerhard, says, “Malitia malo delectatur alieno: invidia bono cruciatur alieno: dolus duplicat cor: adulatio duplicat linguam: detrectatio vulnerat famam”),

Verses 1-10
1–10.] Exhortations to nourish and perfect this new life, under the image, α. of newborn babes (1–3), β. of God’s spiritual temple and priesthood (4–10).

Verse 2
2.] as newborn babes (so the Rabbis, of their neophytes: see Wetst. h. l.), long after ( ἐπι- gives, not intensity, but direction) the (the art. confines the reference to the gospel alone) spiritual (I thus render λογικόν, for want of a better and more distinctive word. Its sense is as in ref. Rom., to distinguish the γάλα spoken of from mere σαρκικὸν γάλα, and to shew that it is spoken figuratively and spiritually: “Lac illud animi, non corporis, lac mente hauriendum.” Our English is too poor in psychological distinctions to be able to express it by any appropriate adjective: “reasonable” (vulg.) is decidedly wrong, as E. V. in Rom.; and “of the word,” as E. V., here after Beza, is just as bad) guileless (not ‘unadulterated,’ in contrast to less pure human teachings (cf. δολοῦν τὸν λόγον, 2 Corinthians 4:2): but, in contrast to δόλος above, ‘that is without guile,’ has no byends, no one purpose but to nourish and benefit the soul) milk (not here in contrast, as in 1 Corinthians 3:2 and Hebrews 5:12-13, to strong meat: but simply in reference to its nourishing qualities), that on it (as τεθραμμένος ἐν, ‘fed on,’ see Winer, § 48. a (3). d, note [3, p. 485, Moulton’s edn.]) ye may grow (properly passive: be nourished up) unto salvation (the growth is the measure of the fulness of that—not only rescue from destruction, but—positive blessedness, which is implied in σωτηρία; see on the word above, ch. 1 Peter 1:5):

Verse 3
3.] if, that is (wenn anders of the German. The περ conditions the εἰ, see reff. and notes there: and Æsch. Ag. 28, εἴπερ ἰλίου πόλις ἑάλωκεν, ὡς ὁ φρυκτὸς ἀγγέλλων πρέπει [if so be expresses the same, viz. that the necessary condition of the above exhortation is assumed as having place in the readers]), ye tasted (have tasted. The infant once put to the breast desires it again: the Apostle appeals to this their first taste as an incentive to subsequent ones) that (the formula, from the well-known and beautiful Psalms 34) the Lord (“quod subjicitur: ad quem accedentes, non simpliciter ad Deum refertur, sed ipsum designat qualis patefactus est in persona Christi.” Calv.) is good (reff. Perhaps the simplest meaning of χρηστός, as applied to meats and drinks, is here intended: as vulg., “dulcis:” see Palm and Rost, χρη??James , 1. a).

Verse 4
4.] To whom (i. e. τὸν κύριον) approaching (pres., representing the daily habit of the Christian life, not something to be done once for all. προσέρχεσθαι is elsewhere in the N. T. always with a dat. Its signification here is, the approach made by faith, when the Christian closely realizes the presence and seeks the communion of his Lord), a (or, “the:” the omission of the art. seems to be very frequent in this Epistle, where yet a definite reference is undeniable) stone (“Petrus a petra Christo sic denominatus metaphora petræ delectatur, ac suo exemplo docet omnes debere esse petros, h. e., vivos lapides supra Christum fide ædificatos.” Gerhard, in Wies. The allusion is to Psalms 118:22 and Isaiah 28:16. Obs. that no ὡς must be supplied before λίθον, as is done in E. V. al.: Christ is the stone: we do not come to Him as we come to a stone) living ( ζῶντα points not only to the figure being realized in a higher department of being than its natural one, but also to the fact of the Lord being alive from the dead. It would be unnecessary, were not the idea broached by Steiger, to protest against any allusion being intended to “saxum vivum” (Æn. i. 171: Ov. Met. xiv. 714) as distinguished from broken stones), by men indeed rejected (in Ps. l. c. ὃν ἀπεδοκίμασαν οἱ οἰκοδομοῦντες), but in the sight of God (with God. “Deo judice, coram Deo”) chosen (not merely “eximius,” but selected, chosen out), had in honour (see below on 1 Peter 2:6),

Verse 4-5
4, 5.] Exhortation to come to Christ the chosen stone, and be built up into a spiritual temple unto God.

Verse 5
5.] be ye also as living (see above) stones built up (it is disputed whether οἰκοδομεῖσθε is indicative or imperative. Much is to be said both ways. Wiesinger, who is the ablest recent advocate for the indicative, maintains that the passage is epexegetical of the preceding ἵνα ἐν αὐτῷ αὐξηθῆτε, shewing how love to the word, seeking in the word the Lord Himself and His goodness, of itself leads to the completion set forth in 1 Peter 2:5. But I cannot help feeling that this view of epexegesis of ἵνα ἐν αὐτ. αὐξ. is much weakened by the fact that πρὸς ὅν must be referred to κύριος, which is already separated from ἵνα κ. τ. λ. by εἴπερ ἐγεύσασθε κ. τ. λ. And other weightier reasons are behind. On the indicative view, the pres. part. προσερχόμενοι could hardly have been used, but it would surely have been προσελθόντες. This is felt by Luther, who renders it zu welchem ihr gekommen send. Again, the connexion with the foregoing by a participle, proceeding on to an imperative, exactly corresponds to the former hortatory sentences, ch. 1 Peter 1:13-14; 1 Peter 1:22, and 1 Peter 2:1. Finally, the long procession of mere predications, on this view, would be tame and almost tautological, in comparison with the powerful gathering up with the οὐν, 1 Peter 2:7, of the high and holy state on which the preceding exhortation depends, as contrasted with that of the unbelieving. I therefore decide for the imperative, against Syr. (Etheridge: “you also as living stones are builded”), Estius, Grot, Beng., al., and Wiesinger, and with Œc., Syr. (as commonly quoted), Beza, Aret., Benson, Steiger, De Wette, Huther) a spiritual house ( οἶκος = ναός, 1 Corinthians 3:16; Ephesians 2:21; as before, the stones are called living, and the house spiritual, not merely to signify that they are not dead stones, and the house not a material one, but on account of the life which Christians derive from Christ, the living Stone, and of the service which they render in virtue of being a body dwelt in by the Holy Spirit) for (see var. readd.) an holy priesthood (abstract, office of priesthood, including in itself the individual priests: see ref. Exod. Being God’s spiritual temple, they form an holy priesthood to Him, approaching and serving before Him in virtue of that Living and Holy One, whose mystic Body they are, and in whom the Father is well pleased: And they need no other by whom to approach God: being all priests, they require not, nor admit of, any distinct body of men among themselves specially called priests, nearer to God than themselves. No where is this more clearly declared by inference, than here) to offer up ( ἀναφέρειν, not occurring in St. Paul, nor in the classics, but (reff.) in Heb. and St. James, is the regular LXX word for offering up sacrifice. The aor. is here used, because no habitual offering, as in rite or festival, is meant, but the one, once-for-all, devotion of the body, as in Romans 12:1, to God as His. On the infin. of the purpose, see Winer, § 44. 1) spiritual sacrifices (cf. especially Hebrews 13:15-16. Spiritual, because as the temple, as the priests, as the God, so the offering. It is this, rather than any distinction from the O. T. sacrifices, that is pointed at in πνευματικάς) acceptable (reff.) to God through Jesus Christ (these last words may be joined, either, 1. with εὐπροσδέκτους, or, 2. with ἀνενέγκαι. This latter has for it the analogy of Hebrews 13:15, διʼ αὐτοῦ οὖν ἀναφέρωμεν κ. τ. λ., and is preferred by Grot., Aret., De Wette, Huther, Wiesinger: and I think reasonably. The introduction of διὰ ἰησοῦ χριστοῦ as a mere appendage of εὐπροσδέκτους would not satisfy the weighty character of the words, nay would seem to put them in the wrong place, seeing that not merely the acceptability, but the very existence, and possibility of offering, of those sacrifices depends on the mediation of the great High Priest).

Verse 6
6.] The exhortation of the previous verses is substantiated in its form and its assertions by O. T. prophecy. Because (q. d. the aforesaid is so, on the ground of Scripture) it is contained (reff.: and for the impersonal sense, Jos. Antt. xi. 4. 7, καθὼς ἐν αὐτῇ ( τῇ ἐπιστολῇ) περιέχει. Hence περιοχή, the contents or argument of a book or portion of a book, in later Greek) in Scripture ( γραφῇ, in its technical sense, anarthrous: not so found in the Gospels, but Romans 1:2; Romans 16:26; 2 Peter 1:20), Behold, I place in Zion a chief corner-stone, chosen, had in honour (the citation is a free one: τίθημι ἐν σιών representing ἐμβάλλω εἰς τὰ θεμέλια σιών,—the epithet πολυτελῆ being omitted, and ἐκλεκτόν and ἀκρογωνιαῖον transposed): and he that believeth on Him (or, ‘it:’ ἐπʼ αὐτῷ is not in the LXX-B., but is found in (5) (6)) shall not be ashamed (it is remarkable, that St. Paul in citing the same prophecy, Romans 9:33, has in common with St. Peter the two divergences from the LXX, the τίθημι ἐν σιών, and the insertion (?) of ἐπʼ αὐτῷ. On ἀκρογωνιαῖον, see ref. Eph. note. Here, whatever may be the case there, can hardly be any idea of the ‘lapis summangularis’ joining the two walls, Jewish and Gentile, together, as some (e. g. Œc.) have thought).

Verse 7
7.] To you (dat. commodi) then (inference from the ὁ πιστεύων ἐπʼ αὐτῷ κ. τ. λ.) is the honour (the τιμή) belonging to the Stone itself ( ἔντιμον above), with which you are united in the building: the honour implied in the οὐ μὴ καταισχυνθῇ said of those who believe on Him. There can be, I think, no doubt that these two commonly divergent accounts given of the word τιμή ought to be combined in one. That the result of the οὐ μὴ καταισχυνθῇ is what the Apostle means to state, is evident by the οὖν and τοῖς πιστεύουσιν: that the form in which this is stated is ὑμῖν ἡ τιμή, is evidently owing to the occurrence of ἔντιμον above. It is as plainly altogether beside the purpose, with Erasm., Luth., Calv., Aret., Bengel, al., to understand ‘Christ,’ or ‘the Stone,’ as the subject, and render as E. V., “He is precious,” making ἡ τιμή predicate instead of subject) who believe: but to the disobedient (not, the unbelieving: see Hebrews 3:18, note. Unbelief is the root of ἀπείθεια: but it is the manner of Scripture, to follow it out into disobedience, its invariable effect, when spoken of in contrast to πίστις. The dat. is not one of reference, but incommodi. Then what follows is in the form of another quotation, or rather combination of quotations: the first from Psalms 118:22), the stone which the builders rejected, this has become for a (has been made into a) head corner-stone (this is true with regard to believers also: but to them it is grace and glory, to these it is terror and destruction), and a stone of stumbling and rock of offence (second quotation from Isaiah 8:14. Here again, St. Paul in Romans 9:33 has taken the same words, differing from the LXX, but agreeing with the Hebrew. This stumbling is not mere mental offence, which, e. g. they take at the preaching of the Cross; but the “stumbling upon the dark mountains” of Jeremiah 13:16, see Proverbs 4:19; Daniel 11:19; the eternal disgrace and ruin which forms the contrast to τιμή above. Cf. on πέτρα σκανδάλου, Matthew 16:23, note [the very expression carries a reminiscence of Peter’s own days of unbelief, when he was an offence,—he, πέτρος,—to his Lord]),

Verse 7-8
7, 8.] Appropriation of the honour implied in the last clause to believers: and per contra, to unbelievers, of another and opposite effect of the exaltation of this cornerstone.

Verse 8
8.] who stumble, being disobedient to the word ( τῷ λόγῳ belongs to ἀπειθοῦντες, not as E. V. after vulg., Erasm., Luth., Beza, Estius, al., to προσκόπτουσιν, which is doubly objectionable, in, 1. making ἀπειθοῦντες a mere tautology from ἀπειθοῦσιν before: 2. giving a place not prominent enough to τῷ λόγῳ, whereas on the other rendering it takes its proper place, as being the means of growth to the Christian, and rejected by the disobedient: 3. confining the sense of ‘stumbling’ (see above) to a mere subjective one: 4. opposing the analogy of ch. 1 Peter 3:1 and 1 Peter 4:17. Cf. Wolf, in loc.: “Qui impingunt, nempe, in lapidem illum angularem, verbo non credentes (obedientes?): quo ipso et offensio ipsa et ejus causa indicatur”), for which (thing, fact, viz. the προσκόπτειν, τῷ λόγῳ ἀπειθοῦσιν, their whole moral course of delinquency and the πρόσκομμα at the end of it) they were also ( καί, besides that they reach it, there is another consideration) appointed (set where they are, or were; viz. by Him who τίθησιν, above, the stone of stumbling. This exposition is certain, notwithstanding the protests of Œc., Did., al. Nor can I see how Bengel can escape, with his διττολογία, “Positi sunt respondet τῷ pono 1 Peter 2:6; sed cum differentia. Nam Deus Christum et electos active dicitur ponere; infideles dicuntur poni, passive.” What inference would he deduce from this? Would he take themselves as the agents, as Œc., Did., “Ad non credendum a semetipsis sunt positi,” thus passing over καί, and making the clause a vapid tautology? Or would he say with Aretius, “Non Deus certe, sed Satan tales posuit,” thus making in the world’s moral arrangement, Satan a coordinate power with God?).

Verse 9
9.] But ye (emphatic) are a chosen generation (not, as De Wette, “the chosen generation;” though this is implied, it is not in the words, nor does it correspond with the indefinite predicates which follow. On the expression, cf. ref. Isa., τὸ γένος μου τὸ ἐκλεκτόν. γένος betokens a common origin and unity of related life: but perhaps Wiesinger goes too far in pressing the idea here), a kingly priesthood ( ἱεράτευμα as above, see note. The expression is from the LXX of Exodus 19:6. Cf. Revelation 1:6, ἐποίησεν ἡμᾶς βασιλείαν ἱερεῖς τῷ θεῷ, and 1 Peter 5:10. In the N. T. church these two elements, the kingship and the priesthood, are united in every individual believer, as in our great Head, Jesus Christ, who alone unites them in the O. T. church; the two coexisting, but never, except in the case of Melchisedek His foretype, united in the same Person), an holy nation (also from Exodus 19:6, LXX God’s declaration at Sinai respecting Israel), a people for acquisition (i. e. peculiarly God’s own, as interpreted by what follows in the place of Isaiah referred to, as well as here. There it stands, λαόν μου ὃν περιεποιησάμην τὰς ἀρετάς μου διηγεῖσθαι. See, on the word, ref. 1 Thess. note. In the place of Exodus which was before quoted, ch. Exodus 19:5, we read ἔσεσθέ μοι λαὸς περιούσιος ἀπὸ πάντων τῶν ἐθνῶν. See also Deuteronomy 7:6. Œc. says, περιποίησιν ἡμᾶς καλεῖ διὰ τὸ περιποιήσασθαι ἡμᾶς τὸν θεόν, as in Acts 20:28, τὴν ἐκκλησίαν τοῦ θεοῦ, ἣν περιεποιήσατο διὰ τοῦ αἵματος τοῦ ἰδίου), that ye may tell out ( ἐξαγγ. not = ἀναγγ. The prep. gives the sense of publishing forth) the virtuess (i. e. gracious dealings, excellent and glorious attributes: see Isa. above, and in reff. Philo repeatedly uses ἀρεταί in this sense; e. g. De Mut. Nom. § 34, vol. i. p. 606, πολλὴ δὲ ἄγνοια νομίζειν τὰς θεοῦ ἀρετὰς τὰς ἀῤῥεπεῖς καὶ παγιωτάτας χωρῆσαι ψυχὴν ἀνθρώπου δύνασθαι.… ἀκράτους μὲν γὰρ ἀναγκαῖον εἶναι τὰς τοῦ θεοῦ ἀρετάς: see other passages in Loesner) of Him (God: the Father) who called you out of darkness (“tenebræ ignorantiæ, errorum, peccatorum, miseriæ, adeoque totum diaboli regnum,” Gerh.) to (not exactly “into:” εἰς with καλέσαντος gives more the aim of the call, than its local result: to, i. e. to attain unto and be partakers of: to walk in and by) His wonderful light (this expression here can hardly mean the light of our Christian life only; but must import that light of God’s own Presence and Being, after which our walking in light is to be fashioned: the light to which St. John alludes, when he says, ἐὰν ἐν τῷ φωτὶ περιπατῶμεν, ὡς αὐτός ἐστιν ἐν τῷ φωτί. Had not this been intended, surely neither εἰς nor αὐτοῦ would have been used. “It is wonderful,” says De Wette, “just as to one coming out of long darkness the light of day would be wonderful.” The figure of the corner-stone has not quite passed away from the Apostle’s mind; in the end of the prophecy concerning which we read, Ps. 117:23 (Matthew 21:42), παρὰ κυρίου ἐγένετο αὕτη, καὶ ἔστιν θαυμαστὴ ἐν ὀφθαλμοῖς ἡμῶν:

Verse 9-10
9, 10.] Contrast, in a glorious description of the office, privilege, and function, of the enlightened and adopted people of God.

Verse 10
10.] who (contrast between their former and present states) were once no people (the Apostle is again citing, or rather clothing that which he has to write in, O. T. words. In Hosea 2:23 A, we read ἐλεήσω τὴν οὐκ ἠλεημένην, καὶ ἐρῶ τῷ οὐ λαῷ μου λαός μου εἶ σύ), but (are) now the people of God (these words, as Wies. maintains, apply most properly to Gentile Christians, although spoken in the prophecy of Jews, St. Paul thus uses them, Romans 9:25; and it is not impossible that that passage may have been in St. Peter’s mind), who were unpitied (of God: the οὑκ here and above, not merely negatives, but contraries: not “who had not obtained mercy, but now have obtained mercy,” as E. V., indicating a mere change of time in order of progress, but who were unpitied, objects of aversion and wrath), but now compassionated (the aor. part. has a fine and delicate force which cannot be given in a version: q. d. who were men who (have received no pity), but now men who (received pity), viz. when God called you by Christ).

Verse 11
11.] Beloved (as this word is only found once again in this Epistle, ch. 1 Peter 4:12, we may apply to it Wiesinger’s remark, “The seldomer our Apostle uses this endearing term, the weightier it is where it does occur as the opening of a hortatory discourse”), I exhort you as sojourners (see ref. Eph. and note) and strangers (see on ch. 1 Peter 1:1. This primary and literal meaning of the word is probably the uppermost one here, seeing that the Apostle is speaking of behaviour among the Gentiles. Still, from the more general reference of this first exhortation, the other and wider reference, “quia filii Dei, ubicunque terrarum agant, mundi sunt hospites” (Calv.), must not be left out of sight. These words, παροίκ. κ. παρεπιδ., belong, not to παρακαλῶ, as Huther, al., but to ἀπέχεσθαι. They form the ground why the readers should abstain, not why the Writer should exhort. In νουθετεῖτε ὡς ἀδελφόν, 2 Thessalonians 3:15, we have the other case) to abstain (or, with the reading - σθε, abstain) from the carnal lusts (= αἱ ἐπιθυμίαι τῆς σαρκός, reff. Eph. and 2 Pet.; αἱ κοσμικαὶ ἐπιθυμίαι, Titus 2:12. Here, it is, from the context, the walking and acting in the indulgence of these lusts which the Apostle is forbidding. See them enumerated in Galatians 5:19-21), the which ( αἵτινες, not = αἵ, but gathers up into a class the ἐπιθυμίαι and asserts it of all of them that they &c.: thus rendering a reason, ‘quippe quæ.’ With αἵ, it might have been taken, “from those fleshly lusts, which” &c.) war (ref. James and Romans 7:23. “Non modo impediunt, sed oppugnant: grande verbum.” Bengel) against the soul ( ψυχή, the man’s personal immortal part. as opposed to his body, his μέλη in which the ἐπιθυμίαι στρατεύονται, is held in suspension between influences from above and influences from beneath: drawn up and saved, or drawn down and ruined. And among its adversaries are these fleshly lusts, warring against it to its ruin):

Verse 11-12
11, 12.] 1 Peter 2:11, negative, exhorts to abstinence from fleshly lusts: 1 Peter 2:12, positive, to cause the unconverted Gentiles around, by their fair Christian walk, to glorify God.

Verse 11
11–4:6.] Exhortations to walk christianly and worthily towards and among those without who speak and act in a hostile manner. Hitherto we have seen them exhorted to walk worthily of their calling as distinguished from their own former walk: now the Apostle exhorts them to glorify God before an ungodly and persecuting world.

Verse 12
12.] Positive result of this abstinence, and its important fruit: having (we have the same disjunction of the construction in Ephesians 4:1-2, παρακαλῶ … ὑμᾶς … ἀνεχάμενοι. It serves to give vividness to the description, taking the participle out from under the παρακαλῶ, and depicting, as it were, the condition recommended, as actually existing. It is so eminently, though not under exactly the same circumstances as to construction, in the beautiful procession of participles and adjectives in Romans 12:9-19) your behaviour among the Gentiles comely (as over against the ματαία ἀναστροφή of the Gentiles, ch. 1 Peter 1:18. Cf. ch. 1 Peter 3:16), that (aim of the preceding) in the matter in which (so ἐν ᾧ in reff.: not, ‘while,’ for that would not apply to δοξάσωσιν below: both could not be going on together: nor “whereas,” E. V., “pro eo quod,” Beza, for which sense of ἐν ᾧ there is no precedent. The sense is, ‘that that conduct, which was to them an occasion of speaking against you as evil-doers, may by your good works become to them an occasion of glorifying God.’ And ‘that, in which,’ will be in fact your whole Christian life) they speak against you at evildoers (often the Christians would be compelled to diverge from heathen customs and even to break human laws, and thus would incur the imputation of malefactors), they may, on the ground of your good works, being spectators of them (contrast to the ignorance assumed in the ἀγνωσία τῶν ἀφρόνων ἀνθρώπων below, 1 Peter 2:15. On the word, see reff.: and cf. ἐπόπτης, an eye-witness, 2 Peter 1:16), glorify God in (the) day of visitation (i. e., the day when God visits,— ἐπισκέπτεται, Luke 1:68; Luke 1:78; Acts 15:14,—mankind with His offers of mercy and grace: cf. also ref. Luke, where our Lord says of Jerusalem, οὐκ ἔγνως τὸν καιρὸν τῆς ἐπισκοπῆς σου. The word has been variously understood: the Fathers generally (cf. Suicer in voc.), Lyra, Erasm, Beza, De Wette, al. explain it as above: Œc, Wolf., Bengel, al. think that the day of inquisition before earthly magistrates is meant ( ἡμέραν δὲ ἐπισκοπῆς τὴν κατὰ κόσμον ἐξέτασιν καλεῖ· ἐξετάσεως γὰρ ὑπʼ αὐτῶν τοῦ βίου ἡμῶν γενομένης, εἶτα πρὸς τὸ ἐναντίον τῆς ὑπολήψεως τῶν πραγμάτων εὑρισκομένων αὐτοί τε πρὸς οἷς αἰσχύνονται ἐπανορθοῦνται, καὶ ὁ θεὸς δοξάζεται. Œc.). Bed(7), al. understand it of the day of judgment. But the former sense is far preferable on account of usage, and for its fitness in the context).

Verse 13
13.] Be subjected (aor. pass. with a quasimiddle sense, given by the aorist coupled with the fact of the command: be in a condition of having been subjected: on the medial signification of aorists passive in N. T. see on ch. 1 Peter 5:6) to every human institution (“quod creat et condit homo,” Luth. Such, and not “every human creature,” as Syr., Erasm., Estius, Pott, De Wette, is the meaning. The latter would stultify what follows: for it is not to the king as a man, but to the king as a human institution, that we are to be subject. And so Œc., κτίσιν ἀνθρωπίνην τὰς ἀρχὰς λέγει τὰς χειροτονητὰς ὑπὸ τῶν βασιλέων, ἢ καὶ αὐτοὺς τοὺς βασιλεῖς, καθότι καὶ αὐτοὶ ὑπὸ ἀνθρώπων ἐτάχθησαν ἤτοι ἐτέθησαν. It is no objection to this, that all powers are ordained of God: for that consideration does not come into notice in these words, but in those which follow, διὰ τ. κύριον. Here, it is the lower side of such institutions, the fact of their being ordained and upheld by men, that is brought into sight) for the Lord’s sake (i. e. Christ’s: κύριος with St. Peter, except in O. T. citations, is always our Lord. And here there is additional reason, for that He, the Head of all principality and power, is yet in us his members subject to them, until the day when all shall be put under His feet): whether to king (general,—but, from the nature of the case as regarded those to whom the Epistle is addressed, here the Roman Emperor) as supereminent (“qui ita imperat, ut ab aliis hominibus ipsi non imperetur,” Gerh.),

Verses 13-17
13–17.] Exhortation to subjection to secular rule.

Verse 14
14.] or to governors (“ ἡγεμόνες præsides provinciarum, qui a Cæsare mittebantur in provincias,” Gerh.) as to men sent (in the habit of being sent,—sent from time to time: the pres. part. describes the genus: the particular ἡγεμόνες would be described as πεμφθέντες) through him (the king, not κυρίου, as some, and Calvin very positively, “qui pronomen ad regem referunt multum falluntur.” But there can be little doubt that he is wrong. For first the analogy of the clauses, ὡς ὑπερέχοντι … ὡς διʼ αὐτοῦ πεμπομένοις, shews that the grounds of obedience in each case, all being alike διὰ κύριον, belong to the actually existing rights of power in that case. The king is supreme, in his own right: governors rule by delegation from the king, ‘mittuntur’ διʼ αὐτοῦ. Then, the right understanding of διὰ κύριον, as applying to all, forbids this view. For thus we should obey the king as ὑπερέχων, no mention of the Lord being made, whereas rulers are to be obeyed as sent by the Lord. Finally, the prep. διὰ, as distinguished from ὑπό, designates rather the subordinate than the original sender. A governor could surely not be said to be sent διὰ κυρίου) for (to bring about) vengeance on (as in ref.: ἐκδίκησις, being a ‘vox media,’ has another meaning, that of “avenging of,” in Luke 18:7-8. Œc., taking it in this latter meaning, gives a convenient limitation to the duty, which was the furthest possible from the mind of the Apostle: ἔδειξε καὶ αὐτὸς ὁ πέτρος τίσι καὶ ποίοις ἄρχουσιν ὑποτάσσεσθαι δεῖ, ὅτι τοῖς τὸ δίκαιον ἐκδικοῦσιν) evil-doers, and praise of well-doers.

Verse 15
15.] For (ground of ὑποτάγητε; correlative with, but not going so for as, the purpose announced in 1 Peter 2:12) so (after this manner, in this direction and wise: viz. as follows, ἀγαθοποιοῦντας φιμοῦν κ. τ. λ.) is (‘se trouve,’ κεῖται) the will (thing willed, concrete result of the will) of God, that doing good (the anarthrous participle carries the reason with it: by doing good: “with well-doing,” E. V.) ye (necessarily understood) put to silence the ignorance (“Locutio quam usurpat, ‘obstruere ignorantiam,’ quamvis per novitatem dura sit, sensum tamen non obscurat.” Calv. On the word φιμόω, see reff.; and Palm and Rost’s Lex.

ἀγνωσία, see the instructive parallel, ref. 1 Cor., is not simply ignorance of this or that fact, but a state of lack of knowledge or understanding, habitual ignorance. This state is here introduced as speaking, “having (as Wiesinger) ever its mouth open rather than its eyes,” ready to cry out upon any mere appearance of things as misunderstood by it) of the foolish men (above designated: those viz. who καταλαλοῦσιν ὑμῶν ὡς κακοποιῶν; not, “of foolish men” in general, as E. V.).

Verse 16
16.] The connexion is somewhat doubtful. Chrys. (in Cramer’s Catena), Œc., Bengel, Gerh., De Wette, join ὡς ἐλεύθεροι with ὑποτάγητε above, 1 Peter 2:13; Bed(8), Luther, Calv., Hammond, Wiesinger, with ἀγαθοποιοῦντας, 1 Peter 2:15; Steiger, Huther, with the following, 1 Peter 2:17. This latter seems quite untenable, as carrying no application on from 1 Peter 2:16 to 1 Peter 2:17. No one would think of pleading his freedom as an excuse for not honouring all, or for not loving the brethren, or for not fearing God: or indeed for not, in some sense, honouring the King. But in a matter of subjection, such ἐλευθερία might be and often is made a cloak for disobedience. Connecting then ὡς ἐλεύθ. with what has preceded, which of the other connexions are we to take? That with ὑποτάγητε seems too distant: it may certainly be said that 1 Peter 2:17 brings in again the general duty in its most simple form: but even thus we can hardly account for the parenthetical 1 Peter 2:15, so unparenthetical in its aspect and construction. Whereas if we join ὡς ἐλεύθ. to 1 Peter 2:15, we obtain, as Wiesinger well argues, an epexegesis which that verse seems to need,—for it is almost a truism that we are to accomplish the φιμοῦν by ἀγαθοποιεῖν, unless some explanation be given of the particular circumstances under which this is to take place. I regard then 1 Peter 2:16 as an epexegesis of 1 Peter 2:15, not carrying on the construction with an accus. but with a nom. as already in 1 Peter 2:12, and indeed even more naturally here, because not the act consequent on ἀγαθοποιεῖν, as there on ἀπέχεσθαι, is specified, but the antecedent state and Christian mode of ἀγαθοποιεῖν. As free (children of God, His family and people, His kingly priesthood: not merely free from the law, or free from sin, or free from earthly subjection, but generally and abstractedly free—Christ’s freed men), and not as ( ὡς belongs to ἔχοντες, not to ἐπικάλυμμα) having (cf. above, 1 Peter 2:12) your freedom (for) a veil (reff.) of your evil intent (the τῆς, hypothetical: of the evil intent which using your freedom as a veil would necessarily presuppose), but as God’s (emphatic) servants (and therefore bound to submit yourselves to that which God ordains).

Verse 17
17.] A pithy general statement ( πάντας τιμήσατε, see below) of the whole department of Christian duty of which the Apostle is now speaking: then a note of transition, by the three following commands, to the next paragraph, where he severs the general into the special duties. Give honour to all men (i. e. by the force of the aor. imperat., to each man according as the case, which requires it, arises, q. d. ‘in every case render promptly every man’s due:’ = ἀπόδοτε πᾶσιν τὰς ὀφειλάς, Romans 13:7. So that the distinction between this and τιμᾶτε below is a clear one: see there. And by this force of the aor., this first precept assumes a place of general and wide-reaching reference, which then is severed by the three following present imperatives into three great branches, before the relations of ordinary life are introduced 1 Peter 2:18, with participial forms). Love (as your habit of mind and act, pres.) the brotherhood (the aggregate of οἱ ἀδελφοί: see ref. and compare ἱεράτευμα above, 1 Peter 2:9), fear God, honour (both these latter as continuing habits, frames of mind and courses of action) the king.

Verse 18
18.] Ye servants ( οἰκέτης, a domestic servant: a milder designation than δοῦλος. Possibly, as Steiger supposes, it may be here used to include the ‘liberti’ who still remained in their master’s house), [by being] in subjection (the part. carries on, immediately, the πάντας τιμήσατε above; but also belongs, at a greater distance, to the whole of the last paragraph, as a general designation of the habitual conduct, in and by which they were to shew forth an honest conversation among the Gentiles) in all fear ( ἐν παντὶ φόβῳ provides, by its wide generality, for the case by and by to be specially commented on. φόβος, not merely the reverence of an inferior, but the awe of one in subjection) to your masters; not only to the good (kind) and considerate (see note, ref. Phil.: those who make reasonable allowances, and exact no more), but also to the perverse ( σκολιός = עִקֵּשׁ, ref. Deut.: crooked, in deviating from right and justice, see note on ref. Phil. These masters are, as Gerh., “sævi et intractabiles, duri ac morosi”).

Verses 18-25
18–25.] Exhortation to servants to be obedient to their masters.

Verse 19
19.] For this is thankworthy (as in ref. Luke, εἰ ἀγαπᾶτε τοὺς ἀγαπῶντας ὑμᾶς, ποία ὑμῖν χάρις ἐστί; i. e. what recognition at God’s hand in the day when He will come, and His reward with Him (= τίνα μισθὸν ἔχετε; Matthew 5:46)? It is said of something, to do or suffer which is out of, beyond, the ordinary course of what might have been expected. The meaning attempted by Wiesinger after Steiger, “this is grace,” i. e. a mark of divine grace, does not suit 1 Peter 2:20, χάρις παρά, not θεοῦ, but θεῷ: and is condemned by the passage in St. Luke. The idea that it means “gratiam divinam concilians,” Wahl, leading on to “hoc est opus supererogationis,” Lyra, is theologically inadmissible, besides doing violence to the construction. The E. V. has hit the meaning very well. Cf. Calvin: “Idem valet nomen gratiæ quod laudis. Intelligit enim nullam gratiam vel laudem conciliari nobis coram Deo, si pœnam sustinemus quam nostris delictis simus promeriti: sed qui patienter ferunt injurias, eos laude dignos esse, et opus facere Deo acceptum”), if ( εἰ ὑποφέρει τις = τὸ ὑποφέρειν τινά, forms an apposition to and epexegesis of τοῦτο: see for the infin. 2 Corinthians 2:1; 2 Corinthians 7:11, and for instances of ὅτι, ἵνα, &c. Winer, § 23. 5. We have ἐάν after τοῦτο in 1 John 2:3) on account of consciousness of God (realization in a man’s inner being, of God’s presence and relation to himself: cf. συνείδ. ἁμαρτιῶν, Hebrews 10:2. Calov. says perhaps too much: “quia conscius est id Deum velle et Deo gratum esse.” Better Calvin, “Hoc enim valet conscientia Dei, dum quis non hominum, sed Dei respectu officio suo fungitur”) any one endures (as a superimposed burden, see reff., but here induced perhaps by the idea of ὑποταγή which is dominant throughout: so De Wette) tribulations (“res tristitiam afferentes,” Wahl: cf. λυπηθέντες, ch. 1 Peter 1:6), suffering wrongfully ( ἀδίκως here emphatic, as carrying the transition to the next step of the argument).

Verse 19-20
19, 20.] Reason for being subject to the perverse; that it is well pleasing to God when we suffer for well-doing.

Verse 20
20.] For (proof of the foregoing by assuming (interrogatively) the refutation of the contrary) what kind of (was fur ein, Wies. But the qualitative force of ποῖος in an interrogation of this kind must not be pressed; it is of the slightest tinge imaginable: cf. the similar questions above from St. Matt. and St. Luke) glory (is it) (the word κλέος is perfectly general, and must not (as Bengel) be supplied with παρὰ θεῷ. What credit is due …? = τί περισσὸν ποιεῖτε; Matthew 5:47) if doing wrong and being buffeted (the participles are in close logical connexion, and both of them describe enduring habit, not the occurrence merely of one such case, not ἁμαρτήσαντες κ. κολαφιζόμενοι. “When ye be buffeted for your faults,” E. V., is somewhat too wide: “When ye do wrong and are buffeted for it” would express the Greek more closely.

κολαφιζ., reff.: here perhaps in the literal sense, as Bengel, “pœna servorum, eaque subita”) ye shall endure it ( ὑπομενεῖτε, not, as De Wette, only “the reluctant dull endurance of a criminal who cannot avoid his punishment:” this mars the hypothesis, which requires that the same kind of endurance should belong to both its sides, the only difference being in suffering justly and unjustly. So that ὑπομενεῖτε must carry the sense of ὑπομονή, patient endurance: as E. V., “ye shall take it patiently”)? but if well-doing and suffering (for it) (these last words are amply justified by the logical connexion of the participles, see above) ye shall endure it (it is glory) (with the reading τοῦτο γάρ below, it becomes necessary to supply, mentally at least, some such words): for this is thankworthy (see above) with (in the estimation of: see Luke 2:52) God.

Verse 21
21.] For (proof that undeserved suffering is χάρις παρὰ θεῷ, by the instance of Christ’s sufferings, which were our example) to this (state, viz. the endurance of wrongful sufferings) ye were called: because (ground of the assertion εἰς τοῦτο ἐκλήθητε) Christ also (the καί applies to the ἔπαθεν ὑπὲρ ὑμῶν, the words ὑπὲρ ὑμῶν carrying with them the ἀγαθοποιῶν, as explained below, 1 Peter 2:24) suffered for you, leaving behind for you (emphatic repetition from the former ὑμῶν. Tischendorf’s reasoning, edn. 7, that ἡμῶν, ὑμῖν was probably the original reading, and has given rise to ἡμῶν ἡμῖν and ὑμῶν ὑμῖν, may be met by the above consideration in favour of the more ancient reading. [In edn. 8 Tischdf. reads as in text.] ὑπολιμπάνω is a late form of ὑπολείπω. Themist. Orat. x. p. 139 D, is the only place quoted for this sense: Dion. Hal. i. 23 uses the 2 aor. in an intransitive sense, of streams failing,— τὰ δʼ ὑπελίμπανε θέρους, τὰ δʼ εἰς τέλος ἀπεσβέννυτο. On the pres. part. here, Bengel remarks, “in abitu ad Patrem.” It gives the abiding intent of the single fact ἔπαθεν: and might be rendered ‘ut relinqueret’) a copy ( ὑπογραμμός, a pattern to write or paint by: technically, ὑπογραμμοὶ παιδικοί were formulæ given by writing-masters to their pupils, containing all the letters of the alphabet. Clem. Strom, v. 8. 50, p. 675 P., who gives examples of them) that ye should follow upon ( ἐπακολουθέω, follow close upon, the ἐπί denoting close application to: it is a word commonly used of following behind another) His footsteps (so in reff.):

Verse 22
22.] Further expansion of this example of Christ, making it plain that He ἀγαθοποιῶν καὶ πάσχων ὑπέμεινεν:—who never did (the aor. gives the force, as distinguished from the imperf. ἐποίει, of “never in a single instance”) sin (the words are almost a citation from Isaiah 53:9, A[(9)3a], ἀνομίαν οὐκ ἐποίησεν, οὐδὲ εὑπέθη δόλος ἐν τῷ στόματι αὐτοῦ) nor yet (climax: not only did He never sin in act, but not even …) was guile ever found (“non deprehendebatur fraudulenta locutus,” Wiesinger: cf. Winer, § 65. 8, on this sense of εὑρίσκομαι) in His mouth:
Verse 23
23.] who when reviled, reviled not again (a proof of his ὑπομονή. Isaiah 53:7 is before the Apostle), when suffering threatened not (both these, imperfects, denoting constant habit. The order is again that of climax: from λοιδορούμενος to πάσχων, from οὐκ ἀντελοιδόρει to οὐκ ἠπείλει): but (see on this particular use of δέ as a stronger contrast than ἀλλά, on Hebrews 2:6. It is nearly our ‘yea, rather:’ removing the thing previously negatived altogether out of our field of view, and substituting something totally different for it) delivered (them) (see below) up (what? Most Commentators supply ἑαυτόν [ so E. V.], or ‘causam suam,’ both of which seem out of place and hardly justified by the usage of the verb. Rather would I supply an object out of the λοιδορούμενος and πάσχων foregoing, either, with Huther and Wiesinger, “His reproaches and sufferings,” or, which seems to me better, “those who inflicted them:” perhaps not without reference to “Father, forgive them: for they know not what they do”) to Him that judgeth (pres., whose office it is to judge) righteously (i. e. the Father: designated in ref. as ὁ ἀπροσωπολήμπτως κρίνων. Calv. says well, “Qui sibi ad expetendam vindictam indulgent, non judicis officium Deo concedunt, sed quodam modo facere volunt suum carnificem”).

Verse 24
24.] who Himself (now the ἀγαθοποιῶν reaches its height. He was not only negatively innocent, 1 Peter 2:22, but suffered in the pursuance of the noblest purpose of love, and that love towards us: by which fact His example is further brought home and endeared to us) bore our sins (but in the pregnant sense of “bore to sacrifice,” “carried and offered up:” see notes on James 2:21, ἀβραὰμ.… ἀνενέγκας ἰσαὰκ … ἐπὶ τὸ θυσιαστήριον: see Leviticus 14:20; Hebrews 7:27. It is a word belonging to sacrifice, and not to be dissociated from it. In Isaiah 53:12, αὐτὸς ἁμαρτίας πολλῶν ἀνένεγκεν, (Hebrews 9:28,) we have the sense of bearing on Himself more prominent: and by that passage our rendering here must be regulated: always remembering that the other sense lies behind) in His (own) (this is almost required by the repetition of αὐτοῦ after αὐτός, when it might have been well omitted, if no emphasis had been intended) body on the tree (constr. prægn., “took them to the tree and offered them up on it;” as the above sense of ἀνήνεγκεν necessitates. Cf. Vitringa in Huther: “Vix uno verbo ἔμφασις vocis ἀναφέρειν exprimi potest. Nota ferre et offerre. Primo dicere voluit Petrus, Christum portasse peccata nostra, in quantum illa ipsi erant imposita. Secundo, ita tulisse peccata nostra, ut ea secum obtulerit in altari. Respicit ad animantes, quibus peccata primo imponebantur, quique deinceps peccatis onusti offerebantur. Sed in quam aram ξύλον ait Petrus, lignum, h. e., crucem”); tha (purpose of that great and crowning suffering of the Lord) having died (not, as some Commentators, “having past away,” being removed to a distance (“longefacti a peccatis,” Grot.), but literally, “having died:” so Herod. ii. 85, 136, μηδʼ ἄλλον μηδένα τῶν ἑαυτοῦ ἀπογενόμενον θάψαι: 1 Peter 2:4, vi. 58, and other examples in Raphel and Wetstein) to our sins (reff.), we should live to righteousness (the same contrast is found, but with another image, of being freed from, and become servants to, in Romans 6:18. In Romans 6:11, where the same figure of death and life is used, it is νεκροὺς τῇ ἁμαρτίᾳ, ζῶντας δὲ τῷ θεῷ), by whose stripe ye were healed ( μώλωψ, the weal left by a stripe. From Isaiah 53:5, τῷ μώλωπι αὐτοῦ ἡμεῖς ἰάθημεν. “Paradoxon apostolicum: vibice sanati estis. Est autem μώλωψ, vibex, frequens in corpore servili, Sirach 23:10.” Bengel).

Verse 25
25.] For (justification of the last assertion by another allusion to Isaiah 53) ye were straying like sheep (so in ref. Isa., πάντες ὡς πρόβατα ἐπλανήθημεν): but ye have returned (not, “have been converted:” the 2 aor. pass. ἐπεστράφην occurs often in a middle sense, and it is impossible to press the passive: cf. Matt. (Matthew 9:22) Matthew 10:13; Mark 5:30. Wiesinger’s reason for doing so, that this word corresponds to ἰάθητε, is hardly tenable: it may with just as much plausibility be alleged that it corresponds to ἦτε πλανώμενοι) now unto the Shepherd (cf. ch. 1 Peter 5:4, and the prophecies in Isaiah 40:11; Ezekiel 34:23; Ezekiel 37:24, also John 10:11) and Bishop (there may be a reference to Ezekiel 34:11, ἰδοὺ ἐγὼ ἐκζητήσω τὰ πρόβατά μου καὶ ἐπισκέψομαι αὐτά (not to ref. Job, as some): but the most likely account of the expression is, that the Apostle transfers the well-known name of the elders of the churches, ἐπίσκοποι, to the great Head of the Church, of whom they were all the servants and representatives. On the name and office, see notes, Acts 20:17; Acts 20:28; Philippians 1:1) of your souls (so in ch. 1 Peter 1:9; 1 Peter 1:22, and in 1 Peter 2:11).

03 Chapter 3 
Verse 1
1.] In like manner (i. e. after the same general principle, enounced in ch. 1 Peter 2:13, as the οἰκέται in their relation) wives ( γυν., as οἱ οἰκέται, ch. 1 Peter 2:18, οἱ ἄνδρες, 1 Peter 3:7, is vocative. This is decisively shewn by ὑμῶν below, as in 1 Peter 3:7. By the context γυναῖκες is shewn to be wives) [by being] in subjection to (the participle, as in ch. 1 Peter 2:18; carrying on the general πάντας τιμήσατε) your own husbands ( ἰδίοις gives point to the obligation, but is without any distinctive emphasis: see the parallel place, Ephesians 5:22, and note), that even if ( καὶ εἰ puts into climax the hypothesis: εἰ καί, only that which follows the καί, i. e. the fact assumed: see for the full elucidation of this, 1 Corinthians 7:21 note, and Winer, § 53. 7, Hermann on Viger, p. 832, Klotz, Devar. ii. 519 f., Hartung i. p. 139; the views of Hermann and Klotz differing slightly from the above and Hartung, but coming to the same in the end. In this place, as De Wette remarks, καὶ εἰ assumes as possible, the apparently exceptional case which may seem to justify the wives’ disobedience: εἰ καί would concede that the fact was so and direct notice to the fact itself) any (husbands) are disobedient to the word (in a state of unbelieving disobedience; most probably, though this is not directly nor necessarily assumed, heathens), they shall be won (see reff.: converted to faith and obedience: made a gain for Christian love, and for Christ Himself. Cf. Leighton: “A soul converted is gained to itself, gained to the pastor, or friend, or wife, or husband who sought it, and gained to Jesus Christ: added to His treasury, who thought not His own precious blood too dear to lay out for this gain.” On ἵνα with an indic. fut., see Winer, § 41. b. 1. b: and cf. reff.) without word (without the wives preaching to them, or exhorting them, but simply by your Christian behaviour. The grammarians call this way of speaking, in which a word ( λόγου) is intentionally used in two different senses in the same sentence, antanaclasis. The other rendering, ‘without the word,’ is not indeed, as Wiesinger, precluded by the absence of the article, for λόγου, indefinite, might just as well, with the exclusive preposition ἄνευ, refer to the Gospel,—but on account of the general improbability of such a saying, seeing that faith is grounded on hearing, and hearing on the word of God. Besides which, the wives’ conversation, being a shewing forth of obedience to the word, could not be said to produce its effect ἄνευ ( τοῦ) λόγου. Œc. proposes a curious alternative rendering: ἄνευ λόγου, ἤτοι σχολάζοντος παντὸς λόγου καὶ πάσης ἀντιλογίας ἢ (then follows the interpretation as given above, but very well put) ὡς τῆς διὰ τῶν ἔργων ἐπιδείξεως κυριωτέρας οὔσης τῆς διὰ τῶν λόγων περιεργίας. ἄφωνον γὰρ ἔργον κρεῖσσον ἀπράκτου λόγου) by means of the behaviour of their wives,

Verses 1-7
1–7.] Exhortations in regard to the married state: and (1–6) to wives: (7) to husbands.

Verse 2
2.] when they behold (lit. “having beheld:” the time of the ἐποπτεῦσαι is slightly antecedent to that of κερδηθήσονται, but not enough to justify the use of the past. part. in English. On the verb, see ref.) your chaste behaviour ( ἁγνήν, in the largest sense, not with its proper reference only: modest and pure) coupled with fear (so the E. V., admirably: conducted, led, maintained, in a spirit of reverence to your husbands, cf. Ephesians 5:33, ἡ δὲ γυνὴ ἵνα φόβηται τὸν ἄνδρα. The connexion of words is τὴν ἐν φόβῳ | ἁγνὴν ἀναστροφήν, not, as Huther, τὴν | ἐν φόβῳ ἁγνὴν | ἀναστροφήν).

Verse 3
3.] Of whom (the wives; you, who are addressed) let (the adornment) be (much better so, supplying the word from κόσμος expressed below, than either, 1. as E. V. al. taking the word κόσμος expressed below as the subject, and supplying it after ἔξωθεν, which however comes to the same in sense, or, 2. as Huther, taking ὧν ἔστω as complete in itself, “let whose business be;” which is against not only probable construction, but the analogy of 1 Timothy 5:9, which see) not the outward adornment ( ὁ ἔξωθεν κόσμος belong together, the intermediate words merely serving to define the κόσμος as that most usually adopted by women) of braiding of hair (cf. 1 Timothy 2:9, μὴ ἐν πλέγμασιν, and Ellicott’s note there) and putting round (the head, as diadems, or the arm, as bracelets, or the leg, as anklets, or the finger, as rings, or generally, hanging the body round with) of golden ornaments ( χρυσίον, see ch. 1 Peter 1:7; 1 Peter 1:18, and note at the latter place) or of putting on of dresses (“the sex which began first our engagement to the necessity of clothing, having still a peculiar propensity to be curious in that, to improve the necessity to an advantage.” Leighton. The three verbal substantives, as Bengel, “innuunt operam comendi multa tempora absumentem”):

Verse 4
4.] but (rather let their adornment be) the hidden man of the heart (= ὁ ἔσω[ θεν] ἄνθρωπος, see reff. Here, as Wies. well argues, it is not, as in ref. Rom., merely the inner man as distinguished from the outer man, which unbelievers have as well as believers: and that for this reason, that the κρυπτὸς ἄνθρωπος is not here that which is to be adorned, but is itself the adornment: and consequently is of necessity the regenerate life itself in its freshness and beauty. And this is designated as being τῆς καρδίας, a gen. of apposition,—consisting in the heart, changed, and lovely with Christian affections and graces), in (standing in, as its condition and element. No art. is needed before ἐν, because this clause is further descriptive, not of ἄνθρωπος, but of κόσμος) the incorruptible (ornament) ( τῷ ἀφθάρτῳ, a concrete adj. used by preference over the abstract noun, apparently as contrasted with the concretes just mentioned) of the meek and quiet spirit (“mansuetus, qui non turbat: tranquillus, qui turbas aliorum fert placide. Ad illud refer 1 Peter 3:5 fin.: ad hoc, 1 Peter 3:6 fin.” Bengel) which (viz. the meek and quiet spirit: not, as Grot, al., the whole preceding, ἀλλʼ … πνεύματος, nor, as Bengel and Steiger, τὸ ἄφθαρτον. The art. before πραέος marks the antecedent to the ὅ) is in the sight of God (“qui interna, non externa spectat,” Bengel) of great price (reff.: the word used for costly ointment and raiment).

Verse 5
5.] For (enforcing of the same by example) in this manner (i. e. with the ornament of a meek and quiet spirit) formerly also (as well as you, if you obey) the holy women ( ἅγιαι, as in Luke 1:70; Acts 3:21; Ephesians 3:5; women of blessed note in the sacred history as servants of God), who hoped ( ἐλπίζουσαι, part. of the imperfect, according to Winer, § 45. 1: but is it not rather the indefinite pres. part. defining the quality or office, as ὁ σπείρων, ὁ πειράζων?) in God (i. e. whose hope was directed towards, and rested in, God. Bengel remarks, “vera sanctitas, spes in Deum: est hoc epitheton pars subjecti”), adorned themselves, being in subjection to their own husbands (this clause describes the state in which the adornment was put on, to which it belonged: being thus in subjection, they were adorned with the meek and quiet spirit which belongs to it):

Verse 6
6.] As (e. g.) Sarah obeyed (aor. It refers to her whole course of obedience considered as a completed whole: cf. reff., and John 17:4) Abraham calling him lord (ref.: ὁ δὲ κύριός μου πρεσβύτερος): of whom ye have become (i. e. by your implanting through faith into the family of faithful Abraham. The aor. properly refers back to the precise time when they were so made; but cannot be so expressed in English) children, if (the connexion of the following participles is variously taken. The worst way is with Bengel, Ernesti, al. to suppose them in apposition with ὑποτασσόμεναι above, ὡς … τέκνα being in a parenthesis: for there is nothing in either of the participles which finds any historical justification in the history of the holy women. Didymus, al., understand them of the manner in which ye are to become Sarah’s children: Harless, Wies., al., of the sign by which your having so become is to be known: but it is perhaps better to take them as the condition on which: and so most Commentators and virtually the E. V. “as long as,” rendering literally the dum of Beza) ye do good, and are not afraid of any sudden fear (to what do these words allude? As in reff., they appear to be a citation from Prov.: where it is said to him that obeys the counsels of wisdom, οὐ φοβηθήσῃ πτόησιν ἐπελθοῦσαν, οὐδὲ ὁρμὰς ἀσεβῶν ἐπερχομένας. This passage, the coincidence with which can hardly be fortuitous, seems to point to the objective rather than the subjective sense of πτόησις, so that φοβεῖσθαι πτόησιν is not = φοβεῖσθαι φόβον, but πτόησις is some external cause of terror. And such a meaning would suit very well with the context, in which as in 1 Peter 3:14, the Apostle is often encouraging his readers to bear affliction and persecution cheerfully. So that we may interpret πτόησιν with Est., “quod dum facitis, non est quod metuatis quidquam mali: velut, ne maritis vestris displiceatis, si minus corruptæ inceditis: aut ne serviliter vos tractent, si faciles ad obsequium vos præbeatis; ut solet sexus muliebris vanis pavoribus esse obnoxius. Sed et si forte nacti estis maritos iniquiores, silentio potius ac patientia, quam multis verbis studete eorum animos lenire.” Cf. Luke 21:9; Luke 24:37. Huther quotes from Stephanus an extraordinary explanation, “jubentur mulieres officium facere etiam cum nullus eas metus constringit, i. e. sponte et ultro.” And Œc., interpreting ἀγαθοποιοῦσαι of doing good deeds of benevolence, understands this of the wives not being afraid of the account which their (unbelieving) husbands would require of them: ἐλεήμονας αὐτὰς εἶναι παραινεῖ, μηδὲν ὑποβλεπομένας τὸν ἀπὸ τῶν ἀνδρῶν αὐτῶν διὰ τοῦτο ἐκλογισμόν. See Winer, § 32. 2. b, who however interprets πτόησιν subjectively).

With regard to the much-disputed question whether by the preceding injunction all ornament of dress is forbidden, or only the making such ornament the adorning, it may safely be left to the Christian wisdom of believing women, to be not unwise, but understanding what the will of the Lord is, in this as in other similar matters. Within the limits of propriety and decorum, the common usage is the rule. There is sin in singularity, both as ministering to pride in ourselves, and as giving offence to others and discommending our holy religion. As Leighton well says, “There may be in some an affected pride in the meanness of apparel; and in others, under either neat or rich attire, a very humble unaffected mind.… ‘Magnus qui fictilibus utitur tanquam argento; nec ille minor qui argento tanquam fictilibus,’ says Seneca: Great is he who enjoys his earthenware as if it were plate, and not less great is the man to whom all his plate is no more than earthenware.”

Verse 7
7.] Duty of husbands to their wives. Ye husbands in like manner ( ὁμοίως, not as Est., Grot., Steiger, al., ‘vicissim,’ but referring back to the πάντας τιμήσατε ch. 1 Peter 2:17; cf. τιμήν below. This has not been seen, owing to inattention to the aor. there: even Huther, who interprets ὁμοίως rightly, that there is a certain τιμή due to the wife, as to the husband and the master before, does not connect the idea with the general precept under which all these are ranged) dwelling ( συνοικεῖν is referred by the older expositors (e. g. Jerome contra Jov. i. 7, vol. ii. p. 248, Aug(10) in Psalms 146, vol. iv. pt. ii. al.) to the ‘tori conjugalis consuetudo:’ but for this there seems no reason, as the word is often used of the whole conjugal life: so Kypke here, “connubio juncti vivant: ad totum respicit vitæ consortium, in auo justo copulati matrimonio vitam transigunt. Est hæc frequentior vocis notio, quæ apud Græcos antiquiores, ni fallor, sola occurrit. Demosth. in Neæram, p. 534, scopum τοῦ συνοικεῖν esse dicit, ut liberi gignantur legitiml et ingenui, et ab hoc distinguit τὸ ἑταίρας καὶ παλλακὰς ἒχειν”) according to knowledge (in an intelligent and reasonable manner, well aware of the ἀσθένεια spoken of below: see reff.) with the feminine as with the weaker vessel ( γυναικείῳ is an adj. not a subst. as Wahl: see reff. For σκεῦος, instrument, applied to the wife, see ref. 1 Thess. Here the man is a σκεῦος also; both being God’s instruments in His beneficent work of the multiplication of mankind. The higher use of the word as a vessel of grace, or of wrath, does not preclude the lower one which is most obvious here, where the married relation is the subject of consideration. On ἀσθενεστέρῳ, Bengel says, “comparativus: etiam vir habet infirmitatem:” and so Steiger: but this is plainly not so: the word ‘weaker’ being used as comparing with something which is stronger, viz. the man. Some, as Luth., Calv., Beza, Est., Grot., Hamm., E. V., join these words, ὡς ἀσθενεστ. κ. τ. λ., with ἀπονέμοντες τιμήν. But this mars the parallelism and the sense. For the Apostle prescribes two things: 1. consideration for the wife, as of the weaker sex: 2. honour for the wife, as a fellow-heir of the grace of life. Œc. carries on the same idea, of not exacting too rigid accounts, as on 1 Peter 3:6; τουτέστιν, αἴσθησιν λαμβάνοντες τῆς τοῦ θήλεος κουφότητος καί τοῦ εὐπαραφόρου ἐν πᾶσι, καὶ εἰς μικροψυχίαν εὐολίσθου, μακρόθυμοι γίνεσθε πρὸς αὐτάς, μὴ λόγον ἀπαιτοῦντες πικρῶς τῶν κατὰ τὴν οἰκίαν αὐτῶν εἰς ταμιείαν παρακατατιθέντων. But for this there does not seem any reason), giving ( ἀπονέμειν, to apportion, see reff.) honour as to those who are also (besides being your wives) fellow-inheritors (with you) of the grace of life (i. e. God’s gracious gift of life eternal: ch. 1 Peter 1:4; 1 Peter 1:13 suffice to clear the meaning, the former explaining κληρον., the latter, χάρις. So that χάρις ζωῆς must not be weakened into χάρις ζῶσα with Erasm., nor into χάρις ζωοποιοῦσα with Grot. The reading συγκληρονόμοι, which it is now proved that (11) has not [Tischdf. however, though he assigns the ς to B1 (appy), does not think it quite free from doubt], seems to have arisen from the mistaken joining of ὡς ἀσθ. κ. τ. λ. with ἀπονέμοντες τιμήν: see var. readd.): in order that your prayers be not hindered ( ἐγκόπτειν, ἐμποδίζειν, διακωλύειν, Hesych. The hindrance meant seems to be, that which would be occasioned by the man not giving his wife proper honour as a fellow-heir of the grace of life; in which case the peculiar promise of advantage in social united prayer would be lost: cf. Matthew 18:19. According to this view, the united prayers of man and wife are meant. And so most of the Commentators. Cf. Schol.-Matth., ὁ γὰρ περὶ τὴν οἰκίαν θόρυβος τῶν κατὰ θεὸν ἔργων ἐμπόδιον: and Lyra, “Cum vir et uxor non sunt bene concordes, minus possunt orationi vacare, et eorum orationes sunt minus exaudibiles.” De Wette understands it of losing the confidence requisite for (mutual?) prayer; Wiesinger, of the prayers of the husband alone. If ἐκκόπτεσθαι be read, it must be “be not cut off,” see Romans 11:22; Romans 11:24; 2 Corinthians 11:12).

Verse 8
8.] Finally ( τὸ τέλος, adverbial accusative, as μακράν, μάτην, ἀκμήν, τὴν ἀρχήν, John 8:25, δωρεάν, &c. See Winer, § 32. 6. Œc. gives the connexion well: τί χρὴ ἰδιολογεῖσθαι; ἁπλῶς πᾶσι φημί· τοῦτο γὰρ τέλος καὶ πρὸς τοῦτο πᾶσιν ὁ σκοπὸς ἀφορᾷ τῆς σωτηρίας, καὶ τοῦτο νόμος πᾶσιν ἀγάπης), all (being) (the adjectival construction still carried on [from ch. 1 Peter 2:17]) of one mind (reff.), sympathising ( συμπάθεια ὁ πρὸς τοὺς κακῶς πάσχοντας ὡς καὶ ἐφʼ ἑαυτοῖς ἔλεος, Œc. But the meaning is not confined to cases of sorrow: the χαίρειν μετὰ χαιρόντων is also included), loving the brethren, compassionate (in classical Greek, of strong courage, lit. “of strong bowels,” as in Hippocr. p. 89 C (Huther); here, and in ref., as Bengel, “misericordes erga afflictos”), humble-minded (the word forms a note of transition to the next verse: humility being essential both to true gentleness of love and to true patience under injuries);

Verse 8-9
8, 9.] General summary exhortations to mutual forbearance and love.

Verse 9
9.] not giving back [to others] evil for evil, or reproach for reproach (“non malum pro malo in factis injuriosis, nec maledictum pro maledicto in verbis contentiosis.” Lyra), nay rather (the δέ sharpens the contrast more than ἀλλά: see above, on ch. 1 Peter 2:23) on the contrary, blessing (scil., the evil doer or speaker. The word blessing, in E. V., is liable to be, and generally is, mistaken for the substantive εὐλογίαν): because to this and (viz. that which follows with ἵνα, as in ch. 1 Peter 4:6; not as Œc., Grot., Calv., Steiger, De Wette, al., that which has gone before, which would leave a very lame connexion of the sentence: see below) ye were called (by God), that ye might inherit blessing (“qui cœleste regnum aliquando hereditare debent, illi sunt benedicti ac filii benedictionis, non solum passive sed etiam active, benedictionem spiritualem a Deo per fidem recipientes et vicissim aliis ex caritate benedicentes.” Gerhard. And this is obviously the right connexion; for, as Wies. remarks, it is not in order to inherit a blessing that we must bless; but because our portion is, blessing: and the reasoning is much as in Ephesians 4:32, χαριζόμενοι ἑαυτοῖς καθὼς καὶ ὁ θεὸς ἐν χριστῷ ἐχαρίσατο ὑμῖν).

Verse 10
10.] For (the above exhortations are impressed by a citation from Psalms 34 (33 LXX) 13–17. That the citation cannot, as De Wette maintains, apply directly to the last written words, is plain, by the verb κληρονομήσητε, necessarily referring to the future life, whereas the blessings promised in the Psalm as necessarily refer to the present. So that we must connect the citation mainly with the εὐλογοῦντες, and if we take in the intermediate clause, it must be only secondarily, as connecting, generally, blessing with blessing) he who desireth to love life (the citation is curiously divergent from the LXX, and very difficult to understand. The LXX have, τίς ἐστιν ἄνθρωπος ὁ θέλων ζωήν, ἀγαπῶν ἡμέρας ἰδεῖν ἀγαθάς; Here all is plain: whereas θέλων ζωὴν ἀγαπᾷν is hardly intelligible. Commentators have endeavoured to make it so by introducing some foreign idea into one or other of the verbs: thus the ‘glossa interlinearis,’ De Wette, al., “qui vult ostenders, se dilectionem habere:” Bengel and Steiger, “qui vult ita vivere, ut ipsum non tædeat vitæ.” Huther, understanding ζωή of the future life, “He that will love life,” seeing that the love of life, in this sense, is dependent on a certain moral relation of man and is impossible without love. But if we are to take the words as they stand, and not rather regard them as another way of expressing the same as in the Psalm, it may well be, “He that loves life and wishes to continue to do so”) and to see (reff.) good days, let him refrain (the LXX proceed in the 2nd person, παῦσον.… σου.

The word itself, like the English one “refrain,” implies a natural tendency towards that from which the abstention is to take place) his tongue (“primum notat, quæ linguæ vitia cavenda sint, nempe ne contumeliosi ac petulantes simus: deinde ne fraudulenti ac duplices. Hinc ad facta descendit, ne quem lædamus, vel ne cui inferamus damnum.” Calv.) from evil, and lips, that they never speak (aor. referring to single occasions, or, better perhaps, to the whole life considered as one fact) deceit (i. e. speak one thing and mean another):

Verse 11
11.] moreover (the δέ brings up a new particular, belonging to a different sphere of conduct) let him turn away from (in act, that is: see reff.) evil, and do good: let him seek peace, and pursue it (because it is not always to be found, and when not immediately found, may require diligent pursuit: cf. ref. Heb. and St. Paul’s εἰ δυνατόν, τὸ ἐξ ὑμῶν κ. τ. λ. Romans 12:18. The ‘glossa interlinearis’ is good: “inquirat pacem ut rem absconditam, et persequatur eam ut rem fugitivam”).

Verse 12
12.] The citation continued, and a reason given for the foregoing conditions of prosperity. Because the eyes of the Lord (Jehovah) are (directed, in a favourable sense,—for good) upon righteous men (“inde vitam habent et dies bonos,” Bengel), and His ears (inclined) unto their supplication: but the face of the Lord is (directed, in an unfavourable sense,—for wrath) upon men doing evil things.

Verse 13
13.] And (connected with what preceded: seeing that God takes such care for the righteous, and that the result of that care will be a life worthy to be loved, and good days. Beza, Bengel, al., would make the καί only a ‘formula interrogandi.’ But the other is to me much more probable: and indeed, as De W. well says, even in cases where καί appears merely to introduce a question, it in reality always connects) who is he that shall harm you (not, as Wies., if I understand him, “that will have any mind to harm you” (nicht in dem Sinne … dass Riemand ihnen etwas anhaben kann … sondern in dem Sinne, dass ihnen Riemand Uebles wird thun wollen): many will have this: but your μακαριότης will be such as to turn off all their malice and make even suffering itself to be happiness) if ye be (by having become: aor.: but we cannot express this in English otherwise than by expressing its result, ye be) emulous [i. e. as in E. V. followers: the Rheims version has emulators, which if it were sufficiently English would be better] of that which is good ( τοῦ ἀγαθοῦ is first, for emphasis: “if it be that which is good, of which you are zealous?” Thus the contrast between κακώσων and τοῦ ἀγαθοῦ is stronger. The adj. has been taken by some as masc.: but probably only on account of the apparent difficulty of μιμηταί (rec.) being joined with it. This latter reading has most likely come in from 3 John 1:11, μὴ μιμοῦ τὸ κακόν, ἀλλὰ τὸ ἀγαθόν)?

Verse 13
13–4:6.] Exhortation to right behaviour towards the world in persecutions which come upon them for righteousness’ sake (13–17): and that by the example of Christ (18–22), whose suffering in the flesh, and by consequence whose purity and freedom from sin they are to imitate (1 Peter 4:1-6).

Verse 14
14.] Nay if even (see on εἰ καί, above, 1 Peter 3:1) ye chance to suffer (“levius verbum quam κακοῦσθαι.” Beng. In fact the πάθημα need not be a κακόν, but may be an ἀγαθόν, and is, in the case supposed. The opt. after εἰ usually takes place when “illa quæ ponitur conditio, non revocatur ad veritatem, sed fingitur tantummodo cogitatione.” Klotz, Devar. ii. p. 491) on account of righteousness (Wies. quotes Augustine’s “martyrem facit non pœna sed causa.” δικαιος., that right and holy living to which you devote yourselves and which gives offence to the ungodly world. διὰ δικ. = ἕνεκεν δικαιοσύνης in our Lord’s saying Matthew 5:10, and ἕνεκεν ἐμοῦ, Matthew 5:11), blessed are ye (“ne hoc quidem vitam beatam vobis aufert, immo potius auget.” Beng.). But (“docet quomodo suscipienda sint adversa, ne beatitas imminuatur.” Beng. The words are almost verbatim from Isaiah 8:12-13) be not afraid with their terror (not, “afraid of,” as E. V. φόβον is, as in l. c., subjective, and φοβηθῆναι φόβον merely as χαίρειν χαράν and the like. The command amounts to this, “be not affected in heart by the fear which they strive to inspire into you”) nor be troubled (“sicut summum malorum quæ lex minatur est cor pavidum et formidine plenum, Leviticus 26:36, Deuteronomy 28:65, ita maximum bonorum quæ Christus nobis promeruit inque Evangelio offert, est cor de gratia Dei certum ac proinde in omnibus adversis et periculis tranquillum.” Gerh.):

Verse 15
15.] nay rather (the sharply adversative δέ, see above on ch. 1 Peter 2:23) sanctify (reff.) in your hearts (in the O. T. passage it is added, καὶ αὐτὸς ἔσται σου φόβος. “This addition is not made here, but ἐν ταῖς καρδ. ὑμῶν, to bring out that the ἁγιάσατε must be perfected in the inner parts of a man and so keep him from all false fear. As if he would say, Care only for this, that your heart may be a temple of Christ, in which becoming honour may be given to Him as Lord; then will nothing further disturb you: you have in Him all that you can need.” Wiesinger) Christ as Lord ( κύριον is emphatically placed forward as predicate; and the expression τὸν κύριον τῶν δυνάμεων αὐτόν (LXX-F., not A) changed in a Christian sense into κύριον δὲ τὸν χριστόν): [but (so far from being afraid of men, be ever ready to give them a gentle and reverent answer when they enquire of your hope)], (being) (the same adjectival sentences as before) ready always for ( ἑτοιμ. πρός, ref. [i. e. to give]) an answer (an apologetic justification, in the primitive Christian sense. This was most commonly given before official persons and on trial, but in the present case is expressly extended to every person and occasion) to every man ( παντί, dat. aft. ἀπολογίαν, as in ref. 1 Cor.) that asketh of you a reason (a reasonable account) concerning the hope [that is] in you ( ἐλπίς, not as Calvin = πίστις (“spes hic per synecdochen pro fide capitur”), but as Luth.: “in persecutione oportet nos habere spem: si ratio spei exigitur, oportet nos habere verbum.” And Bengel: “spes christianorum sæpe commovit alios ad percontandum”), but ( ἀλλά makes a contrast to the ἑτοιμότης—ready, but not over ready: see Luther, below) with meekness (see above on 1 Peter 3:4) and fear (another antanaclasis, after μὴ φοβηθῆτε φόβον above. This fear is not the fear of God exclusively, nor that of men, but the aspect of the mind as regards both: proper respect for man, and humble reverence of God. The case supposed would generally occur when some one invested with authority asked a reason: and the complexion of the answer to be given is taken from that circumstance. On the injunction, Luther says, speaking from his own experience at Worms and elsewhere, “Then must ye not answer with proud words and bring out the matter with a defiance and with violence as if ye would tear up trees, but with such fear and lowliness as if ye stood before God’s tribunal.… so must thou stand in fear, and not rest on thine own strength, but on the word and promise of Christ,” Matthew 10:19 f. (in Wiesinger)):

Verse 16
16.] having a good conscience (viz. when you make your apology, “quia parum auctoritatis habet sermo absque vita, ideo fidei professioni bonam conscientiam adjungit.” Calv. This is better, seeing that the same subject, that of behaviour under persecution, is afterwards carried on, 1 Peter 3:17, than with De Wette and Steiger to regard these words as taking up the former part of 1 Peter 3:15), that in the matter in which ( ἐν ᾧ, see note on ch. 1 Peter 2:12) ye are spoken against (see var. readd.) they who traduce (ref. Aristotle, Rhet. ii. 2, gives the idea of ἐπηρεασμός: ἔστιν ὁ ἐπηρεασμὸς ἐμποδισμὸς ταῖς βουλήσεσιν, οὐχ ἵνα τι αὑτῷ, ἀλλʼ ἵνα μὴ ἐκείνῳ. If so, when applied to words, it will mean envious detraction) your good ( ἀγαθός = καλός, ch. 1 Peter 2:12) conversation (behaviour in life) in Christ (as Christians,—your whole life being in Christ, as its element: see 1 Corinthians 4:17; Colossians 2:6) may be ashamed.

Verse 17
17.] For (confirmation of the exhortation to a good conscience above: Œc., al., refer it to 1 Peter 3:14, μακάριοί ἐστε) it is better (we have had a similar argument in ch. 1 Peter 2:19-20, from which passage the sense of κρεῖττον here is made clear: there it is said of the suffering for well-doing, that it is χάρις, that it is κλέος, that εἰς τοῦτο ἐκλήθητε. “Beatius,” says Bengel, “infinitis modis:” Hæc consolatio,” says Calvin, “arcana potius meditatione, quam longo verborum circuitupercipitur:” and Gerhard, “Occurrit tacitæ objectioni.… Non adeo graviter.… ferrem, si essem promeritus. Respondet Petrus, satius est te non esse meritum, ut benefaciens ac male audiens te verum Christianum probes” (mainly from Wiesinger)) to suffer (for) (see ch. 1 Peter 2:20, and the connexion as given there) doing well, if the will of God should will (it so) (on the optative after εἰ, signifying “if perchance it should be so,” see above on 1 Peter 3:14.

In the expression, εἰ θέλοι τὸ θέλημα, τὸ θέλημα is the divine Will itself, τὸ θέλειν is the putting forth of that Will in act: see Winer, § 65. 2. Luther (in Wies.) says beautifully, Gehe du hin in Glaube und Liebe: kommt das Kreuz, so nimm es an: kommt es nicht, so such’ es nicht). than (for) doing ill:
Verse 18
18.] because (not ‘for:’ it does not only render a reason, but lays down the reason why Christian suffering for well-doing is blessed) Christ also (as well as yourselves if ye be so called as to suffer) suffered for sins (the thought is somewhat similar to that in ch. 1 Peter 2:21, but the intent of it different: there, it was as an example to us that the sufferings of Christ were adduced: here, it is as a proof of the blessedness and advantage of suffering for well-doing, that proof being closely applied to us by the fact that that suffering was undertaken on our behalf, and that blessedness is our salvation. περὶ ἁμαρτιῶν I distinctly hold, with Wiesinger, to come in, as a point of comparison between Christ and ourselves, under the καί,—against most Commentators, among whom are De Wette and Huther. Considering St. Peter’s love of antanaclasis (using the same term in two meanings), of which we have already had several examples, e. g. 1 Peter 3:9; 1 Peter 3:14-15, I have no hesitation in applying the παθεῖν περὶ ἁμαρτιῶν the one time to Christ, the other to ourselves, though His suffering for sin, and ours, are two very different things. He, the sinless One, suffered περὶ ἁμαρτιῶν, for sins; as a sacrifice for sin, as a sinner, made sin for us, dying the death of a criminal: we, though not sinless, yet ἀγαθοποιοῦντες, are to suffer if God’s will so will it, περὶ ἁμαρτιῶν, for sins which we are supposed to have committed, and as sinners. To miss this, is to miss one of the cardinal points of the comparison) once (“from this ἅπαξ, through the καί,” as has been beautifully said (Besser, in Wies.), “a beam of comforting light falls on the sufferings of Christians.” He suffered once: His sufferings are summed up and passed away: He shall suffer no more. And we are suffering ἅπαξ: it shall be soon so thought of and looked back upon. For this reason doubtless, and not as Œc. to shew τὸ τοῦ παθόντος δραστήριόν τε καὶ δυνατόν, nor as Pott, al., to contrast the sufferings of Christ as in Hebrews 10:1-2, with the often-repeated sacrifices of the O. T., is ἅπαξ inserted), a just person ( δίκαιος is purely predicative: not as E. V. ‘the just,’ which again loses the point of comparison) on behalf of unjust persons (this again, though the resembling tints are beginning somewhat to fade off, is another point of comparison: He suffered, just, righteous, ὑπὲρ ἀδίκων: He represented, He was offered for, the unjust, the unrighteous: and so we in our turn, though in a far less deep and proper meaning, when we, being δίκαιοι (1 Peter 3:12), suffer as ἄδικοι, though not in any propitiatory sense ὑπὲρ ἀδίκων. We have similar uncertainty and play of meaning where the same subject is treated Romans 6:10-11, τῇ ἁμαρτίᾳ ἀπέθανεν … ζῇ τῷ θεῷ, οὕτως καὶ ὑμεῖς λογίζεσθε ἑαυτοὺς νεκροὺς μὲν εἶναι τῇ ἁμαρτίᾳ, ζῶντας δὲ τῷ θεῷ: where the two expressions, though they have a common meaning of small extent, are in their widest and most important references of necessity widely divergent), that (with this ἵνα we leave the comparison, as far as suffering is concerned, returning to it presently for a moment with the θανατωθείς, and pass up to the μακαριότης of His innocent suffering, and to that which makes it so glorious and precious to us, as the ground of all our blessedness in suffering) He might bring us near to God (“ut nos, qui abalienati fueramus, ipse abiens ad Patrem, secum una, justificatos adduceret in cœlum, 1 Peter 3:22, per eosdem gradus quos ipse emensus est, exinanitionis et exaltationis. Ex hoc verbo Petrus, usque ad cap. 1 Peter 4:6, penitus connectit Christi et fidelium iter sive processum (quo etiam ipse sequebatur Dominum, ex ejus prædictione, John 13:36) infidelitatem multorum et pœnam innectens.” Bengel: who also remarks on τῷ θεῷ, “Deo id volenti. Plus notatur per dativum quam si diceretur ad Deum”), put to death (this participial clause conditions the ἵνα προσαγάγῃ, giving the manner of that bringing us near to God) indeed in the flesh (of this there can be no doubt, and in this assertion there is no difficulty. σαρκί is adverbial; it was thus, in this region, under these conditions, that the death on the cross was inflicted: His flesh, which was living flesh before, became dead flesh: Christ Jesus, the entire complex Person, consisting of body, soul, and spirit, was put to death σαρκί), but made alive (again) in the spirit (here there may seem to be difficulty: but the difficulty will vanish, if we guide ourselves simply and carefully by the former clause. ‘Quod ad carnem,’ the Lord was put to death: ‘quod ad spiritum,’ He was brought to life (for this, and not “remained alive,” must be insisted on as the meaning of ἐζωοποιήθη). His flesh was the subject, recipient, vehicle, of inflicted death: His spirit was the subject, recipient, vehicle, of restored life. But here let us beware, and proceed cautiously. What is asserted is not that the flesh died and the Spirit was made alive; but that ‘quoad’ the flesh the Lord died, ‘quoad’ the Spirit He was made alive. He, the God-man Christ Jesus, body and soul, ceased to live in the flesh, began to live in the Spirit; ceased to live a fleshly mortal life, began to live a spiritual resurrection life. His own Spirit never died, as the next verse shews us. “This is the meaning, that Christ by His sufferings was taken from the life which is flesh and blood, as a man on earth, living, walking, and standing in flesh and blood … and He is now placed in another life and made alive according to the Spirit, has passed into a spiritual and supernatural life, which includes in itself the whole life which Christ now has in soul and body, so that He has no longer a fleshly but a spiritual body.” Luther. And Hofmann, Schriftb. ii. 1. 336, says, “It is the same who dies and the same who is again made alive, both times the whole Man Jesus, in body and soul. He ceases to live, in that that, which is to His Personality the medium of action, falls under death; and He begins again to live, in that He receives back this same for a medium of His action again. The life which fell under death was a fleshly life, that is, such a life as has its determination to the present condition of man’s nature, to the externality of its mundane connexion. The life which was won back is a spiritual life, that is, such a life as has its determination from the Spirit, in which consists our inner connexion with God.” It is impossible, throughout this difficult and most important passage, to report all the various shades of difference of opinion which even the greater expositors have given us. I shall indicate only those which are necessary to be mentioned as meanings to be distinguished from that which I advocate, or as errors likely to fall constantly under the eye of my readers. Of this latter class is the rendering of the E. V. here, “by the Spirit,” which is wrong both grammatically and theologically: the explanation of Œc., Calov., al., τουτέστιν ἀναστὰς ἐκ νεκρῶν τῇ τῆς θεότητος δυνάμει: ἀνέστη γὰρ ἐκ νεκρῶν οὐχ ὡς ἄνθρωπος, ἀλλʼ ὡς θεός: and that of Grot. that πνευματι = ἐκ δυνάμεως θεοῦ, 2 Corinthians 13:4):

Verses 18-22
18–22.] Establishment of the above position on the fact of Christ having Himself suffered, being righteous, and through death, even in death vanquishing the power of death, entered into His glory at God’s right hand:

Verse 19
19.] in which (viz. πνεύματι, in the spirit, according to which His new life was. ἐν ᾧ, not simply ᾧ this time: see below) He also went and preached ( πορευθείς of a local transference here, just as below in 1 Peter 3:22, πορευθεὶς εἰς οὐρανόν: and ἐκήρυξεν of a preaching good news, nearly = εὐηγγελίσατο, as in all other places of the N. T.) to the spirits in prison (the disembodied spirits, which were kept shut up (Jude 1:6; 2 Peter 2:4) in the place of the departed awaiting the final judgment: in Scheol, as Syr.),

Verse 20
20.] which were once disobedient (this clause is a secondary and dependent one, descriptive of the spirits intended: that they were those of men who were formerly disobedient) when ( ὅτε marks distinctively the time intended by the ποτέ) the longsuffering of God was waiting (and this marks the period of their disobedience, viz. those 120 years of Genesis 6:3. ἀπ εξεδέχετο, imperf.: the ἀπ- betokening the full time during which it was exercised. “Exspectabat donec exspectandi finis erat.” Beng.) in the days of Noah while the ark ( κιβωτοῦ anarthrous as the well-known name for the ark in the LXX) was being prepared, in which (pregn. constr., “by having entered into which:” not “into which,” see below) a few persons, that is eight souls (individuals: ψυχαί, as being in the body: the distinction may be noted here, but is not always kept: the disembodied are ψυχαί in Revelation 6:9; Revelation 20:4) were saved (from drowning) by water (not, “into which a few, &c. got safe through the water,” which was not the fact. The water is in the Apostle’s view the medium of saving, inasmuch as it bore up the ark: cf. the next verse: or it may be, and so Bengel, Steiger, De Wette, Huther, “through (the) water”). So much for the exegesis of the detail of this passage; from which it will be seen that we have regarded it, in common with the majority of Commentators, as necessarily pointing to an event in our Lord’s redemptive agency which happened, as regards time, in the order of the context here: and that that event was, His going (whether between His death and resurrection, or after the latter, will be presently discussed) to the place of custody of departed spirits, and there preaching to those spirits, which were formerly disobedient when God’s longsuffering waited in the days of Noah. Thus far I conceive our passage stands committed: and I do not believe it possible to make it say less, or other, than this. What was the intent of that preaching, and what its effect is not here revealed; the fact merely is stated. The statement of the fact, however, has been felt to be accompanied by such great difficulties, that other meanings have been sought for the passage than that which the words present at first sight. Expositors have endeavoured to remove the idea that the gospel was preached to the dead in Hades, either, 1. by denying the reference to our Lord’s descent thither at all, or, 2. by admitting that, but supposing it to have had another purpose. I give, following the classification in Huther’s note, an account of the principal upholders of these views. Under I., I place all those who deny any reference to Christ’s descent into Hades, distinguishing the minor differences between them as to what κήρυγμα is there indicated.

I. 1. Augustine, Bed(12), Thos. Aquinas, Lyra, Hammond, Beza, Scaliger, Leighton, Horneius, Gerhard, al., and recently Hofmann, Schriftbeweis ii. 1. 335–341, maintain that the κήρυγμα was the preaching of righteousness by Noah to his contemporaries: that Noah thus preached not of himself, but by virtue of the Spirit of Christ inspiring him; and that thus his preaching was in fact a preaching by Christ in the Spirit. So, e. g. Augustine, Ep. 164 (99), vol. ii., suggests, that the “spiritus conclusi in carcere” may be “animæ quæ tunc erant in carne, atque ignorantiæ tenebris velut carcere claudebantur.” Also that Christ had not indeed come in the flesh, but from the beginning of the race came from time to time to convict the evil, to console the good, or to admonish both. For this He came not in flesh, but in spirit, i. e. in substantia Deitatis. But he qualifies this by asking, “Quid facit Filius sine Spiritu Sancto, vel sine Patre, cum inseparabilia sint omnia opera Trinitatis?” But this arbitrary interpretation of φυλακή = “caro, et ignorantiæ tenebræ,” is not common to all the supporters of this view. Beza represents a large class: “Christus.… jam olim in diebus Noe.… prædicavit spiritibus illis, qui nunc in carcere meritas dant pœnas, utpote qui recta monenti Noe.… parere olim recusarint.” Thus Scaliger, Horneius, al.: and Hofmann, except that he joins ποτέ with πορευθεὶς ἐκήρυξεν, not with ἀπειθήσασιν. It must be evident to every unprejudiced scholar, how alien such an interpretation is from the plain meaning and connexion of the words and clauses. Not a word is indicated by St. Peter on the very far-off lying allusion to the fact that the Spirit of Christ preached in Noah: not a word, here, on the fact that Noah himself preached to his contemporaries. Again, the same subject χριστός runs through the whole, without a hint, that we are dealing with historical matter of fact in ἔπαθεν, θανατωθείς, ζωοποιηθείς, and with recondite figure in πορευθεὶς ἐκήρυξεν. Again, whether we take the metaphorical φυλακή of Aug(13), which I suppose will find hardly any advocates, or the τοῖς νῦν ἐν φυλακῇ of Beza, al., it cannot surely be doubted that we are equally putting force on the Apostle’s words, and that the τοῖς ἐν φυλακῇ πνεύμασιν must describe the local condition of the πνεύματα at the time when the preaching took place. Moreover πορευθείς, as compared with 1 Peter 3:22 (which Hofmann gets most lamely over, by saying that it presents no greater difficulty than the statement that Christ accompanied the Israelites through the wilderness in 1 Corinthians 10:4; to which we may answer, If this were a plain statement involving such an application of the word, we might then discuss the intelligibility of it)—the part. ἀπειθήσασιν, marked off by the ποτέ as not belonging to the same time as the ἐκήρυξεν (which Hofmann shews he feels, by his impracticable attempt to connect ποτέ with ἐκήρυξεν), shew, as plainly as words can shew, that we are reading of some act of Christ which He then, at the time described, went and did, with reference to spirits who were, at some other time ( ποτέ) specified ( ὅτε), in a certain state ( ἀπειθήσασι). And, which has not been sufficiently noticed, a crowning objection to this view is the use of the word πνεύμασιν, connecting ἐν ᾧ ( πνεύματι) our Lord’s state, with the state of those to whom He preached: a word only used of men when departed out of this life (ref.).

I. 2. Several Commentators, principally Socinian, but also Vorst., Grot., Schöttgen, al., understand by τὰ ἐν φυλ. πν. either the Gentiles, or the Jews (“sub jugo legis existentes”) and Gentiles (“sub potestate diaboli jacentes:” so in both cases, Schöttg. and Amelius) together, and by ἐκήρυξεν the preaching of the Spirit of Christ by the Apostles. These expositors take the mention of the disobedient in Noah’s time to be merely by way of sample of the disobedient in all time, or, at least, in the time when the Apostle was writing. So Grot.: “adjungere voluit Petrus similitudinem a temporibus Noe, ut ostendat quanto res nunc melius per Christum quam tunc per Noen processerit.” As Huther well says, “How this interpretation heaps on caprice upon caprice, need not be shewn.” I will add, that its fautors do not appear to attempt to justify it philologically, as indeed it is plain they cannot. Every word of every clause protests against it.

II. We now come to those who understand the passage of our Lord’s descent into Hades, but, offended by the idea of the possibility of salvation being opened to spirits of the disobedient kept awaiting judgment, diverge from one another and from the ‘prima facie’ explanation.

II. 1. Flacius, Calov., Buddæus, Wolf, Aretius, al., understand τὰ ἐν φηλ. πν. of souls awaiting condemnation, but explain ἐκήρυξεν of announcing, not salvation, but condemnation. So Hollaz (in Huther),—“fuit prædicatio Christi in inferno non evangelica, quæ hominibus tantum in regno gratiæ annunciatur, sed legalis, elenchtica, terribilis, eaque turn verbalis, qua ipsos æterna supplicia promeritos esse convincit, tum realis, qua inimanem terrorem iis incussit.” But, besides that κηρύσσειν, as remarked above, has, as applied to Christ and His Apostles, but the one meaning of preaching the good tidings of salvation,—besides the utter superfluity of such a ‘concio damnatoria’ to spirits already reserved to damnation,—what a context would such a meaning give, in the midst of a passage intended to convey consolation and encouragement by the blessed consequences of Christ’s sufferings! See this well insisted on in Wiesinger’s careful discussion of the opinions on our passage, p. 241.

II. 2. Some of the Fathers, as Iren. (iv. 27. 2, p. 264; v. 31. 1, p. 331; al.; see Stieren’s Index, p. 1017), Tertullian, Hippolytus,—the Schoolmen, Zwingle, Calvin, al., explain ἐκήρυξεν rightly, of announcing salvation, but regard τὰ ἐν φυλ. πνεύματα as the spirits of the just, especially of the O. T. saints. The most extraordinary instance of this class of interpreters is Calvin, who explains φυλακή to mean “specula, sive ipse excubandi actus:” and the spirits in φυλακή are, according to him, those which were in waiting for Christ’s salvation: “piæ animæ in spem salutis promissæ intentæ, quasi eminus eam considerarent.” Then he proceeds, “Postquam dixit, Christum se mortuis manifestasse, mox addit: quum increduli fuissent olim; quo significat, nihil nocuisse sanctis patribus quod impiorum multitudine pæne obruti fuerint:” and regards this consideration as one calculated to console the believers, few as they were in the midst of the ungodly world. And having thus interpreted, he ingenuously confesses, “Discrepat, fateor, ab hoc sensu Græca syntaxis; debuerat enim Petrus, si hoc vellet, genitivum absolutum ponere. Sed quia apostolis novum non est liberius casum unum ponere alterius loco, et videmus Petrum hic confuse multas res simul coacervare, nec vero aliter aptus sensus elici poterat: non dubitavi ita resolvere orationem implicitam, quo intelligerent lectores, alios vocari incredulos, quam quibus prædicatum fuisse evangelium dixit.” A sentence to be well remembered for many reasons.

II. 3. Suarez, Estius, Bellarmine, Luther (on Hosea 4:2, anno 1545, quoted in Bengel), Peter Martyr, Bengel, al., assume that the words refer, not to all the unbelievers of Noah’s time, but only to those who repented at the last moment when the flood was upon them. “Probabile est,” says Bengel, “nonnullos ex tanta multitudine, veniente pluvia, resipuisse: cumque non credidissent dum exspectaret Deus, postea cum arca structa esset et pœna ingrueret, credere cœpisse: quibus postea Christus, eorumque similibus, se præconem gratiæ præstiterit.”

II. 4. Athanasius, Ambrose, Erasmus, Calvin (Instit. 2:16. 9), hold both kinds of prædication, the ‘evangelica’ to the spirits of the just, the ‘damnatoria’ to those of the disobedient.

One or two singular interpretations do not fall under any of the above classes: e. g. Marcion maintained that the preaching of Christ was to those whom the O. T. calls ungodly, but who were in reality better than the O. T. saints; Clem.-alex. (Strom. vi. 6, p. 762 P.), that they were the δίκαιοι κατὰ φιλοσοφίαν, who were nevertheless imprisoned under idolatry.

It remains that we should enquire, whether this preaching to the imprisoned spirits by our Lord, took place between His death and His resurrection, or after the latter. The answer will very much depend on the sense which we give to ἐν ᾧ. The argument which Wiesinger so much insists on, that the clauses must come in chronological sequence, will not determine for us; because ἐν ᾧ καὶ.… might very well be a taking up again of πνεύματι, recapitulating some former act also done in the Spirit: qu. d. “put to death in the flesh, but made alive in the Spirit,—that Spirit in which also, ere He was made alive with the full resurrection life, He” &c. And this I incline to think the sense of the passage: ἐν ᾧ referring not to the complex resurrection life, but properly and strictly to the Spirit, in which the Lord never ceased to be, even when His complex life of body and soul was dissolved. And Wiesinger is in fact assuming too much, when he says that “Christ ζωοποιηθεὶς πνεύματι” is the subject of the sentence: that subject is simply χριστός from 1 Peter 3:18, of whatever period we understand this act. When again Wiesinger says that πορευθ. ἐκήρυξεν cannot be understood of the time intermediate, because in no case can we think of our Lord’s state in death in dualistic wise, so that while His body was held by the bands of death, His Spirit should be carrying on the Messianic work,—I answer, why not? Surely the reply to the penitent thief implies a πορευθῆναι, and in that πορευθῆναι a joy and triumph sufficient to be the subject of a consoling promise at that terrible moment. And might not the reasoning be turned, with as much propriety? Might not we say that it is impossible to conceive of our Lord during that time as other than employed in the Spirit in which He continued, not to exist merely, but to live? That, granted that His dying words imply a special delivering of his Spirit into the hands of his Father, and by consequence, a resting of his Spirit in those Hands in the death-state,—yet must we not conceive of His Spirit as going thither, where “the righteous souls are in the hand of God?” And if so, who shall place a limit to His power or will to communicate with any departed spirits of whatever character? So that, while I would not say that the conditions of the passage are not satisfied by the supposition that the event happened after the Resurrection, I believe there can be no reason for saying that they are not, on the other hypothesis. And I own, that the ἐν ᾧ καί inclines me to this other. It seems most naturally to be taken as a resumptive explanation of πνεύματι with a view to something (1 Peter 3:21) which is to follow; and the ἐν, capable indeed of being otherwise explained, yet seems to favour this idea,—that the Lord was strictly speaking ἐν πνεύματι when that happened which is related.

From all then which has been said, it will be gathered, that with the great majority of Commentators, ancient and modern, I understand these words to say, that our Lord, in His disembodied state, did go to the place of detention of departed spirits, and did there announce His work of redemption, preach salvation in fact, to the disembodied spirits of those who refused to obey the voice of God when the judgment of the flood was hanging over them. Why these rather than others are mentioned,—whether merely as a sample of the like gracious work on others, or for some special reason unimaginable by us, we cannot say. It is ours to deal with the plain words of Scripture, and to accept its revelations as far as vouchsafed to us. And they are vouchsafed to us to the utmost limit of legitimate inference from revealed facts. That inference every intelligent reader will draw from the fact here announced: it is not purgatory, it is not universal restitution; but it is one which throws blessed light on one of the darkest enigmas of the divine justice: the cases where the final doom seems infinitely out of proportion to the lapse which has incurred it. And as we cannot say to what other cases this κήρυγμα may have applied, so it would be presumption in us to limit its occurrence or its efficacy. The reason of mentioning here these sinners, above other sinners, appears to be, their connexion with the type of baptism which follows. If so, who shall say, that the blessed act was confined to them?

The literature of the foregoing passage is almost a library in itself. The principal Commentators nave given accounts more or less complete, of the history of its interpretation. The most concise and comprehensive is that in De Wette’s Handbuch.

Verse 21
21.] Which (viz. ὕδωρ: not βάπτισμα, which does not come in till the end of the clause: nor, the whole fact announced in 1 Peter 3:20. The construction is somewhat involved by the close connexion of the thing signifying and the thing signified. The ὕδωρ to which ὅ refers is not, as Huther, al., the water of Noah’s flood, but water, generally, the common term between the type and antitype) the antitype (of that) ( ἀντίτυπον, adj. antitypal: the corresponding particular in both cases: the word does not contain in itself any solution of the question which of the two, the τύπος or that which is ἀντίτυπον to it, is the original: in ref., from the context, the τύπος is the primitive, the ἀντίτυπον the representative: here, from the context, it is vice versa: this need not however be expressed, but left to be understood) is now saving (pres., the rescue not being as yet fully accomplished. We are as yet διασωζόμενοι διʼ ὕδατος) you also (as well as them. Then this assertion having been made, follows the parenthetical explanation, that the method of saving in the ἀντίτυπον is not material, as in the type), even baptism (not, the water of baptism: the parenthesis following is a kind of protest against such a rendering:—but, water, in the form of baptism, become to us baptism. Water is the common term: water saves in both cases. It saved them, becoming to them a means of floating their ark and bearing them harmless: it saves us, becoming to us baptism: and that baptism not material, but spiritual); not putting away of the filth of the flesh ( σαρκός, placed first for emphasis, see Winer, § 30. 3, Remark 4. b; removing the baptism spoken of altogether out of the realm of carnal washings: q. d. “not fleshly putting away of filth.” σαρκός cannot be the gen. subj. as Bengel, ‘carni adscribitur depositio sordium:” it is the gen. possessive governed by ῥύπου. It is possible that the Apostle may have special reference to the unavailing nature of the Jewish washings, as Justin Martyr, Tryph. § 14, p. 114, τί γὰρ ὄφελος ἐκείνου τοῦ βαπτίσματος ὃ τὴν σάρκα καὶ μόνον τὸ σῶμα φαιδρύνει; βαπτίσθητε τὴν ψυχήν), but enquiry of a good conscience after God (i. e. the seeking after God in a good and pure conscience, which is the aim and end of the Christian baptismal life. This is the sense of ἐπερωτᾶν εἰς, in the only place where it occurs in Scripture, viz. 2 Kings 11:7 LXX, καὶ ἐπηρώτησεν δαυὶδ εἰς εἰρήνην ἰωάβ, καὶ εἰς εἰρήνην τοῦ λαοῦ, καὶ εἰς εἰρήνην τοῦ πολέμον. On this view, συνειδ. ἀγ. is gen. subj.,—the enquiry which a good conscience makes. Very various have been the interpretations. Œc. goes wrong, in saying συνειδήσεως ἀγαθῆς τῆς εἰς θεόν, ἤτοι κατὰ θεόν: for εἰς θεόν must by the requirement of the sentence be joined to ἐπερώτημα. His explanation of ἐπερώτημα is ἀῤῥαβών, ἐνέχυρον, ἀπόδειξις. This is taking the juristic sense of ἐπερώτημα, which prevailed in Byzantine Greek, of a stipulation or contract. And so in the main, Aretius, al., and recently De Wette and Huther understand the word of the questions asked in baptism, ἀποτάσσῃ τῷ σατανᾷ; ἀποτάσσομαι· συντάσσῃ τῷ χριστῷ; συντάσσομαι: and make συνειδ. ἀγ. a gen. object., pledge of a good conscience, i. e. to maintain a good conscience. But there does not appear to be any justification in Scripture, or in the usage of the time, of this sense of the word ἐπερώτημα: and εἰς θεόν would hardly occur in this sense: we have in the similar case of διαθήκη, oftenest a dative following (2 Kings 5:3), then πρός (2 Kings 3:13), μετά (2 Kings 3:12), ἀνὰ μέσον (3 Kings 1 Peter 5:12); but never εἰς. Again, many understand, the request of a good conscience: so Bengel. “Salvat ergo nos rogatio bonæ conscientiæ, i. e. rogatio qua nos Deum compellamus cum bona conscientia, peccatis remissis et depositis, cf. 1 Peter 3:16, et Hebrews 10:22. Hæc rogatio in baptismo datur et in omnibus fidei, precum, vitæque christianæ actibus exercetur.” This same meaning of ἐπερώτημα is taken in the main by Wiesinger, making however συνειδ. a gen. object., “prayer (or, desire) to God for a good conscience:” so also Seb. Schmidt, Hofmann, Weiss. The objection to all these is, that they do not justify the expression as applied to the saving force of baptism: as indeed neither entirely does the meaning which I have given above: but where all explanations were unsatisfactory, I thought it best to adopt one which strictly keeps to the Scripture usage of the words, being at the same time full as good as any of the others in its contextual application),—by means of the resurrection of Jesus Christ (with what are these words to be joined? Grot., with others, connects them with the immediately preceding: “hæc bonæ conscientiæ sponsio venit ex fide de resurrectione Christi.” So also Hofmann, Schriftb. ii. 2, p. 167, saying, “By means of the resurrection of Christ, as the removal of sin once for all for all mankind, it is, that in baptism the prayer for a good conscience is directed to God.” But as Wies. objects, it is surely allotting too insignificant a part to these words, to make them merely assign the method in which the prayer is heard. Most Commentators have joined them with σώζει, regarding the intervening sentence as parenthetical. Thus taken, the words refer back to ζωοποιηθεὶς πνεύματι in 1 Peter 3:18, conducting on the course of thought with regard to Christ and to ourselves: His resurrection, and entrance into His kingdom, giving us, by Him, a living part in Him, and entrance also into His kingdom by means of His appointed sacrament of Holy Baptism, spiritually received. Steiger endeavours to combine both connexions, but this evidently cannot be):

Verse 21-22
21, 22.] The persons and the things compared must be carefully borne in mind. The ὀλίγοι in Noah’s day were saved by water; we also are saved by water. The ἀντίτυπον to that water on which the ark floated, saving its inmates, is the water of baptism; but as ours is a spiritual, not a material rescue, so the ἀντίτυπον is not the washing of our flesh by that water,—the form in which it is applied to us, as the bearing up their ark was the form in which their water was applied to them,—but a far nobler thing, the clearness and purity of our inner consciousness towards God: and this saving power of the water of baptism in our case is by virtue of the resurrection and exaltation of Christ, into whose death and resurrection we are baptized. Thus by our very profession we are united to Him in sufferings as in glory. He through His innocent sufferings has glorified suffering and death, even in death working mercy, and now exalted as our Head above all principality and power. The course of thought is unusual, is startling, is mysterious; but it is not unaccountable, it is not arbitrary. From the mention of the spiritual nature of our Lord’s resurrection life, arises the mention of His blessed employ even in that state of the pure spirit to which His sufferings brought Him: from that mention comes the connexion of a great type of that day of Noah with our share, by baptismal union with Christ, in His salvation and triumphs; by which thoughts the final point is reached, His utmost exaltation through suffering, our union with and following of Him. Having said thus much on the whole connexion, we can now go into the details.

Verse 22
22.] who is on the right hand of God (Psalms 110:1), having gone (cf. πορευθείς above, 1 Peter 3:19) to heaven (i. e. into the place of angels and supramundane powers, but distinguished from them by being Himself at God’s right hand. On the whole subject of Christ’s exaltation, see Hofmann, Schriftb. ii. 1, pp. 370–407), angels and authorities and powers (the whole heavenly hierarchy, as in Colossians 2:10-15) being subjected to Him. And thus is announced the glorious completion of the result of Christ’s voluntary and innocent sufferings: glorious for Himself, and glorious for us, who are by baptism united to Him. And now the practical inference for us follows.

04 Chapter 4 
Verse 1
1.] Christ then having suffered in the flesh (see on σαρκί above, ch. 1 Peter 3:18. This conclusion takes up again the ὅτι καὶ χριστὸς ἔπαθεν there, which led to the enlarging on the result of those His sufferings as regarded both Himself and us), do ye also arm yourselves with (put on as armour) the same mind (intent, resolution; scil., to suffer in the flesh, as He did. That this is the sense, is shewn, it appears to me, decisively by καὶ ὑμεῖς and τὴν αὐτήν. Those who, as Calv., Beza, Gerh., Beng., Erasm. Schmid, Wiesinger, al., take ἔννοιαν for ‘thought,’ and render the following ὅτι, ‘that,’ can give no adequate interpretation either to καὶ ὑμεῖς or to τὴν αὐτήν. The sentence, for them, stands as if it were ταύτην ἔννοιαν ὁπλίσασθε, ὅτι.… And when obtained, the expression, meaning only ‘remember, that,’ is surely mere rhetorical inflation. Wiesinger denies that ἔννοια ever means “intent” or “resolution;” and refers to Passow to justify his denial. But in Palm and Rost’s edn., the meaning Gesinnung is given, and borne out by Eur. Hel. 1026, ἱκετεύετε … ἥρας δὲ τὴν ἔννοιαν ἐν ταὐτῷ μένειν, ἣν ἐς σὲ καὶ σὸν πόσιν ἔχει σωτηρίας: Isoc., p. 112 D,— οὐ γὰρ ( οἱ θεοὶ) αὐτόχειρες οὔτε τῶν ἀγαθῶν οὔτε τῶν κακῶν γίγνονται τῶν συμβαινόντων αὐτοῖς ( τοῖς ἀνθρώποις), ἀλλʼ ἑκάστοις τοιαύτην ἔννοιαν ἐμποιοῦσιν, ὥστε διʼ ἀλλήλων ἡμῖν ἑκάτερα παραγίγνεσθαι τούτων: Diodor. Sic. ii. 30 says of the Chaldæans, that they regard the planets as ἑρμηνεύοντες τοῖς ἀνθρώποις τὴν τῶν θεῶν ἔννοιαν (var. εὔνοιαν). The meaning then is, “arm yourselves also with the same purpose as that which was in Christ”); because (the ὅτι assigns a reason for the expression τὴν αὐτὴν ἔννοιαν ὁπλίσασθε: “and ye will need this arming, because, the course of suffering according to the flesh which ye have to undergo ending in an entire freedom from sin, your warfare with sin must be begun and carried on from this time forward”) he that hath suffered in the flesh is made to cease from sin (if actively expressed, the sentence, as Huther remarks, would be τὸ πάσχειν (rather τὸ παθεῖν) πέπαυκεν αὐτὸν ἁμαρτίας: he is, by the very fact of having thus suffered, brought to an end with sin—has no more to do with it: and by an inference, the suffering in the flesh, and the being made to cease from sin, are commensurate in their progress. Commonly, πέπαυται is taken in a middle sense, and παθών made = πάσχων: but neither of these is justifiable. On the sense see Romans 6:7, ὁ γὰρ ἀποθανὼν δεδικαίωται ἀπὸ τῆς ἁμαρτίας. Here too there is surely throughout, though Weiss denies it, a presupposition of our being united to the sufferings of Christ, and not merely, ‘quoad’ ourselves, πάσχοντες σαρκί, but by virtue of union with Him, τῷ παθόντι, παθόντες and so divorced from all sin. That this sentence itself is general, and not to be understood in itself of Christ, is plain: equally plain, that He is the person hinted at in the background, and with reference to whom the general truth is adduced. The general assertion itself, here and in Rom. l. c., is enthymematic, resting on the fact that the flesh is the element of sin, and he that has mortified it by suffering has in the same proportion got rid of sin):

Verses 1-6
1–6.] Exhortation, after the forecited example of Christ’s sufferings, to entire separation from the ungodly Gentile world. This passage closes the set of exhortations which began at ch. 1 Peter 2:11, with reference to behaviour towards the heathen world around: and with ch. 1 Peter 4:7, begins a new and concluding set, no longer regarding the world without.

Verse 2
2.] with a view ( εἰς τό depends on ὁπλίσασθε, the intermediate general sentence being parenthetical) no longer ( μηκέτι, subjective) by the lusts of men (as your rule: what is called the normal dative: not, as Wies. al., = δικαιοσύνῃ ζήσωμεν, ch. 1 Peter 2:24; cf. Romans 6:10-13; this βιῶσαι κ. τ. λ. is a very different matter from ζῇν in those places. ἀνθρώπων, put forward for contemptuous emphasis, as opposed to θεοῦ, which gains more majesty by not being thus put forward. What the lusts are, is shewn in 1 Peter 4:3), but by the will of God (according to that which God wills, as your rule) to live (the 2 aor. βιῶναι is more common) the rest of your time in the flesh (cf. τὸν τῆς παροικίας ὑμῶν χρόνον, ch. 1 Peter 1:17. Observe ἐν σαρκί here not σαρκί,—of the actual matter-of-fact element, in which we corporeally live and move for a certain time).

Verse 3
3.] For (follows on τὸν ἐπίλοιπον χρόνον: “I say, the rest of the time, for the past time surely” &c.) sufficient is the past time (“ μείωσις. Nam ne pristina quidem tempora debuere peccatis teri. Fastidium peccati apud resipiscentes.” Bengel) to have wrought out ( κατεργάζομαι cannot always be pressed in the sense of “to work out to an end,” as distinguished from ἐργάζομαι: but this sense may fairly be insisted on here. The perf. implies that the course is closed and done, and looked back on as a standing and accomplished fact) the will of the Gentiles (that which the Gentiles βούλονται, would have you do. In ref. Rom. it is used of God. The N. T. line of demarcation between θέλω and βούλομαι appears to be but slender: and slenderer still that between their derivatives. We may perhaps say here, that the θέλημα, used of God, carries with it more of authority and “willing,” βούλημα, used of man, more of persuasion, and wishing (cf. 1 Timothy 6:9): so that the βούλημα is that which we may be overpersuaded into following, the θέλημα that which we are bound to obey. τῶν ἐθνῶν, used not of any national distinction, but of heathens as distinguished from Christians, shews that the majority of the readers of the Epistle had been Gentiles, among these ἔθνη, themselves. Cf. a very similar passage in Isocr. Panegyr. p. 75 D: ἄξιον δʼ ἐπὶ τῆς νῦν ἡλικίας ποιήσασθαι τὴν στρατείαν, ἵνʼ οἱ τῶν συμφορῶν κοινωνήσαντες, οὗτοι καὶ τῶν ἀγαθῶν ἀπολαύσωσι· καὶ μὴ πάντα τὸν χρόνον δυστυχοῦντες διαγάγωσιν. ἱκανὸς γὰρ ὁ παρεληλυθώς, ἐν ᾧ τί τῶν δεινῶν οὐ γέγονεν;), walking as ye have done (the perf. part. connects with κατειργάσθαι: the absence of the art. gives it the slight inferential force which justifies the former assertion) in lasciviousnesses (outbreaks of ἀσέλγεια), lusts (here perhaps not general, as in 1 Peter 4:2, but particular, lusts of uncleanness), wine-bibbings ( οἰνοφλυγία ἐστὶν ἐπιθυμία οἴνου ἄπληστος, Andronicus Rhodius, περὶ παθῶν, p. 6. But from the other examples of its use in Wetst., it seems to express not only the desire, but its indulgence), revellings (see for a full explanation of κῶμοι, the word in Palm and Rost), drinking-bouts (Appian says of Sertorius, Bell. Civ. i. p. 700 (Wetst.), τὰ πολλὰ ἦν ἐπὶ τρυφῆς, γυναιξὶ καὶ κώμοις καὶ πότοις σχολάζων. Suidas gives, ποτὸς τὸ πινόμενον, πότος δὲ τὸ συμπόσιον), and nefarious (“quibus sanctissimum Dei jus violatur,” Beng.) idolatries (I may remark as against the view that this Epistle was written to Jews, that this passage cannot be explained on that supposition. The Jews certainly never went so far into Gentile abominations as to justify its assertions):

Verse 4
4.] at which ([wherein, viz. at] your having done with such practices, implied in the κατειργάσθαι and πεπορευμένους above: then the gen. absolute following further explains the ἐν ᾧ. ἐν, as the element in which their ξενίζεσθαι is versed. The aim of this verse is well given by Gerhard: “monuit hæc προθεραπεία ipsorum animos, ne perversis et præposteris illis impiorum judiciis ac blasphemis sermonibus turbentur, multo vero minus ad pristinorum vitiorum societatem sese pertrahi patiantur.” They must give offence to their former companions: for this there is no help) they are astonished (think it strange, as E. V. see reff.), that you run not (the μή puts the reader on their footing: “when they notice that you run not”) with them ( συντρεχ., ‘turmatim,’ ‘avide,’ Bengel) to ( εἰς, of the direction and purpose of the confluence) the same slough (of ἀνάχυσις, Strabo iii. p. 206 A, says, λέγονται δὲ ἀναχύσεις αἱ πληρούμεναι τῇ θαλάττῃ κοιλάδες ἐν ταῖς πλημμυρίσι: æstuaries: and so ἀναχ. = ‘sentina,’ a sink, or slough, or puddle: and this is the meaning taken by Huther and Wiesinger. But Suidas interprets it βλακεία‚ ἔκλυσις; and ἀνακεχυμένος,— ἀνειμένος, κεχαυνωμένος, ἀνετός. Hence Gerhard takes it for ‘virium exsolutio, mollities.’ De Wette follows Grotius: ‘profusio,’ which in its etymology, though not in its ordinary acceptation, exactly answers to ἀνάχυσις. On the whole the local meaning is I think to be preferred, on account of the figure in συντρεχόντων) of profligacy ( ἀ, σώζειν: see note on ref. Eph.), speaking evil of you (“jactantes convicia in vos superbiæ, singularitatis, occultæ impietatis,” &c. Bengel. The early apologists testify abundantly to the fact):

Verse 5
5.] who (your blasphemers. The consideration is propounded for the comfort and stay of Christians unjustly slandered) shall render account (reff.) to Him that is ready (reff.) to judge (aor.: once for all, decisively) living and dead.

Verse 6
6.] For (assigns a reason for the κρῖναι νεκρούς just mentioned) to this end (viz. that enunciated by the ἵνα which follows: see ref. John; ch. 1 Peter 3:9) to dead men also (as well as to living, which is the ordinary case: καί carrying with it a climax,—“even to the dead”) was the gospel preached (when, and by Whom, see below), that they might indeed be judged (aor.) according to men as regards the flesh, but might live on (pres.) according to God as regards the spirit. In examining into the meaning of this difficult verse, one thing may be laid down at the outset, as certain on any sure principles of exegesis: and thereby a whole class of interpretations removed out of our way. Seeing that γάρ binds 1 Peter 4:5-6 logically together, and that καὶ νεκροῖς distinctly takes up the νεκρούς before in this logical connexion, all interpretations must be false which do not give νεκροῖς in 1 Peter 4:6 the same meaning as νεκρούς in 1 Peter 4:5; i. e. that of dead men, literally and simply so called: men who have died, and are in their graves. This at once rids us of all the Commentators who interpret this second νεκροῖς of the dead in trespasses and sins, so Aug(14), Cyril, Œc. (only as an altern., and he blames the interpretation, saying that οἱ παλαιοὶ τῶν πατέρων so explained it, οὐδὲν φροντίσαντες τῆς συνεχείας τῶν ἄνω, οὐδʼ ὅτι αἰτιολογικῶς εἰρημένων δεῖ πρὸς τὰ πρὸ αὐτοῦ ἀναφέρεσθαι. He himself interprets it of the descent of our Lord into Hades), Bed(15), Erasmus, Luther, Whitby, Gerhard, al., as well as those who to gain this meaning here, distort νεκρούς in 1 Peter 4:5 from its constant reference in that connexion, to mean the spiritually dead, or the Gentiles, as e. g. Severus in Cramer’s Catena, Huss, Benson, Macknight. A second principle which we may lay down is this: that νεκροῖς in 1 Peter 4:6 must be kept as wide in its reference as νεκρούς in 1 Peter 4:5; i. e., that it must not be interpreted as applying merely to the blasphemers of the Christians who should have died before the judgment, or merely to such blasphemed Christians themselves as shall have then died, or merely to the spirits in prison of ch. 1 Peter 3:19, but must be treated as a general assertion in the literal meaning of νεκροῖς. The want of the article does not justify any limitation of this word: for the art. is also wanting before νεκρούς in 1 Peter 4:5, which indisputably is universal in its reference. At the same time, seeing that νεκροῖς asserts that which it asserts of the genus, the ground of so doing may be the occurrence of it with reference to certain fore-mentioned instances, though those instances themselves are not the subjects here. So that we cannot remove from consideration these last-mentioned interpretations, but must deal with them seriatim. First then comes that of Hofmann (Schriftb. ii. 1. 339–341), al., that the Apostle comforts his readers in persecution and slander, by the thought that bodily death would not exempt their adversaries from the divine judgment. In this case νεκροῖς would mean “now dead,” and εὐηγγελίσθη would point to the time when the gospel was preached to them, before they died. This of itself is a very weighty objection. Such a divulsion of the verb from its object by an intervening change of state and time was precisely that against which we protested in τοῖς ἐν φυλακῇ πνεύμασιν ἐκήρυξεν above, ch. 1 Peter 3:19. But even granting that this might be so, other as great objections remain. For how does it consist with the ἑτοίμως ἔχειν above, that the Apostle should assume the deaths of these persecutors as a matter of course, to happen before the Lord’s coming to judgment? Again, even granting such assumption, the number of their persecutors who would be amenable to punishment would thus be confined to those to whom the Gospel had been preached: any who might never have heard it would, by this reasoning, escape such judgment. Again, even supposing that all such objections were removed, the point established would be an utterly unworthy one. For who ever thought, that the fact of death before the Lord’s coming would exempt any man from judgment? And to what purpose would it be, to speak to the readers in so marked a manner of their dead persecutors, in the midst of exhortations concerning their behaviour amidst their living ones? Next, we have the view (Calv., al.) that the particular case, on which the general νεκροῖς is founded, is that of such persecuted Christians as should decease before the Lord’s coming. To this the first of the before raised objections, that νεκροῖς must mean ‘now dead,’ and εὐηγγ. refer to a former preaching when they were alive, applies in full force. And this I should hold to be fatal to it. It must be confessed, that it agrees better with the context than the last: for while that finds no assignable contextual justification, it might be said in this case, that for this very reason was the Gospel preached to those among you who have suffered death at the hands of persecutors,—even hereunto were they called,—that they might indeed be judged, condemned, by human persecution, as regards the flesh, but notwithstanding might live eternally with God as regards the spirit. Still I conceive we are not at liberty to receive it, on account of the above objection. If καὶ νεκροῖς εὐηγγελίσθη may mean, “the Gospel was preached to some during their lifetime, who are now dead,” exegesis has no longer any fixed rule, and Scripture may be made to prove any thing. (Bengel takes it in both the last-mentioned references: to the persecutors, and to the Christians.) It remains that we consider the view, that the persons pointed at are those spirits in prison to whom our Lord went and preached, ch. 1 Peter 3:19. This supposition, but always with the protest raised above, that νεκροῖς does not refer only to these, but to the dead generally, and that these are only the occasion of the general assertion, is also adopted by Wiesinger. And it may be thus defended: granted, that the γάρ of our verse assigns a reason, not for the persecutors giving an account to the judge of the quick and dead, nor for the Christians bearing up under the prospect of martyrdom,—it will follow of necessity that it assigns a reason for the κρῖναι ζῶντας καὶ νεκρούς which it immediately follows: or rather, for the νεκρούς portion of that clause. Our Lord is ready to judge the dead: and with reason: for even they have not been without opportunity of receiving His gospel: as the example which was adduced in ch. 1 Peter 3:19 shews. For this end the gospel was preached even to the dead,—that they might—not indeed escape the universal judgment on human sin, which is physical death,—but, that they might be judged (aor.; be in the state of the completed sentence on sin, which is death after the flesh) according to (as) man as regards the flesh (this first clause following ἵνα being the subordinate one, of the state which the εὐηγγελίσθη left remaining), but (notwithstanding) might live (pres.; of a state to continue) according to God (a life with God, and divine) as regards the spirit: so that the relation of these two clauses with μέν and δέ is precisely as in Romans 8:10, εἰ δὲ χριστὸς ἐν ὑμῖν, τὸ μὲν σῶμα νεκρόν διὰ ἁμαρτίαν, τὸ δὲ πνεῦμα ζωὴ διὰ δικαιοσύνην: where the former clause in the apodosis is not the consequence of the protasis, but an abiding fact, seeming to militate against, but really not hindering that consequence. And this interpretation I adopt, believing it to be the only one which satisfies the philological conditions of the sentence: which justifies the γάρ as accounting for the κρῖναι νεκρούς: the καί, as taking up, and bringing into prominence and climax the νεκροῖς: the νεκροῖς, as used in precisely the same sense as in the last verse, and contemporary with the verb which governs it: the εὐηγγελίσθη, as grounded on a previously announced fact, ch. 1 Peter 3:19; the aim and end introduced by the ἵνα, which on this, and on no other rendering, receives meaning and perspicuity. And so, in the main, with minor deviations, the more accurate of the modern Commentators: Steiger, De Wette, Huther, Wiesinger, Weiss.

Verse 7
7.] But (the connexion is close with what had gone before: the ἑτοίμως ἔχοντι of 1 Peter 4:5 is in the Apostle’s mind: and he passes, with it before him, from considerations external to the church, to those affecting its internal condition) the end of all things (not, ‘of all men:’ nor as Œc. altern. is τέλος, the τέλος πάντων προφητῶν· τοῦτο δὲ ἀληθεῖ λόγῳ, ὁ χριστός: but simply the end, as in reff. Observe the emphatically prefixed πάντων, almost bearing the sense of τούτων πάντων: as Bengel: “Finis adeoque etiam petulantiæ malorum et passionum piorum”) is at hand (on this being the constant expectation of the apostolic age, see Acts 1:7, note: 1 Thessalonians 4:15, note): be therefore of temperate mind (see note on 1 Timothy 2:9), and be sober unto (with a view to) prayers (the τάς before προσευχάς, which Tischdf. in his 7th edition has again inserted [not in edn. 8], as probably omitted in (16) (17) &c., because its force was not perceived, may just as well be regarded as an insertion owing to the plural seeming strange, which has also led to the correction into προσευχήν in ms. 13. Possibly Polycarp’s νήφοντες πρὸς τὰς εὐχάς, ad Phil. 7, p. 1012, led to the change. At all events, where subjective considerations are so equivocal, it is our simple duty to follow the most ancient testimonies),

8]. above all things ( πρὸ πάντων, as Wies. well remarks, not placing love above prayer, but because all social life and duty must presuppose love as its necessary bond and condition. Here again it is just as likely that the δέ was inserted because there seemed to be no immediate connexion, as that it was omitted to produce that connexion), having your love towards one another (on ἑαυτούς in this sense, see note, Colossians 3:13) intense (see ch. 1 Peter 1:22. “Amor jam præsupponitur: ut sit vehemens, præcipitur.” Beng.): because love covereth a multitude of sins (from ref. Prov., except that there it is כָּל־פְּשָׁעִים, all sins. The LXX have translated this word wrongly πάντας τοὺς μὴ φιλονεικοῦντας . De Wette denies the reference, seeing that if St. Peter had cited from the Heb., he would in all probability have written πάσας τὰς ἁμαρτίας, or rather πάντα τὰ ἀδικήματα, as in Proverbs 17:9; and thinks, on account of the verbal correspondence with ref. James, that the expression was a proverb in common use. But even if so, there can be no reasonable doubt that Proverbs 10:12 was the source of it: so that it comes to nearly the same thing. As to the meaning, the words here are used in a different reference from that in St. James, where see note. Here it is the hiding of offences (both from one another and in God’s sight: see below) by mutual forbearance and forgiveness, which is meant. This has been recently denied by De Wette and Huther, the former understanding the sins rather as those of the Christian body, which mutual love keeps back from being committed, and the latter not excluding the other meaning. They would understand the words, as of old Œc., ὁ μὲν γὰρ εἰς τὸν πλησίον ἔλεος, τὸν θεὸν ἡμῖν ἵλεων ποιεῖ, and many Commentators both Romanist (not Estius) and Protestant, that love causes God to overlook a multitude of sins. This they do partly on account of ἁμαρτιῶν, which they maintain cannot well be applied to the mutual offences of common life (see however Matthew 18:15, ἐὰν ἁμαρτήσῃ εἰς σὲ ὁ ἀδελφός σου) and partly on account of ὅτι, which “indicare videtur incitamentum aliquod, quo Christianus amor commendatur” (Hottinger in De W.). And doubtless there is something in this latter consideration, especially when we remember that the nearness of the divine judgment is a pressing motive throughout these exhortations. I do not see why we should not take the saying in its widest reference, understanding it primarily perhaps of forgiveness, but then also of that prevention of sin by kindliness of word and deed, and also that intercession for sin in prayer, which are the constant fruits of fervent love. It is a truth from which we need not shrink, that every sin which love hides from man’s sight, is hidden in God’s sight also. There is but One efficient cause of the hiding of sin; but mutual love applies that cause: draws the universal cover over the particular sin. This meaning, as long as it is not perverted into the thought that love towards others covers a man’s own sin ‘ex promerito,’ need not and should not be excluded):—

Verses 7-11
7–5:11.] General exhortations with reference to behaviour within the Christian body, in contemplation of the approaching end. This portion of the Epistle falls into three sections: 7–11, Christian and social duties, in consideration of the end being at hand: 12–19, Christian bearing of suffering, in the same consideration: 1 Peter 5:1-11, ecclesiastical and general mutual ministrations: passing off into fervent general exhortations and aspirations.

Verse 9
9.] hospitable towards one another (see besides reff., Romans 12:13. “Loquitur non de pomposa hospitalitate Luke 14:12, … sed de Christiana illa et sancta hospitalitate, qua peregrinos egenos, maxime vero propter religionis veræ professionem exules Christiani ex sincera caritate promte in ædes suas recipiunt, eos amanter et benigne complectuntur, tanquam Christi membra et ecclesiæ concives fovent” &c. Gerhard) without murmuring (see ref. Phil. and note. The opposite to γογγυσμός in hospitality is simple open-heartedness, Romans 12:8; the consequence of it, “occulta maledicentia, odiosa exprobratio beneficiorum,” as Gerhard here):

Verse 10
10.] And this is to be so, not merely in the interchange of this world’s good offices, but also in the communication of the gifts of the Spirit, which are the common endowment of the whole body, individual Christians being only the stewards of them. Each man even as (in whatever quality and quantity: but the subsequent injunctions seem more to regard the quality than the quantity. It is otherwise in Ephesians 4:7; Romans 12:3. The καθώς has no reference to the manner of reception,—“Sicut gratis accepimus, ita gratis demus,” Lorinus in Huther) he received a gift of grace (see Romans 12:6 ff.: 1 Corinthians 12:4; 1 Corinthians 12:28. χάρισμα, anarthrous, any one of the gifts known by that name), to each other (see above 1 Peter 4:8; the ἑαυτούς here brings up strikingly the idea that all are members of one body) ministering it ( διακονεῖν, transitive, as in ch. 1 Peter 1:12; ministering to the need of others; his store out of which he ministers being that gift thus bestowed upon him) as (being: or, as becometh: see ch. 1 Peter 1:14) good (reff.) stewards (reff., there is most likely a reference to our Lord’s parable of the talents) of the various (see this illustrated 1 Corinthians 12:4; Matthew 25:15; Luke 19:13) grace of God.

Verse 11
11.] And this both in speaking and acting. If any one speaketh (as a προφήτης or διδάσκαλος, see 1 Corinthians 12:8; 1 Corinthians 12:10, where the several branches of this gift are laid out), speaking (understand λαλοῦντες, from the former construction, not λαλείτω) as oracles (not, “the oracles;” the meaning is not, speaking in accord with Scripture, but, speaking what he does speak, as God’s sayings, not his own: as a steward, “non liberalis de proprio sed de alieno,” as Gerh. on the last verse. On λόγια, see note, ref. Heb.) of God: if any one ministereth (in Romans 12:8; 1 Corinthians 12:28, we have the several parts of this διακονία laid out), ( διακονοῦντες) as (see above) out of (as his store and power of ministration) the power (thus to minister) which God bestoweth ( ἐπιχορηγέω is commoner than the simple word: cf. 2 Peter 1:11; 2 Corinthians 9:10; Galatians 3:5; Colossians 2:19; and ἐπιχορηγία, Philippians 1:19; Ephesians 4:16. From signifying the supply of means to furnish a chorus for the public performances at Athens, it came to mean generally, to supply, or furnish): that (aim and end of all this, as of every act both of the Christian community and of the Christian man) in all things (not, as De Wette, in all of you as His organs, referring to John 13:31; John 17:10; but as in ref. The fact that all things are referred to God and done as of and to Him, is His being glorified in the Christian church. Œc. gives as an altern., ἐν πᾶσιν ἔθνεσιν, which is still more in fault) God may be glorified through Jesus Christ (“sicut a Deo per Christum omnia beneficia ad nos descendunt, ita quoque … per Christum omnia ad Dei gloriam referri debent.” Gerh.), to whom (viz. to God, as the main subject of the foregoing, and also because ἡ δόξα refers back to δοξάζηται. Grot., Calov., Steiger, al. refer the words to Christ, which is not so natural here, seeing that διὰ ἰησοῦ χριστοῦ is introduced only secondarily. The case is very similar to Hebrews 13:21, where see note. See similar doxologies, ch. 1 Peter 5:11; Romans 11:36; Ephesians 3:21) is the glory and the might (exactly so in Revelation 1:6; see also Revelation 5:13) to the ages of the ages (i. e., for ever and ever, see note, 1 Timothy 1:17). Amen (is, as Harl., not a note of conclusion, but of strong emotion of heart).

Verse 12
12.] Beloved (so ch. 1 Peter 2:11; here it begins an affectionate address in which comfort and joy is about to be introduced), be not astonished at (see on 1 Peter 4:4; think it not a thing alien from you, in which you are not at home. St. Peter himself ἐξενίζετο at our Lord’s sufferings, when he said ἵλεώς σοι, κύριε. On the construction with dat. of reference, cf. Brasidas, Thuc. iv. 85, θαυμάζω δὲ τῇ τε ἀποκλείσει μου τῶν πυλῶν, καὶ εἰ μὴ κ. τ. λ.: and Winer, § 31. 1. f) the passing through the fire ( πύρωσις, lit. burning: in its later use, smelting, trying of metal by fire: cf. Psalms 65:10 LXX, ἐπύρωσας ἡμᾶς, ὡς πυροῦται τὸ ἀργύριον: Proverbs 27:21, δοκίμιον ἀργυρίῳ καὶ χρυσῷ πύρωσις. See also Revelation 3:18. Œc. says, πύρωσιν τὰς θλίψεις εἰπών, ἐνέφῃνεν ὡς διὰ δοκιμασίαν αὐτοῖς αὗται) which is taking place ( γινομένῃ (not τῇ γινομένῃ) may be rendered “taking place,” as predicate after πυρώσει: so that the object of their astonishment was τὸ τὴν ἐν αὐτοῖς πύρωσιν γίνεσθαι: the sentence would thus stand, “at the πύρωσις in your case happening for a πειρασμός to you.” But this is not grammatically necessary, and would be pragmatically hardly justifiable: because it would take the occurrence of the πύρωσις for granted, and make its purpose alone matter of astonishment: which was not so) in your case ( ἐν ὑμῖν is rendered “among you” by De Wette and Huther (einige in eurer Mitte betreffende, De W.), and this may be: we can hardly say with Wiesinger that it is afterwards treated as a trial for all: the εἰ ὀνειδίζεσθε and εἴ ( τις πάσχει) ὡς χριστιανός necessarily assume that there were exceptions from the supposition. But I prefer the other rendering, as the Apostle evidently is in this and the next verse speaking generally) for a trial to you ( ὑμῖν, dat. commodi), as if (explanatory of ξενίζεσθε) some strange thing were happening to you ( συμβαίνοντος, as Bengel, “temere:” were falling by chance on you: opposed to πρὸς πειρασμὸν γινομένῃ, done with a purpose, by One who knows how to serve that purpose):

Verse 12-13
12, 13.] See above.

Verses 12-19
12–19.] Exhortations (see summary above) in reference to the trial of affliction which they were to undergo: and that, in view of the end of things. The section falls into three parts: 1) 1 Peter 4:12-13,—these sufferings, as participation in Christ’s sufferings, are to be rejoiced in, as in prospect of participation of His glory also: 2) 14–16—if really sufferings for Christ, the glory of Christ already rests on you: take care then that they be verily sufferings for Him: 3) 17, 18, these sufferings are a part of the coming judgment which begins at the house of God. Then 1 Peter 4:19 concludes. This passage is no repetition of ch. 1 Peter 3:13 to 1 Peter 4:6, which treated of their sufferings with reference to their inflictors: whereas this proceeds wholly on reference to a Christian’s own inner hopes, and considerations within the church itself.

Verse 13
13.] but in as far as ( καθό, not “in that,” “inasmuch as,” E. V., nor quando, Pott: see reff.) ye are partakers with the sufferings of Christ (i. e. have a share, in your own persons, of those sufferings which He personally bare: cf. 2 Corinthians 4:10; Philippians 3:10; Hebrews 13:13 &c. It is not the sufferings of Christ mystical in His Body the church (cf. Colossians 1:24) which are meant: in these the readers might bear their part, but could hardly be said κοινωνεῖν), rejoice, that ( ἵνα simply of the scope of that joy, as the preparation for what follows) ye may also at (in, i. e. “in the day or time of:” not to be taken with χαρῆτε, as indicating that at which or because of which the joy takes place) the revelation of His glory rejoice (aor.: χαίρετε before, of the habit of life; now χαρῆτε, of the single event of that day) exulting (“quia prius illud cum dolore et tristitia mixtum est, secundum cum exultatione conjungit.” Calv.).

Verse 14
14.] If ye are reproached in [i. e. in the matter of, for] the name of Christ (see Matthew 5:11, from which the words are adopted, as also ch. 1 Peter 3:14. The word there added, ψευδόμενοι, comes below, 1 Peter 4:15-16. On ὀνειδ. Bengel says, “probrum putabant gentes si quem appellarunt Christianum, 1 Peter 4:16.” But probably the reference is more general, and Calv. is right, “probrorum meminit, quoniam plus sæpe acerbitatis in se habent quam bonorum jactura, vel etiam tormenta et cruciatus corporis: itaque nihil est quod ingenuos animos magis frangat.” And ἐν ὀνόματι χριστοῦ also must have a wider sense: on account of your confession of Christ in word and deed, as De Wette: cf. ἐν ὀνόματι ὅτι χριστοῦ ἐστέ, Mark 9:41), blessed are ye (cf. ch. 1 Peter 3:14; blessed, and that even now), because the Spirit of glory and that of God (the Apostle does not mean, by repeating the art., two different spirits, but identifies the same Spirit under two different denominations: the Spirit of glory, which is also the Spirit of God: “qui idem Spiritus Dei.” Winer, § 20. 1. c, compares Thuc. i. 126, ἐν τῇ τοῦ διὸς τῇ μεγίστῃ ἑορτῇ: and Plato, Rep. viii. 565 D, περὶ τὸ ἐν ἀρκαδίᾳ τὸ τοῦ διὸς ἱερόν, both of which however want the καί. Huther strangely takes τὸ τῆς δόξης alone, independent of πνεῦμα, as a periphrasis of δόξα: Bengel takes τῆς δόξης as concrete, “ut sit appellatio Christi, Jac. ii. 1,” and remarks, “ut innuatur, Spiritum Christi eundem esse Spiritum Dei Patris”) resteth upon you (from ref. Isa.: on you, as on Him: cf. also Numbers 11:25-26; Numbers 4 Kings 1 Peter 2:15. ἐφʼ ὑμᾶς, prægn., “demissus in vos requiescit in vobis,” as Wahl: not, as Huther, “the construction of the prep. with the acc. denotes the living operation of the Spirit on him upon whom He rests:” for no such idea as living operation, however true the fact may be, is contained in ἀναπαύεται).

It is of course possible that the clause which follows in the rec. (see var. readd.) may have fallen out by similarity of endings, ἀναπαύεται.… δοξάζεται: but in judging of this as a likelihood, we must remember that not only the three great MSS. (18) (19) (20) omit it, but so many of the ancient versions, as to make it very improbable that it has been thus overlooked: and its very glossematic appearance, to explain τῆς δόξης, is against it.

Verses 14-16
14–16.] See the summary above, at 1 Peter 4:12.

Verse 15
15.] In the name of Christ, I say: for let no one of you suffer (reproach or persecution: suffer in any way) as (being) a murderer, or a malefactor (as opposed to ἀγαθοποιῶν, ch. 1 Peter 3:17), or as (the repetition of ὡς separates the following word from the foregoing, as belonging to a separate class) a prier into other men’s matters ( ὁ ἐπισκεπτόμενος τὰ ἀλλότρια. “Hanc explicationem,” says Gerhard, “probat 1) ipsa vocis compositio, 2) veterum expositio, Tert(21) Cypr(22) Aug(23) (Œc., ὁ τὰ ἀλλότρια περιεργαζόμενος), 3) temporis et loci circumstantia. Procul dubio quidam Christiani, ex incogitantia, temeritate et levitate, in actiones infidelium utpote vicinorum suorum curiosius inquirebant, eas proprio arbitrio redarguebant, ac judices eorum esse volebant, quod non pertinebat ad eorum vocationem.” Wies. suggests that the word probably alludes to the ἐπίσκοπος of the church, combining it with ἀλλοτριο-, to shew the incongruity).

Verse 15-16
15, 16.] Negative, and positive, resumptions and enlargements of ἐν ὀνόματι χριστοῦ.

Verse 16
16.] But if (he suffer) as (being) a Christian (see reff. The word appears here, as in Acts 26:28, to be used as carrying contempt, from the mouth of an adversary) let him not be ashamed, but let him glorify God in this name (viz. that of χριστιανός: at, or in, the fact that he is counted worthy to suffer by such a name. This seems better, with Wies., al., than to take ὀνόματι as = μέρει, the word substituted for it in the later MSS., as “causa nominata,” “behalf” E. V., “regard, matter,” as most Commentators. Even in ref. Mark, ἐν ὀνόματι ὅτι does not lose its allusion to the ὄνομα itself: see there. On the sense, Bengel well remarks, “Poterat Petrus antitheti vi dicere, honori sibi ducat: sed honorem Deo resignandum esse docet”).

Verse 17
17.] Because (grounds the δοξαζέτω, and the whole behaviour implied in it) it is the season (now: “the time is come,” as E. V.) of the judgment (nouns in - μα and - σις became very much confounded in later Greek: witness καύχημα, sometimes hardly distinguishable from καύχησις, even in the passages where we have maintained the concrete meaning, 2 Corinthians 5:12; 2 Corinthians 9:3. And κρῖμα must very often be simply rendered “judgment,” “act of judging:” cf. reff.) beginning at ( ἀπό, reff.: and proceeding onward from) the house of God (explained in the next clause ( ἀφʼ ἡμῶν) to mean the church, the temple of living stones, the οἶκος πνευματικός of ch. 1 Peter 2:5. The reference is to prophecies like Jeremiah 25:15 ff., Ezekiel 9:6; Amos 3:2. “Hanc sententiam ex trita et perpetua Scripturæ doctrina sumpsit Petrus: idque mihi probabilius est, quam quod alii putant, certum aliquem locum notari.” Calv. Wiesinger reminds us that it is hardly possible that the destruction of Jerusalem was past, when these words were written: if that had been so, it would hardly have been said, ὁ καιρὸς τοῦ ἄρξασθαι): but if first (it begin) at us (= τοῦ οἴκου τοῦ θεοῦ, cf. Hebrews 3:6. The argument, ‘a minori ad majus,’ see expanded above. Cf. our Lord’s question, Luke 23:31, εἰ ἐν τῷ ὑγρῷ ξύλῳ ταῦτα ποιοῦσιν, ἐν τῷ ξηρῷ τί γένηται;), what (will be) the end of them that disobey (reff.) the gospel of God ( τοῦ θεοῦ prefixed to εὐαγγ. for emphasis: q. d. “the blessed tidings of the very God who is to judge them.” Bengel’s summary is excellent: “Judicium, initio tolerabilius, sensim ingravescit. Pii sua parte perfuncti cum immunitate spectant miserias impiorum: impii dum pios affligunt, suam mensuram implent et discunt quæ sua ipsorum portio futura sit: sed id melius sciunt pii, quare patientes sunt”)?

Verses 17-19
17–19.] See summary at 1 Peter 4:12. The thought which lies at the root, is this: all men must come under the judgment of God. His own family He brings first under it, chastising them in this life: let then those who suffer for His sake glorify Him for it, as apprehending their part in His family, and as mindful of the terrible lot of those whom His judgment shall find impenitent and unchastised. It is this latter thought, the escape from the weight of God’s hand (ch. 1 Peter 5:6), and not (Gerh.) the thought of the terrible vengeance which God will take on their persecutors, which is adduced as the second ground of comfort to the persecuted Christians.

Verse 18
18.] and (the question of the last verse is again repeated under a well-known form, taken from the O. T., which however casts solemn light on both members of the interrogation: explaining what is meant by judgment on God’s people and also by the end of the disobedient. The citation is verbatim from the LXX, except that μέν is omitted between ὁ and δίκαιος. The LXX departs from the Heb. text, which is as the E. V., “Behold the righteous shall be recompensed in the earth: much more the wicked and the sinner”) if the righteous is (is being, see reff.: or rather perhaps the pres., of that which is to be) with difficulty saved (on account of the sharpness of the trial, and his own weakness. “Hoc μόλις temperatur 2 Peter 1:11 prolixe.” Bengel. Cf. Revelation 5:4-5. The μόλις does not induce any doubt as to the issue, only wonder: if we be δίκαιοι by faith in Christ, our salvation, however difficult and apparently impossible, is as certain as Christ’s own triumph), the ungodly ( ἀσεβής, ‘impius,’ the man who in his innermost heart cares not for God and turns not to Him) and sinner (he that is devoted to sin. The absence of a second article, and the singular verb, both shew, that the same person is meant by both), where shall he appear (so in Psalms 1:5; where shall he stand and find an abiding place in the judgment?)?
Verse 19
19.] Wherefore (general conclusion from 1 Peter 4:17-18. If the sufferings of Christians as Christians are a sign of God’s favour towards them, in subjecting them to His judgments, with a view to their not perishing with the ungodly world, then have they every reason to trust Him in those sufferings, and to take comfort: continuing in that same well-doing which is their very element and condition) let also them who suffer ( καί, as well as all other persons: not as Bengel, καί, concessive: “ καί, etiam, cum participio, idem quod εἰ καί, et si, cum verbo:” for it is on this very εἰ καί hypothesis that the Apostle has been long proceeding; so that it would be unnatural for him to introduce it here again with a climax:—nor as De Wette and Huther, is it to be taken with ὥστε) according to (in pursuit of, along the course of) the will of God (see on ch. 1 Peter 3:17; here especially in reference to our 1 Peter 4:17, seeing that it is God’s will that judgment should begin at His house), commit (reff. deliver (subjectively) into the hands of, and confidently leave there) their souls (their personal safety and ultimate σώζεσθαι, 1 Peter 4:18) in ( ἐν, as clad in, accompanied with, subsisting and employed in) well-doing (as contrasted with the opposite characters in 1 Peter 4:15. Huther says well: “This addition, ἐν ἀγαθοπ., shews that the confident surrender to God is to be joined, not with careless indolence, but with active practice of good”) to a faithful Creator (in God being our Creator, without whom not a hair falls to the ground, we have an assurance that we are not overlooked by Him: in His being a faithful Creator ( ἀσφαλὴς κ. ἀψευδὴς κατὰ τὰς ἐπαγγελίας αὐτοῦ, Œc.), whose covenant truth is pledged to us, it is implied that we are within that covenant, suffering according to His will and as His children. κτίστης must not be understood of the second creation in the new birth, nor must it be rendered possessor, as Calvin).

05 Chapter 5 

Verse 1
1.] Elders therefore among you I exhort (any who are in the situation of πρεσβύτεροι, anarthrous: the omission of τούς after πρεσβ. is not surprising in St. Peter’s style, but has apparently led to the insertion of the art. by those who did not advert to this peculiarity. The designation here is evidently an official one (1 Peter 5:2), but at the same time reference to age is included: cf. νεώτεροι, 1 Peter 5:5. The οὖν takes up the above exhortation, ch. 1 Peter 4:19) who am a fellow-elder (with you: “Hortatio mutua inter æquales et collegas inprimis valet,” Beng.), and witness of the sufferings of Christ ( μάρτυς, not in the sense of Acts 1:8; Acts 1:22; Acts 2:32; Acts 10:39, al. (De Wette, al.),—a witness to testify to by words,—nor as Hebrews 12:1; Acts 22:20; Revelation 2:13; Revelation 17:6, a witness, in bearing about in his own person (Luth., Calv., Huther),—nor both of these together (“Petrus et viderat ipsum Dominum patientem, et nunc passiones sustinebat,” Bengel);—but in the sense of an eye-witness, on the ground of which his apostolic testimony rested: q. d. I who say to you χριστὸς ἔπαθεν σαρκί, say this of sufferings which my own eyes saw. Thus this clause links on the following exhortation to the preceding portion of the Epistle concerning Christian suffering, and tends to justify the οὖν. Observe that it is not ὁ καὶ μάρτυς, but συμπρεσβ. κ. μάρτυς are under the same art.: q. d. “the one among the συμπρεσβύτεροι who witnessed the sufferings of Christ”), who am also a partaker of the glory which is about to be revealed (I prefer to take this as an allusion to our Lord’s own words John 13:36, ὕστερον ἀκολουθήσεις μοι, rather than regard it as alluding to the Transfiguration, as some (e. g. Dr. Burton), or to the certainty that those who suffer with Him will be glorified with Him (see above on this view of μάρτυς). As bearing that promise, he came to them with great weight of authority as an exhorter—having seen the sufferings of which he speaks, and being himself an heir of that glory to which he points onwards),—

Verses 1-11
1–11.] Last hortatory portion of the Epistle; in which the word ending the former portion, ἀγαθοποιΐᾳ, is taken up and spread over various classes among the readers: thus 1 Peter 5:1-4, he exhorts the leaders of the church; 1 Peter 5:5, the younger members (see note there); 1 Peter 5:6-9, all in common. Then, 1 Peter 5:10-11, follows his general parting wish and ascription of praise to God.

Verse 2
2.] tend ([or keep] the aor. stronger than the pres. in the imperative: gathering together the whole ποιμαίνειν into one ποίμαναι as the act of the life) the flock (compare the injunction given to St. Peter himself in John 21:16, ποίμαινε τὰ πρόβατά μου. “Quam ergo ovium pascendarum curam a Christo sibi noverat commendatam, in ejus societatem presbyteros vocat,” Gerhard. The verb includes in one word the various offices of a shepherd; the leading, feeding, heeding: “pasce mente, pasce ore, pasce opere, pasce animi oratione, verbi exhortatione, exempli exhibitione,” Bernard, in Wiesinger. Our only, but not sufficient, word is, ‘tending’) of God (cf. Acts 20:28. The similitude is among the commonest in Scripture: cf. Jeremiah 3:15; Jeremiah 23:1-4; Ezekiel 34:2 ff.; John 10:11 ff.) which is among you ( τὸ ἐν ὑμῖν is taken by Erasm. and Calvin to mean “quantum in vobis est:” and no doubt this is possible; yet it sounds more Latin than Greek, which would rather perhaps be τὸ καθʼ ὑμᾶς, or τὸ ἐξ ὑμῶν, as Wies. observes. But the sense is the greatest objection: “Petrus noverat sibi a Christo non esse dictum, pasce quantum in te est, oves meas, sed absolute et simpliciter, pasce,” as Gerhard. And the ἐν ὑμῖν above seems decisive against this meaning. But even then we find various renderings: as “vobis pro vestra parte commissum,” Bengel, as εἶναι or κεῖσθαι ἔν τινι, and so Luther (die Heerde, so euch befohlen ist), Steiger, al.: Huther says, ἐν signifies here, as elsewhere also, inner communion, not merely local presence: “the flock which is under your charge.” Gerhard gives “qui vobiscum est, videlicet cum quo unum corpus, una ecclesia estis,” to which I do not see that Huther has any right to object, as he does. But the mere local meaning is by far the best. He orders them to feed the flock of God, not generally, nor œcumenically, but locally, as far as concerned that part of it found among them) [, overseeing (it) (the word ἐπισκοποῦντες, which tallies very much with St. Peter’s participial style, has perhaps been removed for ecclesiastical reasons, for fear πρεσβύτεροι should be supposed to be, as they really were, ἐπίσκοποι: “ipsum episcopatus nomen et officium exprimere voluit,” Calv.)] not constrainedly (‘coacte:’ as Bengel, “necessitas incumbit, 1 Corinthians 9:16, sed hujus sensum absorbet lubentia. Id valet et in suscipiendo et in gerendo munere. Non sine reprehensione sunt pastores qui, si res integra esset, mallent quidvis potius esse:” Bed(24), “Coacte pascit gregem Dei, qui propter rerum temporalium penuriam non habens unde vivat, idcirco prædicat Evangelium ut de Evangelio vivere possit.” And then, as Calv., “Dum agimus ad necessitatis præscriptum, lente et frigide in opere progredimur”) but willingly (not exactly, as Bed(25), “supernæ mercedis intuitu,” but out of love to the great Shepherd, and to the flock. The addition in (26) (27) al., κατὰ θεόν, is curious, and not easily accounted for. It certainly does not, as Huther says, clear up the thought, but rather obscures it. The expression is seldom found; and never in the sense here required. Cf. Romans 8:27; 2 Corinthians 7:9 ff.), nor yet ( μηδέ brings in a climax each time) with a view to base gain (“propter quæstum et terrena commoda,” as Bede(28) Cf. Isaiah 56:11; Jeremiah 6:13; Jeremiah 8:10; Ezekiel 34:2-3, &c.; and Titus 1:7) but earnestly (as 2 Corinthians 12:14 (cf. προθυμία, 2 Corinthians 8:11; 2 Corinthians 9:2), prompted by a desire not of gain, but of good to the flock;—ready and enthusiastic, as (the illustration is Bede’s) the children of Israel, and even the workmen, gave their services eagerly and gratuitously to build the tabernacle of old):

Verse 3
3.] nor yet as lording it over (the κατα as in reff. and in καταδυναστεύω, James 2:6, κατακαυχάομαι, Romans 11:18, James 2:13, καταμαρτυρέω, Matthew 26:62, carries the idea of hostility, and therefore, when joined with κυριεύω, of oppression; of using the rights of a κύριος for the diminution of the ruled and the exaltation of self. Christian rulers of the church are προϊστάμενοι (1 Thessalonians 5:12; Romans 12:8), ἡγούμενοι (Luke 22:26), but not κυριεύοντες (Luke 22:25-26). One is their κύριος, and they are His διάκονοι) the portions (entrusted to you) (so is κλῆρος understood by (not Cyril, as commonly cited: see below) Bed(29) apparently, Erasm. (“gregem qui cuique forte contigit gubernandus”), Estius (“gregis Dominici portiones, quæ singulis episcopis pascendæ et regendæ velut sortito obtigerunt.”), Calov., Bengel, Wolf, Steiger, De Wette, Huther, Wiesinger, al. And so Theophanes, Homil. xii. p. 70 (in Suicer), addresses his hearers, ἡμεῖς δέ, ὦ κλῆρος ἐμός: cf. also Acts 17:4 (of which I do not see why De Wette should say that it has nothing to do with the present consideration). On the other hand, 2. ‘the heritage of God’ is taken as the meaning by Cyril (on Isaiah 3:12 (vol. iii. p. 63), not 1 Peter 1:6, as commonly cited by all, copying one from another. But the passage is not satisfactory. In the Latin, we read “non ut dominentur in clero, id est, populo qui sors Domini est:” but the words in italics have no representatives in the Greek, which simply quotes this verse without comment), Calv. (“quum universum ecclesiæ corpus hæreditas sit domini, totidem sunt veluti prædia, quorum culturam singulis presbyteris assignat”), Beza (and consequently E. V.), Grot., Benson, al. But the objections to this are, that κλῆροι could not be taken for portions of κλῆρος,—and that θεοῦ could in this case hardly be wanting. Again, 3. some, principally R.-Cath. expositors, have anachronistically supposed κλῆροι to mean the clergy: so even Œc.,— κλῆρον τὸ ἱερὸν σύστημα καλεῖ, ὥσπερ καὶ νῦν ἡμεῖς, and Jer(30), Epist. ad Nepot. (lii. 7, vol. i. p. 262): so Corn. a-Lap. (“jubet ergo S. Petrus Episcopis et Pastoribus, ne inferioribus clericis imperiose dominari velint”), Justiniani (doubtfully: “sive P. de fideli populo universo, sive de ordine ecclesiastico loquatur”), Feuardentius, al. 4. Dodwell understood it of the church-goods: which view has nothing to recommend it, and is refuted by Wolf, Curæ, h. l. That the first meaning is the right one, is decided by τοῦ ποιμνίου below: see there), but becoming (it is well, where it can be done, to keep the distinctive meaning of γίνομαι. This more frequently happens in affirmative than in negative sentences: cf. μὴ γίνου ἄπιστος ἀλλὰ πιστός, John 20:27, where this distinctive meaning can be well brought out in the latter clause, but not in the former) patterns of the flock (the tyrannizing could only apply to the portion over which their authority extended, but the good example would be seen and followed by the whole church: hence τῶν κλήρων in the prohibition, but τοῦ ποιμνίου in the exhortation. τύποι, because the flock will look to you: “pastor ante oves vadit.” Gerh. The Commentators quote from Bernard, “Monstrosa res est gradus summus et animus infimus, sedes prima et vita ima, lingua magniloqua et vita otiosa, sermo multus et fructus nullus:” and from Gregory the Great, “Informis est vita pastoris, qui modo calicem Domini signat, modo talos agitat: qui in avibus cœli ludit, canes instigat,” &c.);

Verse 4
4.] and (then) ( καί of the result of something previously treated, as Matthew 26:55; John 10:16 al. fr.: see Winer, § 53. 3) when the chief Shepherd (see ch. 1 Peter 2:25; Hebrews 13:20; and compare Ezekiel 34:15-16; Ezekiel 34:23; Matthew 25:32) is manifested (used by St. Peter, as ἀποκαλύπτω, in a double reference, to Christ’s first coming, and His second also: cf. ch. 1 Peter 1:20; so also by St. Paul, Colossians 3:4; 1 Timothy 3:16; by St. John, 1 John 2:28; 1 John 3:2; 1 John 3:5; 1 John 3:8. Here, clearly of the second coming. It would not be clear, from this passage alone, whether St. Peter regarded the coming of the Lord as likely to occur in the life of these his readers, or not: but as interpreted by the analogy of his other expressions on the same subject, it would appear that he did), ye shall receive (reff.) the amarantine ( ἀμαράντινος is adj. from ἀμάραντος, the everlasting, or unfading, flower. Most Commentators have assumed without reason that it = ἀμάραντος, ch. 1 Peter 1:4, unfading. Philostr. in Heroicis, p. 741, cited in Wolf, has ὅθεν καὶ στεφάνους ἀμαραντίνους εἰς τὰ κήδη πρῶτοι θετταλοὶ ἐνόμισαν: see also Palm and Rost, sub voce. In the sense, there will be no difference: but the Apostle would hardly have used two derivatives of the same word, to express one and the same quality) crown (reff.) of His glory (or, of glory: but I prefer the other. That we shall share His glory, is a point constantly insisted on by St. Peter: cf. 1 Peter 5:1, ch. 1 Peter 4:13, 1 Peter 1:7; and above all, 1 Peter 5:10 below. This idea reaches its highest in St. John, with whom the inner unity of the divine life with the life of Christ is all in all. Cf. especially 1 John 3:2 f.).

Verse 5
5.] In like manner (i. e. ‘mutatis mutandis,’ in your turn: see ch. 1 Peter 3:7; with the same recognition of your position and duties), ye younger, be subject to the elders (in what sense are we to take νεώτεροι and πρεσβύτεροι here? One part of our answer will be very clear: that πρεσβύτεροι must be in the same sense as above, viz., in its official historical sense of presbyters in the church. This being so, we have now some clue to the meaning of νεώτεροι: viz. that it cannot mean younger in age merely, though this, as regarded men, would generally be so, but that as the name πρεσβύτεροι had an official sense, of superintendents of the church, so νεώτεροι like-wise, of those who were the ruled, the disciples, of the πρεσβύτεροι. Thus taken, it will mean here, the rest of the church, as opposed to the πρεσβύτεροι. Nor will this meaning, as Weiss maintains, p. 344, be at all impugned by πάντες δέ which follows, inasmuch as that clearly embraces both classes, πρεσβύτεροι and νεώτεροι. As Wiesinger well says, The Apostle is teaching what the πρεσβ. owe to the church, what the church to them, what all without distinction to one another. Weiss would understand these νεώτεροι as he does in Acts 5:6, and νεανίσκοι ib. Acts 5:10 (but see note there), young persons, who were to subserve the ordinary wants of the elders in the ministration. Luther, Calv., Gerhard, al., and more recently De Wette and Huther, take νεώτεροι for the younger members of the congregation: in which case, as most of these confess, we must enlarge the sense of πρεσβυτέροις here, which in my mind is a fatal objection to the view. The above interpretation, that νεώτεροι are the rest of the congregation as distinguished from the πρεσβύτεροι, is that of Bed(31), Est., Benson, Pott, al., and of Wiesinger): yea (the E. V. happily thus gives the sense of the δέ: q. d. Why should I go on giving these specific injunctions, when one will cover them all?) all gird on humility to one another (an allusion to our Lord’s action of girding Himself with a napkin in the servile ministration of washing the disciples’ feet: of which He himself said, καὶ ὑμεῖς ὀφείλετε ἀλλήλων νίπτειν τοὺς πόδας. ὑπόδειγμα γὰρ ἔδωκα ὑμῖν ἵνα καθὼς ἐγὼ ἐποίησα ὑμῖν καὶ ὑμεῖς ποιῆτε. The impression made on St. Peter by this proof of his Master’s love is thus beautifully shewn. As to the details: the ὑποτασσόμενοι of the rec. has probably been a clumsy gloss to help out the construction of the dat. commodi ἀλλήλοις. - ἐγκομβώσασθε is variously interpreted. Its derivation is from κόμβος, a string or band attached to a garment to tie it with: hence κόμβωμα, an apron, through κομβόω, to gird or tie round; and thus ἐγκομβόω, to gird on, and - όομαι, to gird on one’s self. ἐγκόμβωμα is used for a kind of girdle by Longus, Pastoralia ii. 33, and Pollux iv. 119. See in Wetst. The Schol. in ms. 16 says, ἀντὶ τοῦ ἐνειλήσασθε, περιβάλεσθε, ἢ ἀναστείλασθε. In Hesych., the κομβολύτης is explained to be a βαλαντιότομος. There is a very complete and learned dissertation on this passage in the Fritz-schiorum Opuscula, pp. 259–275, containing all the literature of the subject. The result there is, “omnes lectores, oratione in eos conversa, admonet, ut quemadmodum servi heris se modeste submittunt (the ἐγκόμβωμα being a servile garment or apron), ita unus alteri tanquam minor majori cedens obsequiosum modestumque se præbeat: ‘omnes autem lubenter alter alteri cedentes modestiam vobis pro servorum encombomate incingite.’ ” This is perhaps going too far, to seek the meaning of the verb altogether in its derivative: but the reference is at least possible. For more particulars consult the dissertation itself, and Wetstein’s note.

Some put a comma after ἀλλήλοις, and join πάντες δὲ ἀλλήλοις to the preceding, ‘yea, all of you (be subject) to one another.’ But this is unnecessary, the dative being in this sense abundantly justified: cf. Romans 14:6; 1 Corinthians 14:22; 2 Corinthians 5:13. Winer, § 31. 4. b): because (reason why you should gird on humility) God (the citation agrees verbatim with James 4:6) opposeth Himself to the proud (“reliqua peccata fugiunt Deum, sola super-bia se opponit Deo; reliqua peccata deprimunt hominem, sola superbia erigit eum contra Deum. Inde etiam Deus superbis vicissim se opponit,” Gerhard. The student will remember the saying of Artabanus to Xerxes, Herod. vii. 10, ὁρᾷς τὰ ὑπερέχοντα ζῶα ὡς κεραυνοῖ ὁ θεός, οὐδὲ ἐᾷ φαντάζεσθαι, τὰ δὲ σμικρὰ οὐδέν μιν κνίζει; … φιλέει γὰρ ὁ θεὸς τὰ ὑπερέχοντα πάντα κολούειν), but giveth grace to the humble ( ταπεινοῖς here in a subjective sense, the lowly-minded, those who by their humility are low. “Humilitas est vas gratiarum,” Aug(32) in Gerh.).

Verses 5-7
5–7.] Exhortation to the younger, and to all, to humility and trust in God.

Verse 6
6.] Humble yourselves (on the medial signification of some verbs in the aor. 1 pass. in the N. T., see Winer, § 39. 2. The commonest example is ἀποκριθείς. Cf. also διεκρίθη, Matthew 21:21; Romans 4:20, &c.) therefore (the same spirit as before continues through this and the following verses: the μέριμνα here, and the παθήματα, 1 Peter 5:9, keeping in mind their persecutions and anxieties, as also does κραταιὰν χεῖρα, see below) under the mighty hand of God (on the expression, see reff., LXX. The strong hand of God is laid on the afflicted and suffering, and it is for them to acknowledge it in lowliness of mind), that He may exalt you (the Apostle refers to the often repeated saying of our Lord, Matthew 23:13, Luke 14:11; Luke 18:14. The same is also found in the O. T., Psalms 18:27; Proverbs 29:23) in (the) time (appointed) ( ἐν καιρῷ is one of those phrases in which the article is constantly omitted: see reff., and Winer, § 19. 1. This humility implies patience, waiting God’s time: “ut nimiæ festinationi simul obviam eat,” Calv. The καιρός need not necessarily be understood as Bengel (“Petrus sæpe spectat diem judicii”) of the end; it is more general: cf. ἐν καιροῖς ἰδίοις, 1 Timothy 6:15):

Verse 7
7.] casting (aor., once for all, by an act which includes the life) all your anxiety ( πᾶσαν τήν, ‘the whole of;’ not, every anxiety as it arises: for none will arise if this transference has been effectually made. This again is an O. T. citation (ref. Ps.), ἐπίῤῥιψον ἐπὶ κύριον τὴν μέριμνάν σου. The art. also shews that the μέριμνα was not a possible, but a present one; that the exhortation is addressed to men under sufferings. As to the connexion, we may remark, that this participial clause is explanatory of the former imperative one, inasmuch as all anxiety is a contradiction of true humility: μέριμνα, by which the spirit μερίζεται, part for God, part for unbelief, is in fact an exalting self against Him) upon Him, because (seeing that: the justifying reason for the ἐπιῤῥίψαι) He careth ( αὐτῷ prefixed for emphasis, to take up the ἐπʼ αὐτόν) for (about: the distinction between περί and ὑπέρ after verbs of caring is thus given by Weber, Demosth. p. 130 (see Winer, § 47. l): “ περί solam mentis circumspectionem vel respectum rei, ὑπέρ simul animi propensionem significat.” But perhaps it must not be too much pressed) you.

Verse 8
8.] Be sober (see ch. 1 Peter 4:7, and Luke 21:34; Luke 21:36. This sobriety of mind, as opposed to intoxication with μέριμναι βιωτικαί, is necessary to the ἀντιστῆναι στερεοί: only he who is sober stands firm), be watchful (can it be that Peter thought of his Lord’s οὕτως οὐκ ἰσχύσατε μίαν ὥραν γρηγορῆσαι μετʼ ἐμοῦ, on the fatal night when he denied Him?

Bengel says, “ νήψατε, vigilate, anima: γρηγορήσατε, vigilate, corpore:” but the distinction is not borne out: both words are far better taken as applying to the mind; as Aug(33) in Wies.: “corde vigila, fide vigila, spe vigila, caritate vigila, operibus vigila”): your adversary (the omission of any causal particle, as ὅτι, inserted in the rec., makes the appeal livelier and more forcible, leaving the obvious connexion to be filled up by the reader. ὁ ἀντίδ. ὑμ., your great and well-known adversary: “ut sciant, hac lege se Christi fidem profiteri, ut cum diabolo continuum bellum habeant. Neque enim membris parcet, qui cum capite prœliatur,” Calv. ἀντίδικος properly, and in reff. an adversary in a suit at law: but here = שָטָן, an enemy in general) the devil (anarthrous as a proper name, as in Acts 13:10; Revelation 20:2) as a roaring lion (“comparatur diabolus leoni famelico et præ impatientia famis rugienti, quia perniciem nostram inexplebiliter appetit, nec ulla præda ei sufficit,” Gerh.) walketh about (cf. Job 1:7; Job 2:2) seeking whom to devour (“incorporando sibi per mortalem culpam,” Lyra: see reff.):

Verse 8-9
8, 9.] Other necessary exhortations under their afflictions; and now with reference to the great spiritual adversary, as before to God and their own hearts. “Ne consolatione illa, quod Deo sit cura de vobis, ad securitatem abutamur, præmonet nos Apostolus de Satanæ insidiis,” gloss. interlin.

Verse 9
9.] whom resist (see ref. James) firm in the faith (dat. of reference, as σχήματι εὑρεθεὶς ὡς ἄνθρωπος, Philippians 2:8, τέκνα φύσει ὀργῆς, Ephesians 2:3, &c.), knowing (being aware: it is an encouragement against their giving way under Satan’s attacks, to remember that they do not stand alone against him; that others are, as Gerhard expresses it, not only παθημάτων συμμέτοχοι, but in “precibus et pugna contra Satanam σύμμαχοι”) that the very same sufferings (this construction, a gen. after ὁ αὐτός, is not elsewhere found in N. T. In it, as in the dat. construction in reff., the adj. is made into a subst. to express more completely the identity. It is (see Winer, § 34. 2) much as when an adj. is made into a subst. governing a gen.: e. g. τὸ ἀμετάθετον τῆς βουλῆς, Hebrews 6:17, τὸ ὑπερέχον τῆς γνώσεως, Philippians 3:8, τὸ πιστὸν τῆς πολιτείας Thuc. i. 68, τὸ ὑπερβάλλον τῆς λύπης Plato, Phædr. 240 A) are being accomplished in (the case of: the dat. of reference, as in γίνεσθαι ὑμῖν and similar phrases. Much unnecessary difficulty has been found in the word ἐπιτελεῖσθαι. It has its usual N. T. meaning of ‘accomplish,’ ‘complete,’ as in reff. and Philippians 1:6, al.; these sufferings were being accomplished, their full measure attained, according to the will of God, and by the appointment of God, in, with reference to, in the case of, the ἀδελφότης. The Dative must not be regarded as = a gen. with ὑπό: but there is another way of taking it, viz. as dependent on τὰ αὐτά, making ἐπιτελεῖσθαι middle: “knowing that ye are accomplishing the same sufferings with” &c. This is defended by Harless; but in this case we should certainly expect ὑμᾶς to be inserted, as αὐτόν in Luke 4:41, and σεαυτόν in Romans 2:19) your brotherhood (ref.) in the world ( ἐν κόσμῳ, not to direct attention to another brotherhood not in the world, as Huther; but as identifying their state with yours: who, like yourselves, are in the world, and thence have, like yourselves, to expect such trials).

Verse 10
10.] But (q. d. however you may be able to apprehend the consolation which I have last propounded to you, one thing is sure: or as Bengel, “vos tantum vigilate et resistite hosti: cætera Deus præstabit”) the God of all grace (who is the Source of all spiritual help for every occasion: see reff.) who called you (which was the first proof of His grace towards you) unto (with a view to; ‘consolationis argumentum:’ He who has begun grace with a view to glory, will not cut off grace till it be perfected in glory. Cf. 1 Thessalonians 2:12; 2 Thessalonians 2:14) His eternal glory in Christ Jesus ( ἐν χρ. ἰησ. belongs to καλέσας, which has since been defined by ὑμᾶς εἰς τ. αἰ. αὐ. δόξ. Christ Jesus is the element in which that calling took place. The words cannot, as Calov., al., be joined with what follows), when ye have suffered a little while (these words belong to what has gone before, ὁ καλέσας ὑμᾶς κ. τ. λ., not to what follows, as is decisively shewn by the consideration that all four verbs must belong to acts of God on them in this life, while these sufferings would be still going on. The ὀλίγον παθόντας expresses the condition of their calling to glory in Christ, viz. after having suffered for a short time. παθόντας, as in all cases of an aor. part. connected with a future verb, is to be taken in the strictness of its aoristic meaning as a futurus exactus: the παθήματα are over when the δόξα comes in), shall Himself ( αὐτός, solemn and emphatic: “ostendit enim Apostolus ex eodem gratiæ fonte et primam ad gloriam cœlestem vocationem et ultimam hujus beneficii consummationem provenire,” Gerhard) perfect (you) (see ref. Heb. and note: “ne remaneat in vobis defectus,” Beng.), shall confirm (establish you firmly, so as to be στερεοὶ τῇ πίστει: “ne quid vos labefactet,” Beng.), shall strengthen (the word σθενόω belongs to later Greek), shall ground (you) (fix you as on a foundation, “ut superetis omnem vim adversam. Digna Petro oratio. Confirmat fratres suos,” Bengel. Cf. Luke 22:32, σὺ ποτὲ ἐπιστρέψας στήρισον τοὺς ἀδελφούς σου: and 2 Timothy 2:19, ὁ στερεὸς θεμέλιος τοῦ θεοῦ ἕστηκεν):

Verse 10-11
10, 11.] Final assurance of God’s help and ultimate perfecting of them after and by means of these sufferings.

Verse 11
11.] to Him (again emphatic: “ne quidquam laudis et gloriæ sibi vindicent,” Gerh.) be (i. e. be ascribed: or, as ch. 1 Peter 4:11, ἐστιν, is, i. e. is due) the might (which has been shewn in this perfecting, confirming, strengthening, grounding you, and in all that those words imply as their ultimate result,—of victory and glory) to the ages of the ages. Amen.

Verses 12-14
12–14.] CONCLUSION. By Silvanus the faithful brother (there seems to be no reason for distinguishing this Silvanus from the companion of St. Paul and Timotheus, mentioned in 1 Thessalonians 1:1; 2 Thessalonians 1:1; 2 Corinthians 1:19, and known by the name of Silas in the Acts. See further in Prolegomena, § iv. 19), as I reckon ( ὡς λογίζομαι belongs most naturally to τοῦ πιστοῦ ἀδελφοῦ, not to διʼ ὀλίγων which follows: and indicates the Apostle’s judgment concerning Silvanus, given, not in any disparagement of him, nor indicating, as De W. and Bengel, that he was not known to St. Peter, but as fortifying him, in his mission to the churches addressed, with the Apostle’s recommendation, over and above the acquaintance which the readers may already have had with him), I have written (the epistolary aor. See reff.) to you ( ὑμῖν is taken by some, as E. V., Luther, Steiger, al., as dependent on πιστοῦ, which is harsh, and leaves ἔγραψα without any object of address) in (by means of, as my vehicle of conveying my meaning) few words (Erasm., Grot., Pott, al. fancy that this ἔγρ. διʼ ὀλίγων refers to the second Epistle: but see 2 Peter 3:1. On διʼ ὀλίγων, cf. Hebrews 13:22. It perhaps may here refer to some more copious instructions which Silvanus was to give them by word of mouth: or may serve to fix their attention more pointedly on that which had been thus concisely said), exhorting (such in the main is the character of the Epistle) and giving my testimony (the ἐπί in ἐπιμαρτυρῶν indicates merely the direction of the testimony, not as Bengel, “testimonium jam per Paulum et Silam audierant pridem: Petrus insuper testatur”) that this (of which I have written to you; see below) is (the inf. εἶναι belongs to both παρακαλῶν and ἐπιμαρτυρῶν) the true grace (not “doctrina evangelii” as Gerh., nor “state of grace” as De Wette, but simply “grace” ch. 1 Peter 1:2, as testified by the preaching of the Apostles to be covenanted and granted to them by God. This identification of the preached and written message with the true mind of God towards man, is not uncommon with our Apostle: e. g., ch. 1 Peter 1:12; 1 Peter 1:25 (1 Peter 2:10; 1 Peter 2:25). The reason of this was not any difference, as some would have us believe, between the teachings of St. Peter and St. Paul, but the difficulty presented to the readers in the fact of the fiery trial of sufferings which they were passing through) of God, in which stand ye (the construction is pregnant; into which being admitted, stand in it. On every account, we are bound to read στῆτε, not ἑστήκατε, which has apparently come in from the similar ἐν ᾗ ( ᾧ) ἑστήκατε in reff. Every reason which Wiesinger gives against στῆτε, is in fact a reason for it. στῆτε εἰς is, he says, evidently wrong, because the readers were already in the grace:—I answer,—and consequently it was corrected to what seemed right: εἰς ἣν στῆτε, he says further, would not fit the context:—and consequently, we may reply, the temptation would be stronger to correct it. The idea of its having been an emendation to suit παρακαλῶν is simply absurd; that participle referring back to the contents of the Epistle, not requiring any justification in this sentence; as any, even the dullest copyist, must see. As it stands, it is a short and earnest exhortation, containing in it in fact the pith of what has been said by way of exhortation in the whole Epistle).

Verse 13
13.] She that is elected together with you in Babylon salutes you (who, or what is this? The great majority of Commentators understand it to mean a sister congregation, elect like yourselves, ch. 1 Peter 1:1. So (34) al. in digest, E. V., Luth., Calv., Gerhard, Steiger, &c., and the more recent interpreters, De Wette, Huther, Wiesinger. And this perhaps may be a legitimate interpretation. Still it seems hardly probable, that there should be joined together in the same sending of salutation, an abstraction, spoken of thus enigmatically, and a man, ΄άρκος ὁ υἱός μου, by name. No mention has occurred in the Epistle of the word ἐκκλησία, to which reference might be made: if such reference be sought for, διασπορά, in ch. 1 Peter 1:1, is the only word suitable, and that could hardly be used of the congregation in any particular place. Finally, it seems to be required by the rules of analogy, that in an Epistle addressed to ἐκλεκτοὶ παρεπίδημοι, individually, not gregatim, ἡ ἐν βαβυλῶνι συνεκλεκτή must be an individual person also. These considerations induce me to accede to the opinion of those, who recognize here the ἀδελφὴ γυνή whom St. Peter περιῆγεν, 1 Corinthians 9:5; and to find, in the somewhat unusual periphrastic way of speaking of her, a confirmation of this view. Bengel, who defends it, adduces ch. 1 Peter 3:7, where the wives are called συγκληρονόμοι χάριτος ζωῆς. Still, I own, the words ἐν βαβυλῶνι a little stagger me in this view. But it seems less forced than the other. On the question, what Babylon is intended, whether Rome, or the Chaldæan capital, or some village in Egypt, see Prolegomena, § iv. 10 ff.), and Marcus my son (perhaps, and so most have thought, the well-known Evangelist (see Eus. H. E. ii. 15: Orig(35) in Eus. vi. 25: Œc. al.): perhaps the actual son of St. Peter, bearing this name (Œc.-altern., Bengel, al.). The fact of Peter taking refuge in the house of Mary the mother of John Mark (Acts 12:2), casts hardly any weight on the side of the former interpretation: but it derives some probability from the circumstance that St. Mark is reported by Eus. l. c., and iii. 39, 1 Peter 5:8, vi. 14, 25, to have been the ἀκόλουθος and μαθητής and ἑρμηνευτὴς πέτρου, on the authority of Papias and Clement of Alexandria: and that Irenæus (Hær. iii. 11, p. 174, Eus. 1 Peter 5:8) reports the same. The υἱός is understood either spiritually or literally, according as one or other of the above views is taken).

Verse 14
14.] Salute one another in (as the medium of salutation) a kiss of love (see on ref. Rom. where, as every where except here, φίλημα ἅγιον is the expression. For a full account of the custom, see Winer, Realw. art. Kuss). Peace be to you all that are in Christ (the concluding blessing of St. Paul is usually χάρις, not εἰρήνη: cf. (Romans 16:24) 1 Corinthians 16:23; 2 Corinthians 13:13; Galatians 6:18; Ephesians 6:24 (where however εἰρήνη τοῖς ἀδελφοῖς κ. τ. λ. precedes); Philippians 4:23; Colossians 4:18; 1 Thessalonians 5:28; 2 Thessalonians 3:18; 1 Timothy 6:21; 2 Timothy 4:22; Titus 3:15; Philemon 1:25 (Hebrews 13:25). “Formula petita,” says Gerhard, “ex salutatione Christi præsertim post resurrectionem usitata.” The blessing differs also from those in St. Paul, in the limitation implied by ὑμῖν πᾶσιν τοῖς ἐν χριστῷ, whereas St. Paul has ever μετὰ πάντων ὑμῶν. Here it is, “peace to you, I mean, all that are, and in as far as they are, in Christ;” in union and communion with Him. τοῖς ἐν χριστῷ is quite in St. Paul’s manner, cf. reff. See also our ch. 1 Peter 3:16, 1 Peter 5:10).

