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Introduction

CHAPTER 5

1 Peter 5:1. A B, several min. read οὐν after πρεσβυτέρους (Lachm.); K L P, etc., Copt. Thph. etc., on the other hand, τούς (Rec. Tisch. 7); א has both, i.e. οὖν τούς. This reading, accepted by Tisch. 8, is perhaps the original one; οὖν may have been omitted, because the subsequent exhortation does not appear to be a conclusion from what goes before.—1 Peter 5:2. ἐπισκοποῦντες] is wanting only in B א, 27, 29, Hier. etc.; it is adopted by Lachm. and Tisch. 7, and omitted by Tisch. 8.

After ἑκουσίως, A P א, several min. vss. etc., Lachm. and Tisch. 8 have: κατὰ θεόν. The words are wanting in the Rec. after B K L, etc., Oec. etc.; Tisch. 7 had omitted them; they are probably a later addition, in order to complete the idea.

μηδὲ αἰσχροκερδῶς] Rec. after B K P א, etc., Vulg. Copt. Thph. Beda (Lachm. Tisch. 8); Tisch. 7 reads, instead of μηδέ, μή, after A L, 68, al., Syr. etc., Oec.; this, however, appears to be a mere alteration on account of the preceding μή and the subsequent μηδέ.—1 Peter 5:3. Following B, Buttmann has omitted the entire third verse; but as all authorities retain it, it cannot be regarded as spurious.—1 Peter 5:5. ὑποτασσόμενοι] Rec. according to K L P, etc., Thph. Oec.; is omitted in A B א, 13, etc., several vss. etc. Lachm. and Tisch. are probably right in omitting it, as it appears to be a correction introduced in order to make the sense plainer, perhaps after Ephesians 5:21 . Wiesinger and Schott are against the Rec., Reiche is in favour of it.

Instead of ὁ θεός, Buttm. has, following B, adopted θεός (without article).—1 Peter 5:6. ἐν καιρῷ] In A and the most of the vss. ἐπισκοπῆς follows here; adopted by Lachm., erroneously, however, as it is a later addition after chap. 1 Peter 2:12.—1 Peter 5:8. Following the most numerous and best authorities, Griesb. already has justly erased the ὅτι of the Rec. before ὁ ἀντίδικος.

τίνα καταπίῃ Rec. after A, al., Vulg. Syr. Cyr. etc. (Tisch. 7); in its place K L P א, al., mult. Cop. etc. read τινὰ καταπιεῖν (Lachm.: τινά; Tisch. 8: τίνα); B has the inf. only, without τινα. The commentators (as also Reiche) prefer the Rec.; it appears, too, to be the more natural reading; but that very fact makes it suspicious. The reading of B is evidently a correction, as τινα seems to be inappropriate.—1 Peter 5:9. B א have the art. τῷ before κόσμῳ (Tisch. 8); in the Rec. it is omitted, after A K L P, etc. (Tisch. 7).—1 Peter 5:10. ἡμᾶς] Rec. according to K, several min. Vulg. Syr. etc.; in place of it the most important authorities, A B L P א, very many min. and several vss. support ὑμᾶς, which is accepted by Lachm. and Tisch., and rightly declared to be genuine by de Wette, Wiesinger, Schott, Reiche. The codd. A K L P have the name ἰησοῦ after χριστῷ (Rec. Lachm. Tisch. 7); in B א there is only χριστῷ (Tisch. 8). The Rec. runs: καταρτίσαι ὑμᾶς, στηρίξαι, σθενώσαι, θεμελιώσαι. Although these optatives convey an appropriate idea, still there is too little evidence for their genuineness; in the three last verbs the optative occurs only in min. several vss. Thph. and Oec.; in the first verb it is found also in K L P. As, however, the future καταρτίσει, etc., occurs in almost all authorities, it is to be preferred. Erasmus reads καταρτίσαι and then στερίξει. In similar passages of the N. T. the optat. is mostly used (thus undisputedly in Romans 15:13; Hebrews 13:21; 1 Thessalonians 5:23, etc.), and this explains how, in employing the future, a change could have been made to the optative; cf. 2 Corinthians 9:10; Philippians 4:19. There is less force in the reason given for the use of the indicative, viz. that it is better suited to the subsequent doxology (Bengel), in opposition to which de Wette rightly refers to Hebrews 13:21.

The pronoun ὑμᾶς is wanting in the A B א, etc., and is omitted by Lachm. and Tisch.; its genuineness is at least doubtful; not less so is that of θεμελιώσει, which, however, Tisch. has retained, following K L P א, etc., whilst it is omitted in the A B, Vulg. etc. (Lachm.).—1 Peter 5:11 . ἡ δόξα καί] does not occur in A B, 23, Aeth. Vulg.; omitted by Lachm. and Tisch.; perhaps a later addition, after chap. 1 Peter 4:11.

τῶν αἰώνων is erased by Tisch. 7, after B, 36, 99, Copt. Arm.; but retained by Lachm. and Tisch. 8, who follow A K L P א, the majority of min. several vss. etc.—1 Peter 5:12 . Lachm. omits the article τοῦ before πιστοῦ, appealing to B. Tisch., however, remarks on this: errabat circa B. The omission, for which certainly there is too little warrant, may be explained by the transcriber having construed ὑμῖν with πιστοῦ. According to Tisch., however, it is not certain whether B has the article or not; according to Buttm., it does not occur in B.

Instead of ἑστήκατε (Rec.), Lachm. and Tisch. 8, after A B א, many min. etc., read στῆτε . This reading would seem to be favoured by the fact that it is the more difficult one, and that the Rec. may have arisen out of Romans 5:2; but the idea itself decides in favour of ἑστήκατε, which is retained by Tisch. 7, following K L P, etc., Theoph. Oec.

The reading ἐν ᾗ (instead of εἰς ἥν) in A is evidently a correction for the sake of simplicity.—1 Peter 5:14. Instead of χριστῷ ἰησοῦ (in Rec. K L P א, al., pler. Vulg. Copt. etc., Thph. Oec.) Lachm. and Tisch. have adopted χριστῷ only (A B, etc., Syr. Aeth. etc.). The final ἀμήν (Rec. in G K א, etc.) is likewise wanting in A B, etc., and is therefore omitted by Lachm. and Tisch.

The subsequent addition of ἰησοῦ and ἀμήν is undoubtedly more easy of explanation than the subsequent omission of it.

01 Chapter 1 

Verse 1-2
1 Peter 1:1-2. The superscription, while corresponding in fundamental plan with those of the Pauline Epistles, has nevertheless a peculiar character of its own.

πέτρος] As Paul in his epistles calls himself not by his original name σαῦλος, so Peter designates himself not by his original name σίμων, but by that given him by Christ, which “may be regarded as his apostolic, his official name” (Schott); otherwise in 2 Pet.: συμεὼν πέτρος.

An addition such as διὰ θελήματος θεοῦ, or the like, of which Paul oftentimes, though not always, makes use in the superscriptions of his epistles, was unnecessary for Peter.

Peter designates his readers by the words: ἐκλεκτοῖς παρεπίδημοις διασπορᾶς πόντου κ. τ. λ.] he calls the Christians to whom he writes—for that his epistle is addressed to Christians cannot be doubted—“elect strangers;” and withal, those who belong to the διασπορά throughout Pontus, etc. ἐκλεκτοί the Christians are named, inasmuch as God had chosen them to be His own, in order that they might be made partakers of the κληρονομία (1 Peter 1:4) reserved for them in heaven; cf. chap. 1 Peter 2:9 : ὑμεῖς γένος ἐκλεκτόν.

παρεπίδημος is he who dwells in a land of which he is not a native (where his home is not); in the LXX. it is given as the rendering of תּוֹשָׁב, Genesis 23:4 ; Psalms 39:12 (in other passages תּוֹשָׁב is translated by πάροικος; cf. Exodus 12:45; Leviticus 22:10; Leviticus 25:23; Leviticus 25:47, etc.); in the Apocrypha παρεπίδημος does not occur; in the N. T., besides in this passage, it is to be found in chap. 1 Peter 2:11; Hebrews 9:13.

If account be taken of 1 Peter 1:4; 1 Peter 1:17 ( ὁ τῆς παροικίας ὑμῶν χρόνος), and particularly of chap. 1 Peter 2:11, it cannot be doubted that Peter styled his readers παρεπίδημοι, because during their present life upon earth they, as Christians, were not in their true home, which is the κληρονομία … τετηρημένη ἐν οὐρανοῖς. The expression is understood in this sense by the more modern writers, in particular by Steiger, Brückner, Wiesinger, Weiss, Luthardt (Reuter’s Repertor. 1855, Nov.), Schott, Hofmann, etc.(32) It is incorrect to refer the word here to an earthly home, that is, Palestine, as is done by de Wette, and in like manner by Weizsäcker (in Reuter’s Repert. 1858, No. 3).(33)
REMARK.

In the O. T. תּוֹשָׁב occurs in its strict signification in Genesis 23:4; Exodus 12:45; Leviticus 22:10; Leviticus 25:47 (LXX. πάροικος). In Leviticus 25:23, the Israelites are called נֵּדִים וְתוֹשָׁבִים, in a peculiar connection; God says that such they are with Him ( עִמָּדִי, cf. Genesis 23:4 ), in that the land wherein they should dwell belongs to Him . The same idea is to be found in Psalms 39:12, where the Psalmist bases his request for hearing on this, that he is נֵּד and תּוֹשָׁב with God ( עִמָּךְ), as were his fathers; for although in 1 Peter 1:5-7 the shortness of human life is made specially prominent, yet there is nothing to show that in 1 Peter 1:12 there is any reference to this. On the other hand, in 1 Chronicles 29:15 (1Chr. 30:15.), David in prayer to God speaks of himself and his people as נֵּרִים and תּוֹשָׁבִים, because they have no abiding rest on earth ( בַּצֵּל יָמֵינוּ עַל־חָאָרֶץ וְאֵין מִקִוֶה); here it is not the preposition עִמָּד, but לִפְנֵי which is used. In the passage Psalms 119:19, the relation in which the Psalmist speaks of himself as a stranger is not expressed בָּאָרֶץ, Psa 1:54; he calls his earthly life מְגוּרָי, as Jacob in Genesis 47:9, which points evidently enough to the circumstance that the Israelites were not without the consciousness that their real home lay beyond this earthly life; cf. on this, Hebrews 9:13-14, and Delitzsch in loc .

Whilst the expression ἐκλεκτοῖς παρεπιδήμοις—wherein not ἐκλεκτοῖς (Hofmann) but παρεπιδήμοις is the substantival idea—is applicable to all Christians, the following words: διασπορᾶς πόντου κ. τ. λ., specify those Christians to whom the epistle is addressed (cf. the superscriptions of the Pauline Epistles).

διασπορά] strictly an abstract idea, denotes, according to Jewish usage: “Israel living scattered among the heathen,”—that is, it is a complex of concrete ideas, 2 Maccabees 1:27; John 7:35; cf. Meyer in loc.; Winer, bibl. Realwörterb., see under “Zerstreuung.”(34) The question is now: Is the word to be taken as applying only to the Jewish nation? From of old the question has, by many interpreters, been answered in the affirmative (Didymus, Oecumenius, Eusebius, Calvin, Beza, de Wette, Weiss, etc.), and therefrom the conclusion has been drawn that the readers of the epistle were Jewish-Christians.(35) But the character of the epistle is opposed to this view (cf. Introd. § 3). Since the Apostle Peter regarded Christians as the true Israel, of which the Israel of the O. T. was only the type (1 Peter 2:9), there is nothing to prevent the expression being applied, as many interpreters hold (Brückner, Wiesinger, Wieseler too; Rettberg in Ersch-Gruber, see under “Petrus,” and others), to the Christians, and withal to those who dwelt outside of Canaan. No doubt this land had not for the N. T. church the same significance which it possessed for that of the O. T., still it was the scene of Christ’s labours, and in Jerusalem was the mother-church of all Christendom.(36) Some interpreters, like Aretius, Schott, Hofmann, leave entirely out of view the local reference of the word, and take it as applying to the whole of Christendom ecclesia dispersa in toto orbe, in so far as the latter represents “a concrete corporeal centre around which the members of the church were locally united,” and “has its point of union in that Christ who is seated at the right hand of God” (Schott(37)). Against this, however, it must be urged that Peter, if he had wished the word διασπορά to have been understood in a sense so entirely different from the established usage, would in some way or other have indicated this.

It is entirely erroneous to suppose, with Augustine (contra Faustum, xxii. 89), Procopius (in Jes. 15:20), Cassiodorus (de instit. div. litt. ii. p. 516), Luther, Gualther, and others, and among more recent authors Steiger, that in the expression used by Peter the readers are designated as heathen Christians, or even with Credner (Einl. p. 638), Neudecker (Einl. p. 677), as aforetime proselytes. The one correct interpretation is, that in the superscription those readers only are described as “Christians who constituted the people of God living, scattered throughout the regions mentioned, who, in consequence of their election, had become strangers in the world, but who had their inheritance and home in heaven, whither they were journeying” (Wiesinger). The reason why Peter employed this term with reference to his readers lies in the design of the epistle; he speaks of them as ἐκλεκτοί, in order that in their present condition of suffering he might assure them of their state of grace as παρεπίδη΄οι, that they might know that they belonged to the home of believers in heaven. But it is at least open to doubt whether in διασπορᾶς there is any reference to the present want of direct union around Christ (Schott).

πόντου, γαλατίας κ. τ. λ.] The provinces of Asia Minor are named chiefly in a westerly direction, Galatia westward from Pontus, then the enumeration continues with Cappadocia lying south from Galatia, that is to say, in the east, and goes from thence westward towards Asia, after which Bithynia is mentioned, the eastern boundary of the northern part of Asia Minor. So that Bengel is not so far wrong (as opposed to Wiesinger) when he says: Quinque provincias nominat eo ordine, quo occurrebant scribenti ex oriente. If in Asia, besides Caria, Lydia, and Mysia, Phrygia also (Ptolem. v. 2) be included, and in Galatia the lands of Pamphylia, Pisidia, and a part of Lycaonia,—which, however, is improbable,—the provinces mentioned by Peter will embrace almost the whole of Asia Minor.

In the N. T. there is no mention of the founding of the Christian churches in Pontus, Cappadocia, and Bithynia.—1 Peter 1:2. κατὰ πρόγνωσιν κ. τ. λ.] The three adjuncts, beginning with different prepositions, are not to be taken with ἀπόστολος, as Cyrillus (de recta fide), Oecumen., Kahnis (Lehre v. Abendm. p. 65), and others think, but with ἐκλεκτοῖς παρεπιδήμοις, pointing out as they do the origin, the means, and the end of the condition in which the readers as ἐκλεκτοὶ παρεπίδη΄οι were. It is further incorrect to limit, as is prevalently done, their reference simply to the term ἐκλεκτοῖς,(38) and to find in them a more particular definition of the method of the divine election. Steinmeyer, in violation of the grammatical construction, gives a different reference to each of the three adjuncts joining κατὰ πρόγν. with ἐκλεκτοῖς, ἐν ἁγιασ΄ῷ with παρεπιδή΄οις, and εἰς ὑπακ. with ἁγιασ΄ῷ. But inasmuch as the ideas ἐκλεκτοῖς παρεπιδή΄οις stand in closest connection, the two prepositions κατά and ἐν must apply equally to them. κατά states that the ἐκλεκτοὶ παρεπίδη΄οι are such in virtue of the πρόγνωσις θεοῦ; κατά denotes “the origin, and gives the pattern according to which” (so, too, Wiesinger). πρόγνωσις is translated generally by the commentators as: predestination;(39) this is no doubt inexact, still it must be observed that in the N. T. πρόγνωσις stands always in such a connection as to show that it expresses an idea akin to that of predestination, but without the idea of knowing or of taking cognizance being lost. It is the perceiving of God by means of which the object is determined, as that which He perceives it to be. Cf. Meyer on Romans 8:29 : “It is God’s being aware in His plan, in virtue of which, before the subjects are destined by Him to salvation, He knows who are to be so destined by Him.” It is incorrect, therefore, to understand the word as denoting simply foreknowledge;(40) this leads to a Pelagianizing interpretation, and is met by Augustine’s phrase: eligendos facit Deus, non invenit. Estius translates πρόγνωσις at once by. praedilectio; other interpreters, as Bengel, Wiesinger, Schott, would include the idea of love, at least, in that of foreknowledge; but although it must be granted that the πρόγνωσις of God here spoken of cannot be conceived of without His love, it must not be overlooked that the idea of love is not made prominent.(41) Hofmann says: “ πρόγνωσις is—precognition; here, therefore, a work of God the Father, which consists in this, that He makes beforehand those whom He has chosen, objects of a knowledge, as the akin and homogeneous are known, that is, of an approving knowledge.”

πατρός is added to θεοῦ; the apostle has already in his mind the following πνεύ΄ατος and ἰησοῦ χριστοῦ, in order thereby to emphasize more definitely the threefold basis of election. Bengel: Mysterium Trinitatis et oeconomia salutis nostrae innuitur hoc versu.

ἐν ἁγιασ΄ῷ πνεύ΄ατος] It seems simplest and most natural to interpret, with Luther and most others, “through the sanctifying of the Spirit”—that is, taking ἁγιασμός actively, and ἐν as denoting the instrumentality. The only difficulty in the way is, that ἁγιασ΄ός, a word foreign to classical Greek, and occurring but seldom in the Apocrypha, has constantly the neutral signification: “sanctification;”(42) cf. Meyer on Romans 6:19. Now, since the word, as far as the form is concerned, admits of both meanings (cf. Buttmann, ausführl. griech. Sprachl. § 119, 20), it is certainly permissible to assume that here—deviating from the general usus loquendi—it may have an active signification, as perhaps also in 2 Thessalonians 2:13. If the preposition ἐν be taken as equal to “through,” there results an appropriate progression of thought from origin ( κατά) to means ( ἐν), and further to end ( εἰς). If, however, the usage establish a hard and fast rule, the interpretation must be: “the holiness wrought by the, (Holy) Spirit,” so that the genitive as gen. auct. has a signification similar to that in the expression δικαιοσύνη θεοῦ;(43) in this interpretation ἐν may equally have an instrumental force. No doubt, many interpreters deny that ἐν can here be equal to διά, since the election is not accomplished by means of the Holy Spirit. But this ground gives way if the three nearer definitions refer not to the election,—as a divine activity,—and so not to the ἐκλεκτοῖς alone, but to the state into which the readers had been introduced by the choice of God, that is, to the ἐκλεκτοῖς παρεπιδή΄οις. It is incorrect to attribute to ἐν here a final signification; Beza: ad sanctificationem; de Wette: εἰς τὸ εἶναι ἐν ἁγιασ΄ῷ; the conception of purpose begins only with the subsequent εἰς.

The explanation, that ἐν ἁγ. πν. points out the sphere (or the limitations) within which the readers are ἐκλ. παρεπ. (formerly supported in this commentary), is wanting in the necessary clearness of thought.

εἰς ὑπακοὴν καὶ ῥαντισ΄ὸν αἵ΄ατος ἰησοῦ χρ.] The third adjunct to ἐκλ. παρεπίδ., giving the end towards which this condition is directed. The preposition εἰς is not to be connected with ἁγιασ΄ός (de Wette, Steinmeyer); for although such a construction be grammatically possible, the reference to the Trinity goes to show that these words must be taken as a third adjunct, co-ordinate with the two preceding clauses. Besides, if there were two parts only, the conjunction καί would hardly be awanting. ὑπακοή is to be construed neither with ἰησοῦ χριστοῦ, whether taken as a subjective genitive (Beza: designator nostrae sanctificationis subjectum, nempe Christus Jesus qui patri fuit obediens ad mortem, where εἰς is arbitrarily rendered by διά), nor, with Hofmann and Schott, as an objective genitive: “obedience towards Christ” (for then this genitive would stand in a relation other than to αἵ΄ατος(44)), nor with αἵ΄ατος. ὑπακοή must be taken here absolutely, as in 1 Peter 1:14; cf. Romans 6:16. With regard to the meaning of ὑπακοή, many interpreters understand by it faith in Christ; so Luther, Gerhard, Vorstius, Heidegger, Bengel, Wiesinger, Hofmann, etc.; others, on the contrary, take it to signify “moral obedience;” so Pott, de Wette, Schott, etc. Many of the former, however, insist that by it a faith is meant “which of itself includes a conduct corresponding to it” (Hofmann), whilst by the latter it is emphasized that that moral obedience is meant which springs from faith, so that both interpretations are substantially in accord. It may then be said that ὑπακοή is the life of man conformed in faith and walk to the will of the Lord, which the ἐκλεκτοὶ παρεπίδη΄οι as such must realize; so that there is no reason why the idea should be limited towards the one side or the other; cf. 1 John 3:23. The second particular: καὶ ῥαντισ΄ὸν αἵ΄ατος ἰησοῦ χριστοῦ, is closely linked on to ὑπακοή. Some commentators have held that the O. T. type on which this expression is based was the paschal lamb (thus Beda: “aspersi sanguine Christi potestatem Satanae vitant, sicut Israel per agni sanguinem Aegypti dominatum declinavit;” Aretius, etc.). Others think that the ceremonial of the great day of atonement is meant (thus Pott, Augusti, Steiger, Usteri, etc.). Wrongly, however; for although in both cases blood was employed, neither the blood of the paschal lamb nor that of the offering of atonement was used to sprinkle the people. With the former the posts were tinged; with the latter the sacred vessels were sprinkled. Steinmeyer is wrong in tracing the expression to the sprinkling with water (Leviticus 19.) of him who had been defiled through contact with a corpse, from the fact that the LXX. have ῥαντισ΄ός only in this passage. For apart from the artificialness of the explanation which Steinmeyer(45) thus feels himself compelled to adopt, the reference to the water of sprinkling is inapt, since mention is made here of a sprinkling of blood, and not of water. A sprinkling of the people with blood took place only on the occasion of the sacrifice of the covenant.(46) The O. T. type on which the expression is founded is no other than the making of the covenant related in Exodus 24:8, to which even Gerhard had made reference, and as, in more recent times, has been acknowledged by Brückner, Wiesinger, Weiss, Schott. This is clear from Hebrews 9:19 ( λαβὼν τὸ αἷ΄α τῶν ΄όσχων … πάντα τὸν λαὸν ἐῤῥάντισε) and Hebrews 12:24, where αἷ΄α ῥαντισ΄οῦ, i.e. “the blood by means of the sprinkling of which the ratification of the covenant took place,” is connected with the immediately preceding καὶ διαθήκης νέας μεσίτης. Accordingly, by ῥαντισ΄ὸς αἵ΄ατος ἰησ. χρ. is to be understood the ratification of the covenant relation grounded on the death of Christ, with those thereto ordained; the reference here, however, being not to the commencement, but to the continuance of that relation. For by this expression the apostle does not intend to remind his readers of the end God had in view in their election, but to set before them what the purpose of their election is, which, like the ὑπακοή, should therefore be realized in them as the elect strangers. They are then ἐκλεκτοὶ παρεπίδη΄οι, in order that they may constantly render obedience to Christ, and in Him constantly possess the forgiveness of sins.(47)
The καί standing between ὑπακοήν and ῥαντισ΄όν is taken by Steinmeyer as an explicative; he explains: “in obedientiam, atque in eam praesertim, ut aspergamini sanguine Christi h. e. ut vos in mortis Jesu Christi communionem trahi patiamini.” Incorrectly: “inasmuch as the active idea of obedience can never be explained by the passive being sprinkled” (Wiesinger); and the introduction of the idea pati is arbitrary.

It is further to be observed that the readers are, by the expression last used: ῥαντ. αἵματος ἰησοῦ χριστοῦ, here for the first time characterized directly as Christians, all the previous designations having been equally applicable to the children of Israel. A circumstance which shows clearly enough that Peter regards the Christian church as the true Israel, and that without making it in any way dependent on national connection.

As regards the lexicology, it must be remarked that in classical Greek ῥαντισ΄ός never occurs, and ῥαντίζειν only in later writers: the usual word is ῥαίνειν, e.g. Euripides, Iphig. in Aul. 1589: ἧς αἵματι βωμὸν ῥαίνετʼ ἄρδην τῆς θεοῦ; in the LXX. both verbal forms: ῥαντισ΄ός, only in Numbers 19., in a somewhat inexact translation, however.

χάρις ὑ΄ῖν καὶ εἰρήνη πληθυνθείη] The distinction between χάρις and εἰρήνη is thus drawn by Gerhard: “pax a gratia distinguitur tanquam fructus et effectus a sua causa.” In harmony with this, χάρις is regarded by the interpreters for the most part as “the subjective in God” (Meyer on Romans 1:7); but Paul’s use of ἀπό and the subsequent πληθυνθείη show that by χάρις in forms of greeting, is to be understood the gifts which flow from it (the manifestation of grace). εἰρήνη specifies this gift more closely according to its nature (see on 1 Timothy 1:2 (48)). πληθυνθείη] Luther: “ye have peace and grace, but not yet to the full;” on the salutation form in the N. T., besides here only in 2 Peter 1:2 and Jude 1:2; in O. T. in Dan. 3:31, LXX.: εἰρήνη ὑμῖν πληθυνθείη; cf. Schoettgen: horae hebr. et talm., on this passage.

Verse 3
1 Peter 1:3. εὐλογητὸς ὁ θεὸς καὶ πατὴρ τοῦ κυρ. ἡμ. ἰ. χριστοῦ] The same formula occurs in 2 Corinthians 1:3; Ephesians 1:3.

εὐλογητός, not: “worthy of praise,” but: “praised;” in the LXX. the translation of בָּרוּךּ ; in the N. T. the word εὐλογητός used only with reference to God. εἴη and not ἐστίν is probably to be supplied, as is done by most commentators, cf. Meyer on Ephesians 1:1; Winer, p. 545 [E. T. 732] (Schott; Buttm. p. 120); at least from the fact that in the doxologies introduced by means of relatives, ἐστίν is to be found (cf. Romans 1:25; also 1 Peter 4:11), it cannot be concluded that the indicative is to be supplied in an ascription of praise quite differently constructed, cf. LXX. Job 1:21. The adjunct καὶ πατὴρ κ. τ. λ. to ὁ θεός is explainable as a natural expression of the Christian consciousness. It is possible “that the whole formula of doxology has its origin in the liturgical usage, so to speak, in the primitive Christian church” (Weiss, p. 401).

ὁ κατὰ τὸ πολὺ αὐτοῦ ἔλεος ἀναγεννήσας ἡμᾶς] The participial clause states the reason why God is to be praised. πολύ gives prominence to the riches of the divine mercy, Ephesians 2:4 : πλούσιος ὢν ἐν ἐλέει. κατά is used here in the same sense as in 1 Peter 1:2. ἀναγεννήσας has its nearer definition in the subsequent εἰς ἐλπίδα ζῶσαν. De Wette joins these intimately connected ideas in a somewhat too loose way, when he thus interprets: “who hath awakened us to repentance and faith, and thereby at the same time to a hope.” Similarly Wiesinger, who takes ἀναγεννήσας as a self-contained idea, and connects εἰς ἐλπίδα with it, in this sense, “that in the idea of regeneration this particular determination of it is brought into prominence, that it is a new birth to living hope, i.e. as born again we have attained unto a lively hope;” thus Schott. This view, however, refutes itself, because it necessitates unjustifiable supplements. More in harmony with the expression is Brückner’s interpretation, according to which εἰς denotes the aim of the new birth (“the hope is conceived of as the aim of him by whom the readers have been begotten again;” thus Morus already: Deus nos in melius mutavit, cur? ut sperare possimus). But if the attainment of σωτηρία be conceived as the aim and end of the new birth, the hopes directed to it cannot be so, all the less that this hope forms an essential element of the new life itself. The verb ἀναγεννᾷν is here taken not as an absolute, but as a relative idea, its supplement lying in εις ἐλπ. ζ. (so also Steinmeyer, Weiss, Hofmann). The ἐλπὶς ζῶσα is then to be thought of as the life into which the mercy of God has raised or begotten the believer from the death of hopelessness (Ephesians 2:12 : ἐν τῷ καιρῷ ἐκείνῳ χωρὶς χριστοῦ … ἐλπίδα μὴ ἔχοντες); the connection is the same as in Galatians 4:24, where the simple γεννᾷν, is also construed with εἰς.(49) This view is justified, not only by the close connection of εἰς with the idea ἀναγεννᾷν, but also by the corresponding adj. ζῶσαν. In this there is no weakening of the idea ἀναγεννᾷν (in opposition to Wiesinger), for ἐλπίς need not be conceived as representing one single side of the Christian life, but under it may he understood the whole Christian life in its relation to the future σωτηρία. It is incorrect to take ἐλπίς here in the objective sense, as: object of hope; Aretius: res, quae spei subjectae sunt, h. e. vita aeterna; Bengel: haereditas coelestis; so also Hottinger, Hensler, etc. It is used rather in the subjective sense to denote the inward condition of life.

The expression ζῶσα has been variously translated by the commentators; thus Beza explains it as: perennis; Aretius: solida; Piscator: vivifica; Gualther: spes viva certitudinem salutis significat; Heidegger: ζῶσα: quia et fructus vitae edit, et spes vitae est et permanet; quia non languida, infirma est, sed παῤῥησίαν et πεποίθησιν habet et perpetua simul semperque exhilarans est, neque unquam intermoritur, sed semper renovatur et refocillatur; in the first edition of this commentary; “the hope of the Christian is pervaded by life, carrying with it in undying power the certainty of fulfilment (Romans 5:5), and making the heart joyful and happy;” it “has life in itself, and gives life, and at the same time has life as its object” (de Wette). Taken strictly, ζῶσα characterizes the hope as one which has life in itself, and is therefore operative. All else may as a matter of fact be connected with it, but is not contained in the word itself (Weiss, p. 92); more especially, too, the idea that it has the certainty of its own realization (Hofmann); cf. 1 Peter 1:23 : λόγος ζῶν; 1 Peter 2:4, 1 Peter 5 : λίθος ζῶν. Gerhard incorrectly interprets ἐλπίς by fides, sive fiducialis meriti Christi apprehensio quae est regenerationis nostrae causa formalis. For apart from the fact that Peter is not here speaking of regeneration at all, ἐλπίς and πίστις are in themselves separate ideas, which cannot be arbitrarily substituted for one another. It is erroneous also, with Luther, Calvin, and others, to resolve ἐλπὶς ζῶσα into ἐλπὶς ζωῆς; ζῶσα denotes not the end, but the nature of the hope.

διʼ ἀναστάσεως ἰησ. χριστοῦ ἐκ νεκρῶν] is not to be joined with ζῶσαν (Oecum., Luth., Bengel, Lorinus, Steiger, de Wette, Hofmann), but with ἀναγεννήσας, more nearly defined by εἰς … ζῶσαν (Calvin, Gerhard, Knapp, Weiss, p. 299; Schott, Brückner(50)); for ζῶσαν does not define a particular kind of hope, but only gives special prominence to an element already contained in the idea ἐλπίς. The resurrection of Christ is the means by which God has begotten us again to the living hope. It is the fact which forms the living ground of Christian hope. Wiesinger joins διʼ ἀναστ. somewhat too loosely with ἀναγ., explaining as he does: “He hath begotten us again, and thus in virtue of the resurrection of Jesus Christ hath aided us to living hope.”

As ζᾶσαν corresponds to the term ἀναγεννήσας, so does ἀνάστασις in the most exact manner to both of these ideas. By the resurrection of Christ the believer also is risen to life. It must be remarked the prepositions κατά, ἐν, εἰς, 1 Peter 1:2, are used to correspond with κατά, εἰς, διά; cf. 1 Peter 1:5, the use of the prepositions: ἐν, διά, εἰς.

Verses 3-12
1 Peter 1:3-12. Praise to God for the grace of which the Christians had been made the partakers. The prominence which the apostle gives to ἀναγεννᾷν εἰς ἐλπίδα ζῶσαν, as also his designation of them as ἐκλεκτοὶ παρεπίδημοι, is occasioned by the present state of suffering in which his readers were, and above which he is desirous of raising them.

Verse 4
1 Peter 1:4. εἰς κληρονομίαν] co-ordinate with the conception ἐλπίδα; it is nevertheless not dependent on it, but on ἀναγεννήσας, although it denotes the objective blessing to which the ἐλπίς has regard. It is added by way of apposition, in order to describe more nearly the substance of the hope with respect to its aim.

κληρονομία means, no doubt, in the O. and N. T. (Matthew 21:38; Luke 12:13) sometimes inheritance; but more frequently it has the signification of “possession.” In the O. T. it often serves to denote the land of Canaan and its separate parts, promised and apportioned to the people of Israel (Deuteronomy 12:9; Lamentations 5:2; Joshua 13:14, and other passages): ἡ γῆ, ἣν κύριος ὁ θεός σου δίδωσί σοι ἐν κλήρῳ, Deuteronomy 24:2, or ἣν … δίδωσί σοι κληρονομῆσαι. In the N. T., and so here also, by the term is to be understood the completed βασιλεία τοῦ θεοῦ with all its possessions, as the antitype of the land of Canaan (cf. in particular, Hebrews 9:15). As this use of the word is not based on the signification “inheritance,” it cannot be maintained, with Wiesinger (Schott agreeing with him), that κληρονομία stands here with reference to ἀναγεννήσας, “to designate that of which the Christians as children of God have expectations.”(51) The following words: ἄφθαρτον καὶ ἀμίαντον καὶ ἀμάραντον] state the gloriousness of the κληρονομία.(52) ἄφθαρτος (cf. chap. 1 Peter 3:4), opposite of φθαρτός (1 Peter 1:18 equal to ἀπολλύμενος, 1 Peter 1:7), cf. 1 Peter 1:23; Romans 1:23; 1 Corinthians 9:25; 1 Corinthians 15:53-54; “not subject to the φθορά.” ἀμίαντος (James 1:27; Hebrews 7:26), “undefiled, undefilable.” ἀμάραντος ἅπ. λεγ. ( ἀμαράντινος is similar, chap. 1 Peter 5:4), “unfading;” in the last expression prominence is given to the imperishable beauty of the κληρονομία. Steinmeyer’s opinion is incorrect, that ἀ μίαντος has nearly the same meaning as πολύτιμος and τίμιος, 1 Peter 1:19.

It is not to be assumed that Peter alludes to the character “of the earthly κληρονομία (Weiss, p. 74) of the people of Israel,” especially as there is nothing in the expressions ἀμάραντος and ἄφθαρτος which can without artificial straining admit of such a reference.(53)
τετηρη΄ένην ἐν οὐρανοῖς εἰς ὑ΄ᾶς] The apostle having up to this time spoken generally, makes a transition, and addresses his readers directly: ἀναγενν. ἡ΄ᾶς; he thereby assures them that that κληρονο΄ία is a possession intended and reserved for them. For the conception here expressed, cf. especially Colossians 1:5, and Meyer in loc. The perf. τετηρημένην (Luth. inexactly: “which is kept”) stands here with reference to the nearness of the time when their κληρονομία will be allotted to believers; 1 Peter 1:5 : ἑτοί΄ην ἀποκαλυφθῆναι.(54)
Verse 5
1 Peter 1:5. As the basis of the thought: τετηρημένην … εἰς ὑμᾶς, the apostle subjoins to ὑμᾶς the additional τοὺς ἐν δυνάμει φρουρουμένους … εἰς σωτηρίαν, by which is expressed not the condition on which the readers might hope for the heavenly κληρονομία, but the reason why they possess expectations of it. The chief emphasis lies not on ἐν δυνάμει θεοῦ (Schott), but on φρουρουμένους … εἰς σωτηρίαν, inasmuch as the former expression serves only to define the φρουρεῖσθαι more precisely. Gerhard incorrectly makes the accusative depend on ἀναγεννήσας. The prep. ἐν (as distinguished from the following διά) points out the δύναμις θεοῦ as the causa efficiens (Gerhard), so that Luther’s: “out of God’s power” is in sense correct; the φρουρεῖσθαι is based on the δύν. θεοῦ. Steinmeyer wrongly explains, referring to Galatians 3:23, the δύναμις θεοῦ as the φρουρά within which the Christians as believers ( διὰ πίστεως equal to πιστεύοντες!) are kept, velut sub vetere T. lex carcerum instar exstitit, in quibus οἱ ὑπὸ νόμον ὄντες custodiebantur. To assume an antithesis between the δύν. θεοῦ and the law in explanation of this passage, is entirely unjustifiable. By δύν. θεοῦ is not to be understood, with de Wette and Weiss (p. 189), the Holy Spirit; He is never in any passage of the N. T. (not even in Luke 1:35) designated by these words. The means by which the power of God effects the preservation is the πίστις,(55) the ultimate origin of which nevertheless is also the gracious will of God.

On φρουρουμένους, Vorstius rightly remarks: notatur talis custodia, quae praesidium habet adjunctum.(56) The word by which the apostle even here makes reference to the subsequent ἐν ποικίλοις πειρασ΄οῖς, 1 Peter 1:6, has its nearer definition in the following εἰς σωτηρίαν ἑτοί΄ην ἀποκαλυφθῆναι, which by Calvin (haec duo membra appositive lego, ut posterius sit prioris expositio, rem unam duobus modis exprimit), Steiger, and others is joined to ἀναγεννήσας as a co-ordinate adjunct to εἰς κληρονο΄ίαν. It is preferable to connect them with φρουρου΄ένους; the more so that κληρονο΄ία, “with its predicates, so fully characterizes the object of hope, that εἰς σωτηρίαν κ. τ. λ. would add nothing further” (Wiesinger). The introduction of ὑ΄ᾶς, too, is decidedly opposed to the former construction. There is nothing to support the connection with πίστεως, in which σωτηρία would be regarded as the object of faith. According to the correct construction, the verbal conception is more nearly defined by the addition of the origin, means, and end, cf. 1 Peter 1:2-3.(57) The word σωτηρία is here—as the conjoined ἑτοί΄η ἀποκαλυφθῆναι shows—a positive conception; namely: the salvation effected and completed by Christ, not simply a negative idea, “deliverance from ἀπώλεια” (Weiss, p. 79). It does not follow from the circumstance that κληρονο΄ία and σωτηρία are synonymous terms, that the former is “only the negative side of the completed salvation.”

The verb ἀποκαλυφθῆναι is here, as elsewhere, used to denote the disclosure of what is already in existence (with God ἐν οὐρανοῖς, 1 Peter 1:4), but as yet hidden. ἕτοι΄ος is here, like ΄έλλων often, joined cum. inf. pass. (see Galatians 3:23. On the use of the inf. aor. in this connection, see Winer, p. 311 f. [E. T. 419 f.]); ΄έλλων nevertheless has a less strong force. The future salvation lies ready to be revealed, that is to say: ἐν καιρῷ ἐσχάτῳ, by which is denoted the time when the world’s history will be closed (not “the relatively last; Bengel: in comparatione temporum V. T.; but absolutely the last time ἐν ἀποκαλύψει ἰ. χρ., 1 Peter 1:7.” Wiesinger(58)). When this time will be, the apostle does not say; but his whole manner of expression indicates that in hope it floated before his vision as one near at hand; cf. chap. 1 Peter 4:7.

Verse 6
1 Peter 1:6. ἐν ᾧ ἀγαλλιᾶσθε] The verb expresses the liveliness of the Christian joy, equivalent to: exult; it is stronger than χαίρειν, with which it is sometimes connected (chap. 1 Peter 4:13; Matthew 5:12; Revelation 19:7(59)).

ἐν ᾧ refers either to the preceding thought, that the salvation is ready to be revealed (Calvin: articulus “in quo” refert totum illud complexum de spe salutis in coelo repositae; so also Estius, Grotius, Calov, Steiger, Jachmann, de Wette, Brückner, Steinmeyer, Schott; similarly Gerhard, who, however, applies it to all that precedes: ἀναγεννήσας, etc.), or to καιρῷ ἐσχάτῳ (Oecum., Erasmus, Luther, Wiesinger, etc.). In the first construction ἀγαλλ.—in form as in meaning—is praesens, and denotes the present joy of the Christians over their future salvation ( ἐν ᾧ: over which, cf. chap. 1 Peter 4:4(60)). In the second construction a double interpretation is possible, inasmuch as ἐν ᾧ may denote either the object or the time of the joy; in the first case the sense is: the καιρὸς ἔσχατος is for you an object of joy, because in it the salvation will be revealed; in the second case the sense is: in that last time ye shall rejoice (so Wiesinger and Hofmann); here the object of joy is doubtless not named, but it may be easily supplied, and the want of it therefore cannot be urged against this view (as opposed to Brückner). The last of these different views deserves the preference, both on account of the subsequent ὀλίγον ἄρτι … λυπηθέντες, which forms a distinct antithesis to ἀγαλλιᾶσθε, and of the idea peculiar to the epistle, that in the present time the Christian has to suffer rather than to exult, and only in the future can he expect the full joy;—and the prevalent manner of conjunction, too, precisely in this section of the epistle, by which what follows is linked directly on to the word immediately preceding, cf. 1 Peter 1:5; 1 Peter 1:8; 1 Peter 1:10, shows that ἐν ᾧ applies to καιρῷ ἐσχάτῳ. In this combination, however, it is more natural to take ἐν in the same sense as in that which it has before καιρῷ, rather than in another.(61)
Doubtless the present ἀγαλλιᾶσθε will then have a future force; but this occasions no difficulty, there being nothing uncommon in such a use of the present (cf. also Winer, p. 249 [E. T. 331 f.]).

The present tense strongly emphasizes the certainty of the future joy, rays of which fall even on the present life.(62)
ὀλίγον ἄρτι] ὀλίγον not of measure (Steiger), but of time, chap. 1 Peter 5:10, where it forms the antithesis to αἰώνιος; cf. Revelation 17:10; ἄρτι denotes present time. The juxtaposition of the two words is explainable by the apostle’s hope that the καιρὸς ἔσχατος would soon begin.

εἰ δέον ἐστί] not an affirmative (Bengel), but a hypothetical parenthesis: si res ita ferat: if it must be so, that is, according to divine decree; cf. chap. 1 Peter 3:17. Incorrectly Steinmeyer: qui per peregrinationis spatium, quamdiu necessarium est, contristati estis.(63)
λυπηθέντες ἐν ποικίλοις πειρασ΄οῖς] The aorist with ἄρτι has reference to the future joy: “after that ye have now for a short time been made sorrowful.” “It signifies the inward sadness, in consequence of outward experiences” (Wiesinger).

Particula ἐν non solum est χρονική, sed etiam αἰτιολογική (Gerhard). Both meanings pass over into each other, so that ἐν is not to be interpreted as synonymous with διά.
πειρασ΄οί are the events by which the faith of the Christian is proved or also tempted; here, specially the persecutions which he is called upon to endure at the hands of the unbelieving world, cf. James 1:2; Acts 20:19. By the addition of the adjective, the manifold nature of their different kinds is pointed out.

REMARK.

When Schott, in opposition to the interpretation here given, maintains the purely present force of ἀγαλλ. on the ground that “it must be the apostle’s object to commend by way of exhortation the readers for their present state of mind,” it is to be remarked—(1) That the apostle here gives utterance to no exhortation; and (2) That the apostle might perfectly well direct his readers to the certainty of the future joy, in order to strengthen them for the patient endurance of their present condition of suffering. It is perfectly arbitrary to assert, with Schott, that by ἄρτι the present trials as transitory are contrasted with the present joy as enduring, as also to maintain “that by the aorist λυπηθέντες the suffering is reduced to the idea of an ever-changing variety of individual momentary incidents which, in virtue of the uniform joy, may always lie behind the Christian surmounted”(!).

Schott insists again, without reason, that εἰ δέον [ ἐστι] cannot be taken as referring to the divine decree, in that it is “impossible to make the accomplished concrete fact of the λυπηθῆναι hypothetical with respect to the will of God;” for it is not clear why Peter should not characterize the λυπηθῆναι ἐν ποικ. πειρασμοῖς as something hypothetical here, where he does not as yet enter more particularly into the concrete facts. Nor can it be assumed that εἰ δέον ( ἐστί) is added in order to remind the readers that the τοικιλοὶ πειρασμοί should in reality occasion no sadness,—the less so that thus the intimately connected λυπηθέντες ἐν ποικ. πειρασμοῖς are torn asunder.

Verse 7
1 Peter 1:7. ἵνα] states the aim of the λυπηθῆναι ἐν … πειρασμοῖς, in order to console the readers with respect to it, “that the approvedness of your faith may be found more precious than (that) of gold, which perisheth, yet it is tried by fire, to (your) praise, and glory, and honour at the revelation of Jesus Christ.”

δοκίμιον here, as in James 1:3 (cf. in loco), equal to δοκιμή, the approvedness as the result of the trial (Romans 5:3-4; 2 Corinthians 2:9; 2 Corinthians 9:13; Philippians 2:22).(64) The strict signification “medium of proof” is inappropriate, inasmuch as the aim of the λυπηθῆναι ἐν πειρασμοῖς cannot be stated as the glorification of these πειρασ΄οί, but as only that of faith in its approvedness (in opposition to Steinmeyer). Unsuitable, too, is the interpretation “trial” (Brückner, Wiesinger), τὸ δοκί΄ιον τῆς πίστεως being taken for ἡ πίστις δοκι΄αζο΄ένη, inasmuch as it is not the trial of the faith, but the faith being tried that is to be compared with the gold. This substitution of ideas is not justifiable, inasmuch as the process applied to an object cannot be put for the object itself to which it is applied. Only if δοκίμιον denote a quality of faith, can a substitution of this kind take place. δοκίμιον must be taken as: “approvedness,” and by approvedness of faith, the “approved,” or rather “the faith approving itself.”(65)
(64) δοκιμή in the N. T. has either an active or a passive signification; in the former it means: “the trial which leads to approvedness,” as in 2 Corinthians 8:2; in the latter: “the approvedness effected by trial,” as in the passages quoted; or better still: “a distinction must be drawn between a present and a perfect force, in that “ δοκιμή has a reflexive sense, either, then, the having approved itself, or the approving itself,” Cremer, s.v.

REMARK.

What Schott had formerly alleged with respect to δοκίμιον is repeated by Hofmann, only by him it is carried further. By an highly artificial interpretation of Psalms 11:7, LXX., and by the application of the rule established by him, “that the neuter of the adjective does not stand in the place of an abstract attributive, but expresses the condition of something as a concrete reality, and in conjunction with a genitive denotes the object thereby named in this its condition,” Hofmann makes out that it is here affirmed that “at the revelation of Christ it will be found that the faith of the readers has been subjected to purification, and is in consequence free from dross.” This whole interpretation is a pure matter of fancy, for δοκίμιον—a circumstance which both Schott and Hofmann have left unnoticed—is not an adjective, but a real substantive; for δοκιμεῖον.

Cremer explains: “ δοκ. is not the touchstone only, in and for itself, but the trace left behind on it by the metal; therefore τὸ δοκ. τῆς πίστεως is that which results from the contact of πίστις with πειρασμοῖς, that by which faith is recognised as genuine, equal to the proof of faith.” But in opposition to this it must be remarked that fire and not touchstone is here conceived as the means of testing.

πολυτιμότερον κ. τ. λ.] is by most interpreters closely connected with εὑρεθῇ, by others again (Wolf, Pott, Steinmeyer, Wiesinger, Hofmann) separated from it, and considered as in apposition to τὸ δοκίμιον ὑμ. τ. πιστ. The following facts, however, are decisive against the latter construction: (1) That—as Wiesinger admits—this appositional clause expresses “something understood of itself.” (2) That the intention here is not to make an observation on faith, but to state what is the design of sorrow, namely, that the faith which is approving itself may be found to be one πολύτιμος. (3) That thus εὑρεθῇ would be deprived of any nearer definition, in that the subsequent εἰς has reference not to εὑρεθῇ alone, but to the whole idea expressed. Yet it cannot well dispense with a nearer definition (in opposition to Hofmann).

The genitive χρυσίου is, as almost all the interpreters take it, to be joined in sense directly with the comparative: “than the gold,” so that the δοκίμιον of the faith is compared with the gold. Some commentators, like Beza, Grotius, Vorstius, Steinmeyer, Hofmann, assume an ellipsis (cf. Winer, p. 230 [E. T. 307]), supplying before χρυσίου the words ἢ τὸ δοκίμιον. In opposition it may be urged, however, not precisely “that this is cumbrous” (Brückner), but that the point of comparison is not properly the approval of faith, but the faith in the act of approving itself. Whilst comparing the faith with the gold, the apostle places the former above the latter; the reason of this he states in the attribute τοῦ ἀπολλυμένου connected with χρυσίου, by which reference is made to the imperishable nature of faith. To this first attribute he subjoins the second: διὰ πυρὸς δὲ δοκιμαζομένου, in order to name here also the medium of proving, to which the πειρασμοί, with respect to faith, correspond. Accordingly Wiesinger and Steinmeyer are wrong in asserting that in the interpretation here given the attribute τοῦ ἀπολλυμένου is inappropriate.

ἀπολλύμενος: φθαρτός, cf. 1 Peter 1:18; 1 Peter 1:23; also John 6:27. For the position of the adjective with art. after an anarthrous subst., see Winer, p. 131 f. [E. T. 174].

διὰ πυρὸς δὲ δοκιμαζομένου] The particle δέ seems to place this second adjunct in antithesis to the first ( ἀπολλυμένου) (thus de Wette: “which is perishable, and yet is proved by fire;” so also Hofmann). But opposed to this view is the circumstance that the trial and purification of what is perishable is by no means anything to occasion surprise; it is therefore more correct to find the purpose of the adjunct in this, that by it the idea of the δοκιμάζεσθαι is brought prominently forward. Vorstius remarks to the point: aurum igni committitur non ad iteritum, sed ad gloriam, sic fides cruci ad gloriam subjicitur.

For this comparison, see Job 23:10; Proverbs 17:3; Zechariah 13:9.

εὑρεθῇ εἰς ἔπαινον καὶ δόξαν καὶ τιμήν] The verb εὑρεθῆναι, “to be found to be,” is more significant than εἶναι (cf. Winer, p. 572 f. [E. T. 769 f.]), and has reference to the judicial investigation on the last day of judgment. The words following form an adjunct to the whole preceding thought: ἵνα … εὑρεθῇ. Beza rightly: hic agitur de ipsorum electorum laude, etc.; thus: “to your praise, glory, and honour.” Schott quite arbitrarily interprets ἔπαινος as in itself: “the judicial recognition” (as opposed to this, cf. Philippians 1:11; Philippians 4:8); τιμή: “the moral estimation of the person arising therefrom” (as opposed to this, cf. 1 Peter 3:7), and δόξα: “the form of glory” (as opposed to this, cf. Galatians 1:5; Philippians 1:11). Steinmeyer incorrectly applies the words not to the persons, but to their faith. δόξα and τιμή in the N. T. stand frequently together; in connection with ἔπαινος, here only. The juxtaposition of these synonymous expressions serves to give prominence to the one idea of honourable recognition common to them all. Standing as δίξα does between ἔπαινος and τιμή, it cannot signify: “the allotment of the possession of glory” (Wiesinger), but it is: “glory, praise.”

ἐν ἀποκαλύψει ἰησοῦ χριστοῦ] not: “through,” but: “at,” the revelation of Jesus Christ, that is, on the day of His return, which is at once the ἀποκάλυψις δικαιοκρισίας τοῦ θεοῦ (Romans 2:5) and the ἀποκάλυψις τῶν υἱῶν τοῦ θεοῦ (Romans 8:19).

Verse 8
1 Peter 1:8. The longing of the believers is directed to the ἀποκάλυψις ἰησ. χριστοῦ, He being the object of their love and joy. This thought is subjoined to what precedes in two relative clauses, in order that thereby the apostle may advert to the glory of the future salvation.

ὃν οὐκ εἰδότες ἀγαπᾶτε] “whom, although ye know Him not (that is, according to the flesh, or in His earthly personality), ye love.” The object of εἰδότες is easily supplied from ὅν, according to the usage in Greek. The reading ἰδόντες expresses substantially the same thought.

Since ἀγάπη, properly speaking, presupposes personal acquaintance, the clause οὐκ εἰδότες is significantly added, in order to set forth prominently that the relation to Christ is an higher than any based on a knowledge after the flesh.

In the clause following—co-ordinate with this—the thought is carried further, the apostle’s glance being again directed to the future appearance of Christ.

εἰς ὂν ἄρτι μὴ ὁρῶντες πιστεύοντες δὲ ἀγαλλιᾶσθε] As regards the construction, εἰς ὅν can hardly be taken with ἀγαλλιᾶσθε, the participles ὁρῶντες and πιστεύοντες thus standing absolutely (Fronmüller), but, as most interpreters are agreed, must be construed with πιστεύοντες. The more precise determination of the thought must depend on whether ἀγαλλιᾶσθε is, with de Wette, Brückner, Winer, Steinmeyer, Weiss, Schott, to be taken as referring to present, or, with Wiesinger and Hofmann, to future joy. In the first case, ἀγαλλιᾶσθε is joined in the closest manner with πιστεύοντες, and ἄρτι only with μὴ ὁρῶντες (de Wette: “and in Him, though now seeing Him not, yet believing ye exult”); in the second, εἰς ὂν … πιστεύοντες δέ is to be taken as the condition of the ἀγαλλιᾶσθε, and ἄρτι to be joined with πιστεύοντες (Wiesinger: “on whom for the present believing,—although without seeing,—ye exult”). In support of the first view, it may be advanced, that thus ἀγαλλιᾶσθε corresponds more exactly to ἀγαπᾶτε, and that μὴ ὁρῶντες forms a more natural antithesis to ἀγαλλιᾶσθε than to πιστεύοντες; for the second, that it is precisely one of the peculiarities characteristic of this epistle, that it sets forth the present condition of believers as one chiefly of suffering, which only at the ἀποκάλυψις of the Lord will be changed into one of joy; that the more precise definition: χαρᾷ ἀνεκλαλήτῳ καὶ δεδοξασμένῃ, as also the subsequent κομιζόμενοι, have reference to the future; that the ἄρτι seems to involve the thought: “now ye see Him not, but then ye see Him, and shall rejoice in beholding Him;” and lastly, that the apostle, 1 Peter 4:13, expressly ascribes the ἀγαλλιᾶσθαι to the future. On these grounds the second view is preferable to the first. The present ἀγαλλιᾶσθε need excite the less surprise, that the future joy is one not only surely pledged to the Christian, but which its certainty makes already present. It may, indeed, be supposed that ἀγαλλιᾶσθε must be conceived as in the same relation to time with ἀγαπᾶτε; yet, according to the sense, it is not the ἀγαλλιᾶσθαι, but the πιστεύειν, which forms the second characteristic of the Christian life annexed to ἀγαπᾷν. It is not, however, the case, that on account of the present πιστεύοντες, ἀγαλλ. also must be taken with a present signification (Schott), since love and faith are the present ground of the joy beginning indeed now, but perfected only in the future. The particle of time ἄρτι applies not only to μὴ ὁρῶντες, but likewise to πιστεύοντες δέ; the sense of μὴ ὁρῶντες πιστεύοντες δέ is not this, that although they now do not see, yet still believe—the not seeing and the believing do not form an antithesis, they belong to each other; but this, that the Christians do not indeed see, but believe. On the distinction between οὐκ εἰδότες and μὴ ὁρῶντες, see Winer, p. 452 [E. T. 609].

χαρᾷ ἀνεκλαλήτῳ καὶ δεδοξασμένῃ] serves to intensify ἀγαλλιᾶσθε. ἀνεκλάλητος, ἅπ. λεγ., “unspeakable,” is either “what cannot be expressed in words” (thus ἀλάλητος, Romans 8:26), or “what cannot be exhausted by words.”(66) δεδοξασ΄ένη, according to Weiss, means: “the joy which already bears within it the glory, in which the future glory comes into play even in the Christian’s earthly life;” similarly Steinmeyer: “hominis fidelis laetitia jam exstat δεδοξασ΄ένη, quoniam δόξαν ejus futuram praesentem habet ac sentit;” but on this interpretation relations are introduced which in and for itself the word does not possess. δεδοξασ΄ένος means simply “glorified;” χαρὰ δεδοξασμ. is accordingly the joy which has attained unto perfected glory; but “the imperfect joy of the Christian here (Wiesinger, Hofmann), and not the joy of the world, which as of sense and transitory is a joy ἐν ἀτι΄ίᾳ” (Fronmüller), is to be regarded as its antithesis; so that this expression also seems to show that ἀγαλλιᾶσθε is to be understood of the future exultation.

Verse 9
1 Peter 1:9. κομιζόμενοι τὸ τέλος κ. τ. λ.] gives the reason of that joy; the participle links itself simply on to ἀγαλλιᾶσθε, “inasmuch as ye obtain,” etc., and supplies confirmation that what is here spoken of is not present, but future joy. It is arbitrary to interpret, with de Wette and Brückner: “inasmuch as ye are destined to obtain;” or with Steiger: “inasmuch as even now in foretaste ye obtain.” Joined with the future present ἀγαλλιᾶσθε, the participle must also be in the present.(67) Cf. with this passage, more especially chap. 1 Peter 5:4.

κο΄ίζειν: “obtain” (cf. chap. 1 Peter 5:4), is in the N. T. frequently used of the obtaining of what will be assigned to man at the last judgment; 2 Peter 2:13; 2 Corinthians 5:10; Ephesians 6:8; Colossians 3:25. Steinmeyer incorrectly explains the word: secum portare.

τὸ τέλος, not “the reward” = ΄ισθός (Beza, Vorstius, etc.), neither is it “the reward of victory” (Hofmann);(68) but it is the end of faith, that to which it is directed; see Cremer, s.v.
τῆς πίστεως ὑμῶν] refers back to πιστεύοντες, 1 Peter 1:8.

σωτηρίαν ψυχῶν] The salvation is indeed one already present; but here is meant the Christians’ completed salvation, of which they shall be partakers, ἐν καιρῷ ἐσχάτῳ (1 Peter 1:5).

On ψυχῶν, Bengel remarks: anima praecipue salvatur: corpus in resurrectione participat; cf. James 1:21; John 12:25; Luke 21:19.

Verse 10
1 Peter 1:10. περὶ ἧς σωτηρίας ἐξεζήτησαν καὶ ἐξηρεύνησαν προφῆται] The σωτηρία, to which the search of the prophets was directed, is, as the connection: περὶ ἧς σωτ., shows, the previously mentioned σωτηρία ψυχῶν, which is the τέλος of faith. Wiesinger and Schott extend the idea so as to include within it the present salvation. This is correct thus far, that the future salvation is only the completion of the present; but it is precisely to the completion that the apostle’s glance is directed. De Wette is wrong in understanding by σωτηρία “the work of salvation.”

Both verbs express the earnest search. ἐξερευνᾷν is in the N. T. ἅπ. λεγ. (LXX. 1 Samuel 23:23 : חָפַשׂ ; 1 Chronicles 19:3 : תָקַר). The prefixed ἐκ serves to intensify the idea, without hinting that the prophets selected the right time from among different periods (Steiger); see the other passages in the N. T. where the verb ἐκζητεῖν occurs. The aim of their search is more precisely defined in 1 Peter 1:11. Luther’s translation is inexact: “after which salvation;” περί means rather: in respect to, with regard to.

Calvin justly remarks: quum dicit prophetas sciscitatos esse et sedulo inquisivisse, hoc ad eorum scripta aut doctrinam non pertinet, sed ad privatum desiderium quo quisque aestuavit. A distinction is here drawn between the individual activity put forth on the basis of the revelation of which they had been made partakers, and that revelation itself (Wiesinger, Schott, Hofmann).(69) To προφῆται is subjoined the nearer definition: οἱ περὶ τῆς εἰς ὑμᾶς χάριτος προφητεύσαντες] by which some prophets are not distinguished from others, as Hofmann thinks, but all are characterized according to their function. Bengel: Articulus hic praeter-missus grandem facit orationem, nam auditorem a determinata individuorum consideratione ad ipsum genus spectandum traducit; sic 1 Peter 1:12 : angeli.

ἡ εἰς ὑμᾶς χάρις] either from the prophets’ standpoint: “destined for you” (de Wette, Brückner), or from that of the apostles: “the grace of which ye have been made partakers” (Wiesinger, Schott). The first is the preferable view. χάρις is not to be taken as identical with σωτηρία (as opposed to Wiesinger), but the difference in expression points to a distinction in idea. χάρις denotes both the present and the future, σωτηρία only the future. Hofmann attaches particular importance to the fact that ὑμᾶς and not ἡμᾶς is here used; assuming that by ὑμᾶς the readers must be understood to be heathen-Christians. This is, however, incorrect, since Peter nowhere in his epistle makes a distinction between heathen and Jewish-Christians; by ὑμᾶς the readers are addressed not as heathen-Christians, but as Christians in general; cf. also 1 Peter 1:3-4 : ἀναγεννήσας ἡμᾶς … τετηρημένους εἰς ὑμᾶς.

Verses 10-12
1 Peter 1:10-12. The design of this paragraph is not to prove the truth of the apostolic doctrine by its agreement with that of the prophets (Gerhard), but to bring prominently forward the glory of the σωτηρία before spoken of, by presenting it as the object of prophetic search. Calvin: “salutis hujus pretium inde commendat, quod in eam toto studio intente fuerunt prophetae.” Wiesinger also; in such a way, however, that he holds the real tendency to be this, that the readers should recognise themselves as “those favoured ones who, by the preaching of the gospel, had been made partakers of the salvation foretold in the O. T.” Schott thinks that here the position of the Christians is compared very favourably with that of the prophets, since the latter had to cling to a bare word referring to an indefinite time; the former, on the other hand, have in their possession of salvation the pledge of a blessed future—indeed, in a certain sense even possess it.

But how much is here introduced!

Verse 11
1 Peter 1:11 stands in close grammatical connection with the preceding, ἐρευνῶντες being conjoined with the verba finita of 1 Peter 1:10; what follows states the object of the ἐρευνᾷν.

εἰς τίνα ἢ ποῖον καιρόν] τίνα refers to the time itself, ποῖον to its character.(70) Steinmeyer (appealing without justification to Romans 4:13) explains ἤ incorrectly: vel potius; vel, ut rectius dicam.

ἐδήλου] not: “referred to” (Luth. or significaret, Vulg.), but: “revealed,” as Hebrews 9:8; Hebrews 12:17, etc. Vorstius supplies: gratiam illam exstituram, de qua et ipsi vaticinabantur; this is incorrect. εἰς … καιρόν is conjoined rather directly—though not as its real object, but as a secondary determination—with ἐδήλου. An object is not to be supplied (neither ταῦτα nor τὴν χάριν ταύτην, Steiger), as ἐδήλου is in intimate union with the participle προμαρτυρόμενον (de Wette, Brückner, Wiesinger, Schott), by which “at once the act of δηλοῦν and its object are exactly determined” (de Wette).

τὸ ἐν αὐτοῖς πνεῦμα χριστοῦ] By this the revealing subject is mentioned: the prophets only expressed what the Spirit within them communicated to them; “the τὸ ἐν αὐτοῖς is to be taken as a special act of ἐδήλου” (Wiesinger), cf. besides, Matthew 22:43 and 2 Peter 1:21.(71)
This Spirit is characterized as the τὸ πνεῦ΄α τοῦ χριστοῦ, not in that it bears witness of Christ (Bengel: Spiritus Christi: testans de Christo; thus also Grotius, Augustine, Jachmann), for χριστοῦ is the subjective and not the objective genitive, but because it is the Spirit “which Christ has and gives” (Wiesinger); see Romans 8:8. The expression is to be explained from the apostle’s conviction of the pre-existence of Christ, and is here used in reference strictly to the προ΄αρτυρό΄ενον τὰ εἰς χριστὸν παθή΄ατα κ. τ. λ. directly conjoined with it. Barnabas, chap. 1 Peter 5 : prophetae ab ipso habentes donum in illum prophetarunt.

REMARK.

By far the greater number of the interpreters rightly see in the term here applied to the Spirit a testimony to the real pre-existence of Christ. Not so de Wette, who finds in it merely the expression of the view “that the work of redemption is the same in both the O. and N. T., and that the Spirit of God at work in the former is identical with the Spirit of Christ;” and Weiss (pp. 247–249), who explains the name thus: that the Spirit which was at work in the prophets was the same as “that which Christ received at His baptism, and since then has possessed;” similarly Schmid also (bibl. Theol. p. 163), “the Spirit of God which in after time worked in the person of Christ.”

Weiss seeks to prove, indeed, that “Christ had in the pre-existent Messianic Spirit an ideal, or in a certain sense a real pre-existence,”—but in this way reflex ideas are attributed to the apostles, which certainly lay far from their mind. Besides, Weiss himself admits that in 1 Corinthians 10:4; 1 Corinthians 10:9, reference is made to the pre-existent Christ; but it cannot be concluded from Acts 2:36 that Peter did not believe it. Schott, too, in his interpretation, does not abstain from introducing many results of modern thought, when he designates τὸ πν. χρ. here as the Spirit “of the Mediator continually approaching the consummation of salvation(!), but as yet supernaturally concealed in God.” Steinmeyer does not touch the question of the pre-existence of Christ; he finds an adequate explanation of the expression in the remark of Bengel, although he takes χριστοῦ as a subject. gen.

προμαρτυρόμενον] This verb. compos. occurs nowhere else in the N. T., and in none of the classical writers; the simplex means properly: “to call to witness;” then, “to swear to, to attest;” προμαρτύρεσθαι is therefore: “to attest beforehand.”(72)
The object of ἐδήλου … προμαρτ. is τὰ εἰς χριστὸν παθή΄ατα καὶ τὰς ΄ετὰ ταῦτα δόξας] On this Luther remarks, that it can be understood of both kinds of suffering, of those which Christ Himself bore, as well as of those which we endure. The majority of interpreters conceive the reference to be to the former: Oecumenius, Theophyl., Erasmus, Grotius, Aretius, Piscator (cf. Luke 24:26), Vorstius, Hensler, Stolz, Hottinger, Knapp, Steiger, de Wette, Brückner, Steinmeyer, Wiesinger, Weiss, Luthardt, Schott, Fronmüller, Hofmann, etc.; but not so Calvin: non tractat Petr. quod Christo sit proprium, sed de universali ecclesiae statu disserit; Bolten and Clericus explain it of the sufferings of the Christians; the same position is taken up in the first edition of this commentary. Since the main tendency of the paragraph, 1 Peter 1:10-12, is to give special prominence to the glorious nature of the believers’ σωτηρία, the latter view is favoured by the connection of thought. But, on the other hand, there is nothing opposed to the assumption, that the apostle here mentions the facts on which the σωτηρία is founded, as the substance of the testimony of the Spirit of God in the prophets. The expression τὰ εἰς χριστὸν παθή΄ατα too, which must be interpreted on the analogy of τῆς εἰς ὑ΄ᾶς χάριτος, goes to show that by it are to be understood the sufferings which were ordained or appointed to Christ (Wiesinger).

On the plural τὰς … δόξας, Bengel says: Plurale: gloria resurrectionis, gloria ascensionis, gloria judicii extremi et regni coelestis; thus also Grotius, de Wette, Steiger, Wiesinger, Weiss, Schott. But it might be more correct to explain the plural in this way, that as the one suffering of Christ comprehends in it a plurality of sufferings, so does His δόξα a plurality of glories. Hofmann: “by παθή΄ατα is to be understood the manifold afflictions in which the one suffering of Christ consisted, while the manifold glorifyings which go to make up His glory are included under δόξαι.”(73) Besides, it must be noted that the suffering of Christ is always designated by the plural παθήματα (with the exception of in Hebrews 2:9, where we have: τὸ πάθημα τοῦ θανάτου), but His glory always by the singular δόξα.

As the παθήματα and δόξαι, of Christ are the object of ἐδήλου προμαρτυρόμενον, so by καιρός, to which the ἐρευνᾷν of the prophets was directed, the time is referred to when this salvation would actually be accomplished. For this reason, then, ἐξηρεύνησαν, 1 Peter 1:10, cannot again be repeated in ἐρευνῶντες (Wiesinger, Schott), as if the εἰς τίνα … καιρόν referred directly to the appearance of the σωτηρία; the apostle’s thought is rather this, that in their search as to the time of the sufferings, etc. of Christ, the prophets had before their eyes, as that with respect to which they sought to obtain knowledge, the σωτηρία of which believers were to be made partakers.

REMARK.

Definite corroboration of the ideas here expressed is to be found in the Book of Daniel, chap. Daniel 12:4; Daniel 12:9-10; Daniel 12:13. The fundamental presupposition is, that the “when” of the fulfilment was unknown to the prophets; according to 1 Peter 1:12, all that was revealed to them was, that it would take place only in the times to come. De Wette asserts too much when he says, that searching as to the time cannot be predicated of the genuine prophets of ancient Judaism, but of Daniel only, who pondered over the seventy years of Jeremiah. But although the words of Daniel may have given occasion for the apostle’s statement, still that statement is not incapable of justification. If the apostles searched as to the time when the promises of Christ would receive accomplishment, why should it not be presupposed that similarly the prophets, too, inquired into that which the πνεῦμα χριστοῦ testified beforehand to them, more especially as to the καιρός of its fulfilment?

Verse 12
1 Peter 1:12. οἷς ἀπεκαλύφθη] is linked on by way of explanation to ἐρευνῶντες: “to whom it was revealed,” i.e. “in that it was revealed to them.” This is to be taken neither as an antithesis to the searching, nor as the result of it, but as an element accompanying—and stimulating—it; see Wiesinger and Schott in loc.

ὅτι οὐχ ἑαυτοῖς ὑμῖν ( ἡμῖν) δὲ διηκόνουν αὐτά] ὅτι is not causal here (Luther: “for;” so also Luthardt and Hofmann). Opposed to this is the circumstance that if ὅτι κ. τ. λ. be taken as a parenthesis, and the ἃ νῦν ἀνηγγέλη κ. τ. λ. following be joined with ἀπεκαλύφθη (Hofmann), this sentence is strangely broken up; if, on the other hand, ἃ νῦν κ. τ. λ. be united with what immediately precedes (Luther), ἀπεκαλύφθη is plainly much too bald. Nor can it be denied that ὅτι naturally connects itself with ἀπεκαλύφθη, and ἃ νῦν is joined with διηκόνουν αὐτά. ὅτι states, then, not the reason, but the contents of what was revealed to the prophets.(74)
διακονεῖν, both in the N. T. and in the classics, is frequently a transitive verb joined with the accusative, and that in such a way that the accusative denotes either the result of the διακονεῖν, or the thing to which the service is directed (1 Peter 4:10). Here, where αὐτά is the accusative dependent on διηκόνουν, the latter is the case; for that which is announced to the Christians is not the result of the prophets’ ministrations, but that to which they were directed. That “they did their part in bringing to pass by their ministration the salvation which is now preached” (Wiesinger, and Schott also), is a thought in no way hinted at here, and in which: “did their part” is a purely arbitrary addition. The ministration of the prophets consisted not in the bringing to pass of the salvation, but in the proclaiming of that which was revealed to them (Brückner); and this is what is conveyed by αὐτά.

They exercised this ministration, οὐχ, etc., “not for their, rather for your (our) benefit,” i.e. in such a way that its application was to you (us), not to themselves.

On δέ after the negation, as distinguished from ἀλλά, cf. Winer, p. 411 [E. T. 621].(75) The difference in the reading ὑμῖν or ἡ΄ῖν does not essentially affect the meaning, since by ὑ΄ῖν, though the readers of the epistle are indeed addressed in the first instance, all the rest of the Christians are naturally thought of as included. Still, the idea expressed in the ὑ΄ῖν or ἡ΄ῖν δέ is not without difficulty. Taken strictly, the οὐχ ἑαυτοῖς alone was known to the prophets—and along with this likewise, that it was for others, i.e. for those who lived at the time of its fulfilment. But as these others are the Christians, the apostle directly opposes ὑμῖν δέ to οὐχ ἑαυτοῖς—that is, inserts the definite for the indefinite.

Wiesinger, Schott, Brückner join αὐτά closely with the ἅ which follows: “the same as that which now is proclaimed to you;” this is, however, incorrect. αὐτά is nowhere in the N. T. construed thus with a relative to which it is antecedent; it applies rather to what has been formerly mentioned; here, therefore, doubtless to that of which the πνεῦ΄α χριστοῦ testified beforehand to the prophets, and what they prophesied of the χάρις, of which the readers had been made partakers. It is less fitting to limit the reference to the τὰ εἰς χριστὸν παθή΄ατα, ἃ κ. τ. λ. being joined to it in a somewhat loose way.

It is entirely arbitrary for Hofmann to assert that “Peter does not speak of any prophecies in general, but of the written records in which were contained the prediction of the prophets, who had foretold the extension of grace to the Gentile world;” there is nothing here to lead to the supposition that the apostle makes any reference to written records,—and predictions with regard to the heathen.

By means of the following ἃ νῦν ἀνηγγέλη κ. τ. λ., the apostle insists that what the prophets foretold is that which is now proclaimed to the readers.

νῦν emphasizes the present, in which the facts of salvation are proclaimed as having already taken place, as contradistinguished from the time when they were predicted as future.

διὰ τῶν εὐαγγελισα΄ένων ὑ΄ᾶς ( ἐν) πνεύ΄ατι ἁγίῳ] For the construction of the verb εὐαγγελίζεσθαι, c. acc, cf. Galatians 1:9; Winer, p. 209 [E. T. 279].

If the reading: ἐν πν. be adopted, the Holy Spirit is conceived of as the power, as it were, encompassing and swaying them; if the other reading, as the moving and impelling cause. Like prophecy (1 Peter 1:11), the preaching of the gospel proceeds from the illumination and impulse of the Holy Spirit.

ἀποσταλέντι ἀπʼ οὐρανοῦ] refers to the events of Pentecost; since then the Holy Spirit has His abode and is at work in the church.(76) Though the same Spirit was already in the prophets, 1 Peter 1:11, He had not yet at that time been sent from heaven. Who the individuals were who had preached the gospel to the readers, Peter does not say. No doubt the form of the apostle’s expression does not compel us to think of him as excluded from the τῶν εὐαγγελ.; yet it is very probable that Peter, had he intended to include himself, would somehow have given this to be understood.

εἰς ἃ ἐπιθυμοῦσιν ἄγγελοι παρακύψαι] The relative ἅ clearly goes back to ἃ νῦν ἀνηγγέλη. It is arbitrary to understand (with Schott) by that which the angels desired to see, “the nature and origin of the moral transformation wrought by the proclamation of the gospel;” or, with Hofmann, to give it this reference, “that Christ has died, and been glorified in such a way that now He can and should be preached to the heathen as having died, and been glorified for them;” it includes not only the παθήματα and δόξαι of Christ (Wiesinger), but the whole contents of the message of salvation (Brückner), which, as it is a testimony to the facts of redemption, is also a preaching of the σωτηρία founded on them, which is ἑτοίμη ἀποκαλυφθῆναι ἐν καιρῷ ἐσχάτῳ (1 Peter 1:5), and which the believers will obtain (1 Peter 1:9).(77)
ἐπιθυμοῦσι must not be taken as an aorist (Irenaeus, c. Haer. iv. 67; Oecumenius: ὧν τὴν γνῶσιν καὶ ἔκβασιν καὶ αὐτοὶ οἱ ἄγγελοι ἐπεθύμησαν), for the question is not as to what the angels did at the time of the prophets, but as to what they are now doing. That after which they long is the παρακύψαι εἰς αὐτά. On the inf. aor. after ἐπιθυ΄οῦσιν, see Winer, p. 310 f. [E. T. 416].

παρακύπτειν, properly, “to bend to the side so as to examine a thing,” means when joined with εἰς not only: “to look towards,” but: “to look into anything,” and that in order to obtain a more accurate knowledge of the object in question.(78) The παρά of the verb indicates that the angels stand outside the work of redemption, inasmuch as it is not for them, but for man (cf. Hebrews 2:16). The addition of this clause brings prominently forward the idea, not that the work of salvation is a mystery,—concealed even from the angels,—but that that which has been proclaimed to the readers is something so glorious that even the angels had a wish and a longing to see what was its fashion, and what the course of its development (cf. Ephesians 3:10). Nor is it implied in ἐπιθυμοῦσι that “the angels cannot attain to a knowledge of the economy of salvation” (Schott). It is more than doubtful whether there be here any reference to Exodus 25:20, as several interpreters assume. Beza: alludit Ap. ad duos illos Cherubim opercula Arcae insistentes, conversis in ipsam arcam oculis. Piscator: videtur respicere ad Cherubim super arcam foederis, tanquam ad typum.

Verse 13
1 Peter 1:13. The first group of exhortations extends from this verse to the end of the chapter.—1 Peter 1:13. First exhortation, which forms the basis of those which follow. The τελείως ἐλπίζειν is the foundation upon which the whole moral-religious life of the Christian must be raised.

διὸ ἀναζωσάμενοι τὰς ὀσφύας τῆς διανοίας ὑμῶν] διό does not refer back to any single thought in what precedes, certainly not to the glory of the σωτηρία touched upon in 1 Peter 1:10 ff. (Calvin: ex magnitudine et excellentia gratiae deducit exhortationem), still less to the thought expressed 1 Peter 1:5-9 : “that the Christian goes through trial towards a glorious destiny” (de Wette), but to the whole of the foregoing lines of thought (Schott), which, however, have their point of convergence in this, that unto the Christian begotten again εἰς ἐλπίδα ζῶσαν, the σωτηρία is appointed as the τέλος τῆς πίστεως (similarly Brückner).

ἀναζωσάμενοι τὰς ὀσφύας] a figurative expression taken from the runners (and others) who tucked up their dress, so as to prosecute their work with less hindrance. ἀναζώννυμι, ἅπ. λεγ. (Proverbs 31:17; LXX., ed. van Ess 29:17), means to tuck up; Luther incorrectly: “therefore so gird yourselves” (thus Wiesinger also translates, although he justly says: “The figure taken from the tucking up of a long under garment denotes preparedness for something,” etc.); cf. the passages, Luke 12:35 and Ephesians 6:14 (in both passages, however, περιζώννυμι). The figure is the more appropriate, that the Christian is a παρεπίδημος, on his way to the future κληρονομία. The figurative τὰς ὀσφύας finds its own explanation in the epexegetical genitive τῆς διανοίας ὑμῶν. Aretius interprets incorrectly: lumbi mentis i. e. ipsa recta ratio renati hominis recte judicans de negotio pietatis; διάνοια means here, as in Colossians 1:21 : the “disposition of mind.” The meaning of the phrase applies not only to deliverance from evil desires (Gerhard: quarumvis passionum et cupiditatum carnalium refrenatio praescribitur), but to all and every needful preparation of spirit for the fulfilling of the exhortations following; “it is the figure of spiritual preparedness and activity” (de Wette). The aorist participle points to this spiritual preparedness as the preliminary condition of ἐλπίζειν (Schott).

νήφοντες] cf. chap. 1 Peter 4:7, 1 Peter 5:8 (1 Thessalonians 5:6; 1 Thessalonians 5:8; 2 Timothy 4:5). Calvin correctly: non temperantiam solum in cibo et potu commendat, sed spiritualem potius sobrietatem, quum sensus omnes nostros continemus, ne se hujus mundi illecebris inebrient; similarly most interpreters. Otherwise, however, Weiss (p. 95 f.), who supposes an antithesis between ἀναζωσάμενοι and νήφοντες, inasmuch as the former is opposed “to want of courage and apathy,” the latter to “unnatural overstraining and excitement,” and “unhealthy exaltation.” But no such antithetical relation is (as little as there is in chap. 1 Peter 5:8 and 1 Thessalonians 5:6; 1 Thessalonians 5:8, between γρηγορεῖν and νήφειν) here anywhere hinted at, nor is there anything in the whole epistle to lead us to suppose that Peter considered it necessary “to warn his hearers against the extravagant enthusiasm of a Messianic glory.” Rather in νήφοντες is prominence given to an important element in the ἀναζώσασθαι, without which a τελείως ἐλπίζειν cannot exist, namely, the clearness and soberness of mind with which the goal of hope and the way leading thither is kept in view.

τελείως ἐλπίσατε ἐπὶ τὴν φερομένην κ. τ. λ.] τελείως, ἅπ. λεγ., belongs not to νήφοντες (Oecumenius, Benson, Semler, Mayerhoff, Hofmann), but to ἐλπίσατε;(79) it shows emphatically that the hope should be perfect, undivided, unchangeable (“without doubt or faint-heartedness, with full surrender of soul,” de Wette; Wiesinger adds further: “excluding all ungodly substance and worldly desire, and including the μὴ συσχηματ., 1 Peter 1:14;” and Schott: “with reference also to the moral conduct of earnest sanctification”). Weiss (p. 93) finds the τελειότης of hope in this, that it does not allow itself to be overcome by suffering—but of suffering there is here no mention. Erasmus, Grotius, Bengel take it unsatisfactorily, only ratione temporis, i.e. “ad finem usque.”

ἐλπίζειν, frequently with εἰς, ἐν, ἐπί c. dat., is construed with ἐπί cum. accus. only here and in 1 Timothy 5:5; it means “to place his hope on something.” The object connected with it by means of ἐπί is not the proper object of hope; the latter stands in the accusative, or is expressed by a verb, either in the infin. or with ὅτι; but it is that from which the fulfilment of hope is expected.(80) If, as here, ἐπί be construed with the accusative, the disposition of mind with respect to the object is expressed; whilst if it be taken with the dative, the object is presented to us as the basis of hope, that on which it is founded.

ἐπὶ τὴν φερομένην ὑμῖν χάριν ἐν ἀποκαλύψει ἰησ. χριστοῦ] Several commentators interpret so that the sense runs: “place your hope on the grace which has been shown you by the revelation of Jesus Christ;” thus Erasmus, Luther, Calov, Bengel, Gerhard, Steiger, etc.; according to this, φερομένην is the ἀντίστροφον of κομίζεσθαι (i.e. “which has been already offered or communicated to you”), χάρις, “the forgiveness of sins effected by Christ,” and ἀποκάλυψις ἰησοῦ χριστοῦ, “the revelation of Christ which has already taken place.” In the more exact definition of the term ἀποκάλυψις, these interpreters again diverge from one another; whilst Luther, Calov, Steiger, and others hold it to be “the revelation which has taken place in the gospel;” Bengel, etc., on the other hand, understand it of “the incarnation of Christ.” Erasmus gives both: sentit de mysterio evangelii divulgato per quod Christus innotuit, seu de adventu Christi. Steiger, in support of the first view, appeals to Luke 2:32; Romans 16:25; Galatians 1:16; Ephesians 1:17; 2 Corinthians 12:1; Ephesians 3:3; but all these passages do not furnish the proof desired. In no passage is the revelation of the gospel called the ἀποκάλυψις ἰησοῦ χριστοῦ. But the other view is opposed by the N. T. usus loquendi, according to which ἀποκ. always denotes the future coming of Christ only. It must also be held to be unwarrantable to interpret ἐν ἀποκ. ἰησ. χρ. here in a different sense from that given shortly before in 1 Peter 1:7 (and chap. 1 Peter 4:13).

Not less opposed to the former interpretation is the present participle φερομένην, since the present may not arbitrarily be taken in the sense of the preterite, but must be looked upon as a realization of the future. Steiger is no doubt right in holding that ἡ φερ. ὑμ. χάρις “does not speak of the object of hoping, but the ground on which hope is built.” But from this it does not follow that by the phrase “something already accomplished” must be understood, for why should the Christian not be able to set his hopes of salvation on the grace which in the future will be offered to him at and with the return of Christ? Piscator incorrectly explains χάρις: coelestis felicitas et gloria, quam Deus nobis ex gratia daturus est. Aretius, again, is right: benevolentia Dei, qua nos amplectitur in filio: the grace of God from which the Christian has to expect the coelestis felicitas.

With φερομένην, cf. Hebrews 9:16. φέρειν: “to bring, to present” (not “to bring nearer,” Schott), points here to the free grace of God. That is, then: “place your hope on the grace which will be brought to you at (in and with) the revelation (the second coming) of Christ.” It is rightly interpreted by Oecumenius, Calvin (who errs in this only, that he takes ἐν for εἰς, i.e. usque ad adventum Christi), Beza, Grotius, Estius, Semler, Pott, de Wette, etc.

REMARK.

The more recent interpreters take up different positions with respect to the view here presented. Wiesinger, Brückner, Schott, Fronmüller, Hofmann, agree with the interpretation of ἀποκάλυψις, but are opposed to that of ἐλπίζειν ἐπί. Weiss and Zöckler (De vi ac notione voc. ἐλπίς in N. T. 1856, p. 15 ff.), on the other hand, are against the latter, but in favour of the former.

As regards ἐλπίζ. Zöckler: Ea est vis praepositionis ἐπί c. acc. constructae, ut finem designet s. localem s. temporalem s. causalem, in quem tendat actus verbi. Qui tamen finis s. terminus sperandi ita discernendus est a simplici objecto sperandi, ut hoc significet rem, quam sibi obtingere speret subjectum, finis vero ille simul auctor sit, e quo pendeat vel satisfacere votis sperantis, vel deesse;(81) in support of which he justly quotes, in addition to this verse, 1 Timothy 5:5 (to which Wiesinger appeals without any justification), and a not inconsiderable number of passages from the LXX.; cf. Weiss also (p. 36 f.). De Wette interprets ἐλπίζειν correctly, but thinks that inasmuch as the σωτηρία is conceived as a χάρις, it is at once the ground and the object of the hope. With this Brückner agrees, finding “in this intermingling a part of the peculiarity of the thought;” whilst, on the other hand, Weiss sees in it only a makeshift, conveying no clear idea at all.

With regard to the term ἀποκάλυψις, Weiss explains it as: manifestatio Christi, quae fit in verbo evangelii in hac vita (Gerhard). But this interpretation is decidedly opposed to the N. T. usage; in no passage is the revelation, of which by the gospel we become partakers, described as an ἀποκάλυψις ἰησοῦ χριστοῦ, although ἀποκαλύπτειν is used of the different kinds of revealing. The reference to the gospel is an evident importation. Weiss raises two objections to the correct view—(1) “It is, as a matter of fact, impossible that the Christian should set his hope on the grace that is to be brought at the revelation of Christ;”—but why should this be impossible? How often does it happen that the individual bases his hope for the fulfilment of his wish on an event as yet future, but which he is assured will happen! (2) “That the second coming of Christ is not a revelation of grace at all, but of just judgment;”—but the latter in no way excludes the former; and how could the Christian contemplate the second coming of Christ with calm, yes, even with joy, if there were no grace?

Verse 14
1 Peter 1:14. Second exhortation (extending to 1 Peter 1:21).

ὡς τέκνα ὑπακοῆς] does not belong to what precedes (Hofmann), but serves to introduce the new exhortation.(82)
ὡς does not here introduce a comparison (as 1 Peter 2:2; 1 Peter 2:5, 1 Peter 3:7), but marks the essential quality of the subject. Lorinus correctly remarks on 1 Peter 2:14 : constat hujusmodi particulas saepe nihil minuere, sed rei veritatem magis exprimere; it corresponds to our “as,” i.e. as becomes you who should be τέκνα ὑπακοῆς.

ὑπακοή is used here as absolutely as in 1 Peter 1:2, and has the same signification as there. The spirit which pervades the life of believers is the spirit of obedience, and therefore they should be τέκνα ὑπακοῆς. According to the analogy of similar compounds in the N. T., as τέκνα φωτός, Ephesians 5:8; its opposite: τέκνα κατάρας, 2 Peter 2:14; τέκνα τῆς ὀργῆς, Ephesians 2:3; particularly υἱοὶ τῆς ἀπειθείας, Ephesians 2:2,—the expression τέκνα ὑπακοῆς may be explained so as that τέκνα shall denote only the relation in which the persons in question stand to the idea of the accompanying genitive; cf. Winer, p. 223 f. [E. T. 298]; Buttmann, p. 141; Meyer on Ephesians 2:2 (thus Grotius, Jachmann, etc.; Fronmüller too). De Wette, Brückner, Schott, Weiss too most probably, p. 172, take τέκνα as the “children of God,” and ὑπακοῆς as the genitive of character (as Luke 16:8 : ὁ οἰκόνομος τῆς ἀδικίας; Luke 18:6 : ὁ κρίτης τῆς ἀδικίας). But as it is in 1 Peter 1:17 that mention is first made of the sonship relation of the Christian, it remains at least doubtful whether the apostle had in this expression that relation in view; at any rate the emphasis here lies not on τέκνα, but on ὑπακοῆς.

μὴ συσχηματιζόμενοι] μή occurs here on account of the imperative cast of the whole sentence. Neither γενήθητε (Bengel) nor any other similar word is to be supplied to the part., inasmuch as it does not correspond to the ἅγιοι γενήθητε but to the κατὰ τὸν καλέσαντα ὑμᾶς ἅγιον (Wiesinger); there is here no “departure from the construction” (de Wette). The word συσχηματίζεσθαι, occurring in the N. T. only here and in Romans 12:2, and nowhere but in later Greek, means: “to form his σχῆμα like that of another;”(83) it has reference not to the outward conduct merely, but to the whole outward and inward conformation of life, as the connection with the following words shows: ταῖς πρότερον ἐν τῇ ἀγνοίᾳ ὑ΄ῶν ἐπιθυ΄ίαις. The ἐπιθυ΄ίαι, i.e. the sinful desires (not “the satisfied lusts, or a life of pleasure,” as de Wette understands), which formerly held sway in them, are the σχῆμα, according to which they are not to fashion themselves in their new life.(84) Luther’s translation is inexact: “take not up your former position, when ye in your ignorance lived according to your lusts.” The ἐπιθυμίαι are more precisely characterized as formerly belonging to them ἐν ἀγνοίᾳ; ἐν specifies not merely the time (Calvin: tempus ignorantiae vocat, antequam in fidem Christi vocati essent), but likewise the origin (Wiesinger). ἄγνοια is used here as in Acts 17:30, Ephesians 4:18, ignorance in divine things, and is to be understood, if not exactly of idolatry, at least of heathenism, which is far from the knowledge of the living God and of His will. Paul, in Romans 1:18 ff., shows how the obscuring of the consciousness of God is the source of moral corruption.

REMARK.

In answer to Weiss, who can see in this passage no proof that the readers were Gentile-Christians, Wiesinger justly remarks, Schott and Brückner agreeing with him: “the ἄγνοια of which the Jews (Acts 3:17; Romans 10:3) are accused, or which Paul attributes to himself, 1 Timothy 1:13 (the same applies to Luke 23:34; John 8:19), is of quite a different kind; not an ἄγνοια of the moral demands of the law, but the misapprehension of the purpose of salvation manifesting itself also through the law.” If Weiss, on the other hand, insists (Die Petr. Frage, p. 624) that the invectives of Christ most plainly teach how, in the Jewish conception of the law, at that time its deeper moral demands were misapprehended; it must, as opposed to him, be observed that Christ’s attack was specially directed against the Pharisaic conception of it, and can in no way be applied to the people of Israel as such. Paul, in describing them, expressly allows to the Jews, Romans 2:17 ff., the γινώσκειν τὸ θέλημα; and an ἄγνοια, in the absolute sense here implied, is nowhere cast up to them.

The O. T. distinction between “sins of weakness ( בִּשְׁגָגָה, LXX.: κατʼ ἄγνοιαν, ἐν ἀγνοίᾳ) and insolent sins of disobedience” ( בְּיַד רָמָה) (Weiss, p. 175) does not apply here.

Verse 15-16
1 Peter 1:15-16. ἀλλὰ κατὰ τὸν καλέσαντα ὑμᾶς ἅγιον] Steiger: “this positive instruction, instead of forming a participial clause of its own, like the preceding (negative), is in animated discourse at once merged into the principal clause;” there is, accordingly, nothing to be supplied; still Oecumenius explains, in sense, correctly: ἀλλὰ νῦν γοῦν, λέγει, τῷ καλέσαντι συσχηματιζόμενοι, ἁγίῳ ὄντι κ. τ. λ.

ἅγιον] is here a substantive, to which the participle καλ. is added as nearer definition (cf. 2 Peter 2:1), and that by way of strengthening the exhortation (“as ye are bound to do, since He hath called you”). The behaviour of those called must correspond with the nature of Him who has called them. Schott rightly remarks that the καλεῖν must here be taken as “an effectual calling,” by which the readers are delivered from their state of estrangement from God, and introduced into one of fellowship with Him.

καὶ αὐτοὶ ἅγιοι ἐν πάσῃ ἀναστροφῇ γενήθητε] καὶ αὐτοί forms the antithesis to τὸν ἅγιον; Schott incorrectly: “as against what God has, on His part, by His calling, done to you and made you.”

ἐν πάσῃ ἀναστροφῇ] not: in (your) whole (de Wette), but in (your) every walk.(85)
γενήθητε] denotes not the becoming, but the being; Luther correctly: like Him … be ye also holy.(86)—1 Peter 1:16. διότι γέγραπται] διότι, i.e. διὰ τοῦτο ὅτι, “for this reason because,” indicates the reason for the preceding exhortation, and not simply for the use of the word ἅγιον (de Wette). The apostle goes back to the command given to Israel, as to the reason why the Christians, called as they were by the God of holiness, should be holy in their every walk. The holiness of God laid Israel under the obligation to be holy, since God had chosen them to be His people—the same is the case, as Peter suggests by καλέσαντα ὑμᾶς, with the N. T. church of believers, the true Israel, on whom, though doubtless in a form adapted to them, for this reason the commandments of the O. C. are still binding. Schott justly observes that the passage quoted by Peter is not meant to establish the duty of holiness in itself, but to show that the fact of belonging to God involves as a matter of duty the necessity of an holy walk. The expression, which the apostle quotes, occurs more than once in the book of Leviticus 11:44; Leviticus 19:2; Leviticus 20:7; Leviticus 20:26.

Verse 17
1 Peter 1:17. From here to the end of the verse the preceding exhortation is continued; the connection is shown by the copula καί.

καὶ εἰ πατέρα ἐπικαλεῖσθε] corresponding to the ὡς τέκνα ὑπακοῆς, 1 Peter 1:14. εἰ is here: “particula non conditionalis, sed assertiva, non dubitantis, sed rem notam praesupponentis” (Calvin). The form of the sentence is, however, hypothetical; the sense is: “if you act thus and thus, as ye are indeed now doing.” By this form the language is made more impressive than it would have been by a simple causative particle.

ἐπικαλεῖσθαι] as medium, means to “call upon” (for the meaning “to name,” as Wiesinger, de Wette, Brückner take it, is supported in the classics only by a doubtful passage in Dio Cass. lxxvii. 7). πατέρα is the accusative of more precise definition (thus Hofmann also); Luther: “since ye call on Him the (i.e. as, ὡς) Father.” The sense is: “if ye look on Him as Father who, etc., and ye acknowledge yourselves as His children.”(87) It is to be noticed that the ἐπικαλεῖσθε corresponds to the καλέσαντα, v. 15; God has called believers,—and they answer with the call to Him, in which they name Him Father. This mutual relationship lays the Christians under obligations to be holy as He is holy.(88)
τὸν ἀπροσωπολήπτως κρίνοντα τὸ ἑκάστου ἔργον] a circumlocution for God full of significance, instead of the simple τὸν θεόν, corresponding to the ἅγιον, 1 Peter 1:15.

ἀπροσωπολήπτως, a ἅπ. λεγ., formed on the noun προσωπολήπτης (Acts 10:34), which is composed of πρόσωπον and λα΄βάνειν; see Meyer on Galatians 2:6.

The present κρίνοντα indicates that impartial judgment is a characteristic function of God. The apostle mentions τὸ ἔργον as that according to which the judgment of God is determined; in this connection the plural is generally found (Romans 2:6); by the singular the whole conduct of man (outwardly and inwardly) is conceived as a work of his life.

ἑκάστου] not without emphasis. It implies that the Christian also—a son of God though he be—will, like all others, be judged according to his work; it is arbitrary to limit the application of the general term ἑκάστου to Christians only (Schott); there is no thought here of the distinction between Jew and Gentile (Bengel).

The term judge, as applied to God, stands in a peculiar contrast to πατέρα. The Christian, while conscious of the love of God shed abroad in his heart (Romans 5:5), must still never forget that God judges the evil, that His love is an holy love, and that sonship involves obligation of obedience towards a just God.

ἐν φόβῳ τὸν … ἀναστράφητε] corresponding to the ἅγιοι ἐν πάσῃ ἀναστροφῇ γενήθητε, 1 Peter 1:15; the feeling which harmonizes with the thought of the impartial judge is the φόβος; thus Peter places φόβος first by way of emphasis. φόβος is here, indeed, not the slavish fear which cannot co-exist with love (see 1 John 4:18); no more is it the reverence which an inferior feels for a superior (Grotius, Bolten, etc.); but it is the holy awe of a judge who condemns the evil; the opposite of thoughtless security. Calvin: timor securitati opponitur; cf. chap. 1 Peter 2:17; 2 Corinthians 7:1; Philippians 2:12.(89)
τὸν τῆς παροικίας ὑμῶν χρόνον] specifies the duration of the walk ἐν φόβῳ; παροικία: “the sojourn in a foreign country;” in its strict sense, Acts 13:17 (Ezra 8:34, LXX.); here applied to the earthly life of the Christian, inasmuch as their κληρονομία is in heaven, 1 Peter 1:1. This expression serves to give point to the exhortation expressed, hinting as it does at the possibility of coming short of the home; cf. chap. 1 Peter 2:11.

Verse 18
1 Peter 1:18. The apostle strengthens his exhortation by reminding his readers of the redemption wrought out for them by the death of Christ. It is an assumption too far-fetched to suppose that this verse serves to show “the causal connection between the protasis and the apodosis of 1 Peter 1:17” (Schott).

εἰδότες] not: “since ye know,” but: “considering,” “reflecting;” Gerhard: expendentes; cf. 2 Timothy 2:23 and my commentary on the passage.

ὅτι οὐ] The negation is placed foremost in order the more to give prominence to the position.

φθαρτοῖς, ἀργυρίῳ ἢ χρυσίῳ] φθαρτοῖς is not an adjective here (Luther: “with perishable silver and gold”), but a substantive: “with perishable things;” see Winer, p. 491 [E. T. 662].

Benson thinks that by ἀργυρίῳ ἢ χρυσίῳ the apostle alludes to the custom of paying money as a sign of reconciliation, according to Exodus 30:12-16; Numbers 3:44-51; Numbers 18:16; this is possible, but not probable.

ἐλυτρώθητε] is here used in its strict signification of, to ransom, or redeem by a λύτρον (cf. Matthew 20:28), as in Titus 2:14, whilst in Luke 24:21 this definite application is lost sight of; with the thought, cf. 1 Corinthians 6:20. The ransom is stated in the following verse.

ἐκ τῆς ματαίας ὑμῶν ἀναστροφῆς] cf. 1 Peter 1:14. μάταιος, “empty, without real contents,” does not occur in an ethical sense in the classics; LXX. Isaiah 32:6 translation of אָוֶן is not to be limited specially to the idolatry of the heathen (Carpzov, Benson, etc.), still less to the ceremonial service of the Jews (Grotius).(90)
πατροπαραδότου] belongs to the whole idea preceding: ΄αταίας ὑ΄ῶν ἀναστροφῆς (see Winer, p. 489 [E. T. 659]). Aretius explains it by innata nobis natura; but this is not appropriate to ἀναστροφῆς; correctly Erasmus: quam ex Patrum traditione acceperatis; Steiger: “by upbringing, instruction, and example” (thus also de Wette-Brückner, Wiesinger, Weiss, Schott). This attribute emphatically shows that the ΄αταία ἀναστροφή is peculiar, not to the individual only, but to the whole race, and has been from the earliest times, and consequently is so completely master of the individual that he cannot free himself from it.

There is here no “special reference to Judaeo-Christian readers” (Weiss, p. 181).

Verse 19
1 Peter 1:19. ἀλλὰ τιμίῳ αἵματι] τιμίῳ forms the antithesis to φθαρτοῖς, in so far as the perishable is destitute of true worth.

αἵματι] refers not only to the death, but to the bloody death of Christ; cf. Hebrews 9:22.

ὡς … ἀμνοῦ ἀμώμου καὶ ἀσπίλου χριστοῦ] ὡς … ἀσπίλου is in antecedent apposition to χριστοῦ (Wiesinger, de Wette-Brückner), as in chap. 1 Peter 2:7, where likewise ὡς ἀσθενεστέρῳ σκεύει is in similar apposition to τῷ γυναικείῳ (sc. σκεύει). It is incorrect to supply, with Steiger, Schott, and others, “ αἵματι” before ἀμνοῦ, taking χριστοῦ either as an explanatory adjunct (Steiger), or connecting it directly with αἵματι (Schott, Hofmann).

ὡς] is also here not merely comparative, as, among others, Schott and Hofmann hold, maintaining that “by ἀμνοῦ only an actual lamb is meant,” but it emphasizes that Christ is a blameless and spotless lamb (Gerhard, de Wette-Brückner).(91)
ἀ΄νός is, as Brückner also assumes, to be understood of a sacrificial lamb. This is clear both from the connection—since the ransom by the αἷμα of Christ (Leviticus 17:11) is here in question—and from the attributes ἄ΄ω΄ος and ἄσπιλος, of which the former is used in the O. T. expressly to denote the faultlessness of animals taken for sacrifice ( תָּמִים, LXX.: ἄ΄ω΄ος ),—to this class lambs also belonged. The precise designation: a lamb, was probably suggested to Peter by Isaiah 53:7 (cf. chap. 1 Peter 2:22 ff.); from this it must not, however, be inferred, with Weiss (p. 227 ff.) and Schott, that there is nowhere here any reference to the idea of sacrifice. For although the passage in Isaiah compares the servant of God to a lamb simply on account of the patience he exhibited in the midst of his sufferings, still it is based so wholly on the idea of sacrifice, and the sufferings of Christ are so expressly presented as propitiatory, that it is easily explainable how, with this passage applied to Him, Christ could have been thought of precisely as a sacrificial lamb. Doubtless it is not Peter’s intention to give special prominence to the fact that Christ is the sacrificial lamb designated by Isaiah’s prophecy; for in that case the definite article would not have been wanting (cf. John 1:29, and Meyer in loc.); but alluding to the above passage, Peter styles Him generally a lamb,—which, however, he conceives as a sacrificial lamb. There is no direct allusion (Wiesinger) here to the paschal lamb (de Wette-Brückner, Schott); the want of the article forbids it. Hofmann, though he has justly recognised this, still firmly holds by the reference to the paschal lamb;—only in thus far, however, that he terms the slaying of it “the occurrence” which “was here present to the apostle’s mind.”(92) But the fact that the blood of this lamb did not serve to ransom Israel out of Egypt, but to preserve them from the destroying angel, is opposed to any such allusion. Further, it must not be left unnoticed that in the N. T. the paschal lamb is always styled τὸ πάσχα; and in the passage treating of it in Exodus 12 in the LXX., the expression πρόβατον only, and never ἀ΄νός, is employed.

The adjunct: ὡς … ἀσπίλου, serves to specify particularly the blood of Christ as sacrificial, and not merely to give a nearer definition of its preciousness (the τίμιον), inasmuch as, “according to Petrine conceptions, it is precisely the innocence (denoted here by the two attributes) and the patience (conveyed by ἀμνός) which give to the suffering its τι΄ή” (as opposed to Weiss, p. 281 f.). The preciousness of the blood lies in this, that it is the blood of Christ; its redemptive power in this, that He shed it as a sacrificial lamb without blemish and fault.(93)
With ἄμωμος, cf. in addition to Leviticus 22:18 ff., especially Hebrews 9:14.

ἄσπιλος] is not to be found in the LXX. and in the N. T. only metaphorically; the two expressions here conjoined are a reproduction of the חָּמִים כָּל־מוּם לֹא יִהְיֶה־בּוֹ, Leviticus 22:18 ff. (Wiesinger). All the commentators construe χριστοῦ with what precedes, Hofmann only excepted, who separates it therefrom, and connects it with what follows, taking χριστοῦ προεγνωσμένου κ. τ. λ. as an absolute genitive (i.e. “in that … Christ … was foreordained,” etc.). But this construction does not specify by whose blood the redemption was accomplished, nor does it give a clear logical connection between the thought of the participial and that of the principal clause.

REMARK.

It must be observed that whilst the power of propitiation, i.e. of blotting out sin, is attributed to the blood of the sacrifice, Leviticus 16:11, the blood of Christ is here specified as the means by which we are redeemed from the ματαία ἀναστροφή. From this it must not be concluded, with Weiss (p. 279), that the blood of Christ is not regarded here as the blood of offering, inasmuch “as the sacrifice can have an expiatory, but not a redemptory worth;”—for the two are in no way opposed to each other. The expiation is nothing different from the redemption, i.e. ransom from the guilt by the blood freely shed. The redemption, however, which is here spoken of, though doubtless not identical with expiation, is yet a necessary condition of it,—a circumstance which Pfleiderer also fails to observe, when he says that the passage has reference only “to the putting away of a life of sin, to moral improvement, not to expiation of the guilt of sin.”

Verse 20
1 Peter 1:20. προεγνωσμένου μέν] is indeed not simply and at once: praeordinatus (Beza), but the foreknowledge of God is, with respect to the salvation He was to bring about, essentially a providing, cf. 1 Peter 1:2 : πρόγνωσις. In regard to Christ it was provided ( προεγνωσμένου refers not directly to ἀμνοῦ, but to χριστοῦ) that He should appear ( φανερωθέντος δέ) as a sacrificial lamb to redeem the world by His blood. The passage does not say that Christ would have appeared even though sin had never entered.

πρὸ καταβολῆς κόσμου] a frequent designation of antemundane eternity, John 17:24; Ephesians 1:4. This nearer definition specifies the sending of Christ as having originated in the eternal counsels of God, in order thus to give point to the exhortation contained in 1 Peter 1:17.

φανερωθέντος δέ] here of the first appearing of Christ, which in this passage is represented as an emerging from the obscurity in which He was (chap. 1 Peter 5:4, of His second coming); it is incorrect to refer φανερωθέντος to the obscurity of the divine counsels (as formerly in this commentary), since φανερωθέντος applies as much as προεγνωσμένου to the person of Christ. Between the πρόγνωσις and the φανέρωσις lies the προφητεία, 1 Peter 1:10. Rightly interpreted, φανερωθέντος testifies to the pre-existence of Christ.(94) The sequence of the aorist participle on the participle προεγνωσμένου is to be explained from this, that by φανερωθέντος an historical fact is mentioned.

ἐπʼ ἐσχάτου τῶν χρόνων] ἔσχατον: a substantival use of it, “at the end of the times.” This ἔσχατον of the times is here conceived as the whole period extending from the first appearance of Christ to His second coming; in like manner Hebrews 1:1; otherwise 2 Peter 3:3, where by ἔσχατον is meant the time as yet future, immediately preceding the second coming of Christ; in like manner 1 Peter 1:5.(95)
Note the antithesis: πρὸ καταβ. κ. and ἐπʼ ἐσχάτου τ. χρ.: beginning and end united in Christ.

διʼ ὑ΄ᾶς] refers in the first instance to the readers, but embraces at the same time all ἐκλεκτοί. Believers are the aim of all God’s schemes of salvation; what an appeal to them to walk ἐν φόβῳ τὸν παροικίας χρόνον! There is as little here to indicate any reference to the heathen (Hofmann) as there was in εἰς ὑμᾶς, 1 Peter 1:10.

Verse 21
1 Peter 1:21. τοὺς διʼ αὐτοῦ (i.e. χριστοῦ) πιστεύοντας (or πιστοὺς) εἰς θεόν] τούς: the same clausal connection as in 1 Peter 1:4-5.

The construction πιστεύειν εἰς is very frequent in the N. T., especially in John; Christ is for the most part named as the object; God, as here, in John 12:44; John 14:1.

This adjunct, by giving prominence to the fact that the readers are brought to faith in God by Christ, confirms the thought previously expressed by διʼ ὑμᾶς.(96) Nor should it ever have been denied that by it the readers may be recognised as having been heathens formerly.

τὸν ἐγείραντα αὐτὸν ἐκ νεκρῶν καὶ δόξαν αὐτῷ δόντα]

[97] not subjoined aimlessly as an accidental predicate applied by the apostle to God; but, closely linked on to θεόν, the words serve to describe θεόν more nearly as the object of the Christian faith. The conviction that God has raised and glorified Christ the Crucified belongs essentially to the Christian faith in God; with the first half of this clause, cf. Romans 4:24; Romans 8:11; 2 Corinthians 4:14; Galatians 1:1; with the second, John 17:5; John 17:22; and with the whole thought, Ephesians 1:20; Acts 2:32 f. This adjunct, defining θεόν more nearly, is not meant to declare “how far Christ by His revelation has produced faith in God” (Wiesinger),—the whole structure of the clause is opposed to this,—but what is the faith to which through Christ the readers have attained.

ὥστε] not: ἵνα (Oecumenius, Luther: “in order that;” thus also the Syr., Vulg., Beza, etc.), nor is it: itaque, as if a “ δεῖ” or a “ χρή” were to be supplied to εἶναι (Aretius); but: “so that,” it denotes the fruit which faith in God, who raised up Christ from the dead, has brought forth in the readers, which supplies the confirmation that Christ has appeared for their sake ( διʼ αὐτούς).

τὴν πίστιν ὑμῶν καὶ ἐλπίδα εἶναι εἰς θεόν] Most interpreters translate: “so that your faith and your hope are directed to God;” Weiss, on the other hand (p. 43), Brückner, Schott, Fronmüller, Hofmann, take it: “so that your faith is at the same time hope toward God.” The position of the words seems to favour this last translation, since the genitive ὑμῶν stands between the two substantives, whilst otherwise either ὑμῶν τὴν πίστιν καὶ ἐλπίδα (or τὴν ὑμῶν πίστ.), cf. Romans 1:20, Philippians 1:25, 1 Thessalonians 2:12, or τὴν π. κ. ἐλπ. ὑμῶν, cf. Philippians 1:20, 1 Thessalonians 3:7, would have been expected;—but this is not decisive, inasmuch as in Ephesians 3:5 τοῖς ἁγίοις ἀποστόλοις αὐτοῦ καὶ προφήταις occurs. On the other hand, the connection of thought gives the preference to the latter view; for, in the former case, not only is it noticeable that “the result is exactly the same as that denoted by τοὺς πιστούς (Weiss), but in it ἐλπίδα seems to be nothing more than an accidental appendage, whilst in reality it is the point aimed at in the whole deduction; that is to say, the truth and livingness of faith (in the resurrection and glorification of Christ) are manifested in this, that it is also an hope; cf. 1 Peter 1:3; 1 Peter 1:6; 1 Peter 1:9; 1 Peter 1:13.(98) Schott is wrong in thinking that εἰς θεόν has reference not only to ἐλπίδα, but at the same time to τὴν πίστιν; for though by πίστις here only πίστις εἰς θεόν can be understood, yet it is grammatically impossible to connect the final εἰς θεόν, which is closely linked on to ἐλπίδα, likewise with τὴν πίστιν ὑμῶν.

The object of hope is specified in the words τὸν ἐγείραντα αὐτὸν κ. τ. λ.; it is the resurrection and attainment of the δόξα which is given to Christ; cf. Romans 8:11; Romans 8:17.

Verse 22
1 Peter 1:22. From 1 Peter 1:22 to 1 Peter 1:25 the third exhortation,(99) and its subject is love one of another. Gerhard incorrectly joins this verse with verse 17, and regards 1 Peter 1:18-21 as a parenthesis.

τὰς ψυχὰς ὑμῶν ἡγνικότες] The participle does not here express the accomplished act as the basis of the exhortation, as if it were: “after that ye, or since ye, have purified” (Bengel, Wiesinger), but it stands closely linked on to the imperative, and denotes the duty which must ever be fulfilled (hence the perf.) if the ἀγαπᾶν is to be realized (de Wette-Brückner, Schott, Fronmüller);(100) Luther inexactly: “make chaste … and,” etc.

ἁγνίζειν, a religious idea denoting in the first instance the outward, and afterwards the inward consecration and sanctifying also (cf. John 11:55; Acts 21:24; Acts 21:26; Acts 24:18); in passages too, as here, where it expresses moral cleansing from all impurity (here more especially from selfishness), it does not lose its religious significance; cf. James 4:8; 1 John 3:3.(101)
ἐν τῇ ὑπακοῇ τῆς ἀληθείας] ἡ ἀλήθεια is the truth revealed and expressed in the gospel in all its fulness. Calvin’s limitation of the idea is arbitrary: veritatem accipit pro regula, quam nobis Dominus in evangelio praescribit.

ὑπακοή, not “faith” (Wiesinger), but “obedience.” The genitive is not the gen. subj.: “the obedience which the truth begets,” but the gen. obj.: “obedience to the truth.” This ὑπακοή, however, consists in believing what the truth proclaims, and in performing what it requires (thus Weiss also).

The preposition ἐν exhibits ὑπακοή as the element in which the Christian must move in order to procure the sanctification of his soul.

If the reading διὰ πνεύ΄ατος be adopted, the πνεῦ΄α is not the human spirit, but the Spirit of God; Luther incorrectly: that the apostle here means to observe that the word of God must not only be heard and read, but be laid hold of with the heart.

εἰς φιλαδελφίαν ἀνυπόκριτον] does not belong to the ἀγαπήσατε following, either as denoting the terminus of love, and the sense being: diligite vos in fraternam caritatem, i.e. in unum corpus fraternae caritatis; or as: διά (Oecumenius), and thus pointing out the “agency by which;” nor, finally, is it embatic: ita ut omnibus manifestum fiat, vos esse invicem fratres (Gerhard);—but it is to be taken in conjunction with ἡγνικότες, and specifies the aim towards which the ἁγνίζειν is to be directed. Sanctification towards love, by the putting away of all selfishness, must ever precede love itself.

φιλαδελφία] love of the brethren peculiar to Christians, cf. 2 Peter 1:7; Romans 12:9-10; 1 Thessalonians 4:9.

With ἀνυπόκριτος, cf. 1 John 3:18, where true unfeigned love is described.

ἐκ ( καθρᾶς) καρδίας] is not to be joined with what precedes,—it being thus a somewhat cumbrous adjunct,—but with what follows, setting forth in relief an essential element of love; with the expression ἐκ καρδίας, cf. Romans 6:17; Matthew 18:35 ( ἀπὸ τῶν καρδιῶν ὑ΄ῶν); on the Rec. ἐκ καθαρᾶς καρδίας, see 1 Timothy 1:5.(102)
ἀλλήλους ἀγαπήσατε ἐκτενῶς] ἀγαπᾶν is not to be limited, as Wiesinger proposes, “to the manifestation of love in act;” the passages, chap. 1 Peter 4:8, 1 John 3:18, do not justify this limitation.

ἐκτενῶς, “with strained energies;” it denotes here “the persevering intensity of love” (in like manner Weiss, p. 336; Fronmüller, Hofmann); Luther translates “ardently;” Schott without any reason asserts that in all the N. T. passages the word is used only in the temporal sense of duration, and therefore is so to be taken here; Luke 22:24, Acts 12:5; Acts 26:7, 1 Peter 4:8, are evidence not for, but against Schott’s assertion. The chief emphasis lies not on ἀγαπήσατε, but on ἐκ ( καθαρᾶς) καρδίας and ἐκτενῶς.

Verse 23
1 Peter 1:23. ἀναγεγεννημένοι] gives the ground of the preceding exhortation, by referring to the regeneration from incorruptible seed already accomplished, which, as it alone renders the ἀγαπᾷν ἐκτενῶς possible, also demands it. Luther: “as those who are born afresh;” cf. 1 John 4:7; 1 John 5:1. This regeneration is described, as to the origin of it, by the words which follow, and withal in such a way that here, as in 1 Peter 1:18, the position is strengthened by placing the negation first.

οὐκ ἐκ σπορᾶς φθαρτῆς, ἀλλὰ ἀφθάρτου] σπορά, strictly, “the sowing, the begetting,” is not here used with this active force (Aretius: satio incorrupta h. e. regeneratio ad vitam aeternam. Fronmüller: “the energizing principle of the Holy Spirit”), but it is “seed,” because, as de Wette says, the epithet suggests the idea of a substance. By σπορὰ φθαρτή is to be understood not the semen frugum, but the semen humanum (de Wette, Wiesinger, Weiss, Schott, Hofmann); cf. John 1:13.

The question arises, in what relation do ἐκ σπορᾶς ἀφθάρτου and διὰ λόγου stand to one another? The direct connection of the figurative expression ( σπορά) with the literal ( λόγος), and the correspondence which evidently exists between ἀφθάρτου and ζῶντος κ. μένοντος, do not allow of the two ideas being considered as different, nor of σπορά being taken to denote the “Holy Spirit” (de Wette-Brückner). On the other hand, the difference of the prepositions points to a distinction to which, from the fact that σπορά is a figurative, λόγος a real appellative (Gerhard, Weiss, Schott(103)), justice has not yet been done. The use of the two prepositions is to be understood by supposing a different relation of the same thing (of the λόγος) to the regeneration; in ἐξ we have its point of departure, and not merely its “originating cause” (Hofmann(104)); we have the word of God looked upon as the principle implanted in man working newness of life ( ὁ λόγος ἔ΄φυτος, James 1:21); διά, on the other hand, points to the outward instrumentality by which the new life is effected.

διὰ λόγου ζῶντος θεοῦ καὶ ΄ένοντος] refers back to 1 Peter 1:22 : ἐν τῇ ὑπακοῇ τῆς ἀληθ.; the Christian is laid under obligation to continued sanctification ἐν ὑπ. τ. ἀλ., inasmuch as he has been begotten again to newness of being, by the word of God, i.e. the word of truth.

λόγος θεοῦ is every word of divine revelation; here especially the word which, originating in God, proclaims Christ, i.e. the gospel. Schwenkfeld erroneously understands by it the Johannine Logos, which, indeed, even Didymus had considered possible.

On the construction of the adj. ζῶντος and ΄ένοντος, Calvin says: possumus legere tam sermonem viventem Dei, quam Dei viventis; he himself prefers the second combination; thus also Vulg., Oecum., Beza, Hensler, Jachmann, etc. Most interpreters give preference, and with justice, to the first, for which are decisive both the contents of the following verses, in which the emphasis is laid, not on the abiding nature of God, but of the word of God, and the position of the words—otherwise ζῶντος, on account of the subsequent καὶ ΄ένοντος, must have stood after θεοῦ. The superaddition of ΄ένοντος arises from the circumstance that this attribute is deduced from the previous one, and is brought in so as to prepare the way for the passage of Scripture (1 Peter 1:25 : ΄ένει) (de Wette(105)). The characteristics specified by these attributes are applicable to the word of God, not in its form, but in its inner substance. It is living in essence as in effect, and it is enduring, not only in that its results are eternal, but because itself never perishes. If the subjoined εἰς τὸν αἰῶνα be spurious, then without it the ΄ένειν must not be limited to the present life.(106)
Verse 24-25
1 Peter 1:24-25. Quotation from Isaiah 40:6; Isaiah 40:8, slightly altered from the LXX. in order to confirm the eternal endurance of the word by a passage from the Old Testament.(107)
διότι, as in 1 Peter 1:16; the passage here quoted not only confirms the idea ΄ένοντος, but it gives the reason why the new birth has taken place through the living and abiding word of God (so, too, Hofm.). The reason is this, that it may be a birth into life that passes not away.

πᾶσα σάρξ i.e. πᾶς ἄνθρωπος; caro fragilitatem naturae indicat (Aretius); not “all creature existence,” embracing both stones and plants, etc. (Schott), for of a plant it cannot be said that it is ὡς χόρτος.

ὡς χόρτος] is to be found neither in the Hebrew text nor in the LXX.

καὶ πᾶσα δόξα αὐτῆς] instead of αὐτῆς, the LXX. has ἀνθρώπου; in Hebrew, חַסְדּוֹ . Incorrectly Vorstius: Ap. nomine carnis et gloriae ejus intelligit praecipue legem Mosis et doctrinas hominum; Calvin again rightly: omne id quod in rebus humanis magnificum dicitur.

ἐξηράνθη ὁ χόρτος κ. τ. λ. gives the point of comparison, that wherein the σάρξ and its δόξα resemble the χόρτος and its ἄνθος; but it does not emphatically assert that “the relation of the flesh to its glory in point of nothingness is quite the same as that of the grass in its bloom” (Schott).

καὶ τὸ ἄνθος αὐτοῦ ἐξέπεσε] αὐτοῦ, if it be the true reading, is an addition made by Peter, for it is to be found neither in the LXX. nor in the Hebrew text. By the preterites ἐξηράνθη and ἐξέπεσε the transitoriness is more strongly marked; cf. James 1:11; James 5:2.—1 Peter 1:25. Instead of κυρίου, the LXX. have τοῦ θεοῦ ἡ΄ῶν, אֱלֹֽהֵינוּ . κυρίου can hardly have been written on purpose by Peter “because he had in his mind Christ’s word” (Luthardt). James refers to the same passage here cited by Peter, without, however, quoting it verbatim.

In the following words the apostle makes the application: τοῦτο δέ ἐστιν] τοῦτο is not used “substantively here,” as the predicate of the sentence equal to: that is; i.e. eternally abiding word of God is the word of God preached among you (Schott); but it refers back simply to the preceding τὸ ῥῆ΄α κυρίου, and is equivalent to: this word, of which it is said that it remaineth for ever, is the word which has been preached among you.

τὸ ῥῆ΄α τὸ εὐαγγελισθέν] Periphrasis for the gospel. In the O. T. it denotes the word of promise, here the gospel. Peter identifies them with each other, as indeed in their inmost nature they are one, containing the one eternal purpose of God for the redemption of the world, distinguished only according to different degrees of development.

εἰς ὑ΄ᾶς] i.e. ὑμῖν; in the expression here used, however, the reference to the hearers comes more distinctly into prominence; cf. 1 Thessalonians 2:9, and Lünemann in loc.

In the last words Peter has spoken of the gospel preached to the churches to which he writes, as the word of God, by which his readers are begotten again of the incorruptible seed of divine life, so that, as such, in obedience to the truth thus communicated to them, they must sanctify themselves to unfeigned love of the brethren.

02 Chapter 2 
Verse 1-2
1 Peter 2:1-2. ἀποθεμενοι οὖν … ἐπιποθήσατε] The admonition which commences here stands, as οὖν shows, in close connection with what precedes; in 1 Peter 2:22 the apostle had exhorted to unfeigned love one of another, which love he shows to be conditioned by ἁγνίζειν ἐν τῇ ὑπακοῇ τῆς ἀληθείας, and grounded on ἀναγεγεννημένον εἶναι; from this deducing the ἀποτίθεσθαι πᾶσαν κακίαν κ. τ. λ., he now exhorts ἐπιποθεῖν τὸ λογικὸν γάλα. The apostle’s intention, explaining at once the connection of this with the foregoing admonition, and the relation in which the thought of the participial clause ἀποθέμενοι stands to that of the imperative ἐπιποθήσατε, is that the Christians should show themselves τέκνα ὑπακοῆς (1 Peter 1:14), not each for himself, but united together, an οἶκος πνευματικός (1 Peter 2:5), γένος ἐκλεκτόν κ. τ. λ. (1 Peter 2:9). Schott acknowledges this reference (unjustifiably denied by Hofmann) to the unity of the church; it explains why the apostle mentions those sins only which stand in direct antagonism to the φιλαδελφία ἀνυπόκριτος (1 Peter 1:22). The participle ἀποθέμενοι stands to ἐπιποθήσατε in the same relation as ἀναζωσάμενοι to ἐλπίσατε in chap. 1 Peter 1:13; it is therefore then not equal to postquam deposuistis, but expresses the continued purification of the Christian; comp. Ephesians 4:22; Hebrews 12:1; specially also Colossians 3:8; and for the whole passage, James 1:21.

πᾶσαν κακίαν κ. τ. λ.] Calvin: non est Integra omnium enumeratio quae deponi a nobis oportet, sed cum de veteri homine disputant Apostoli, quaedam vitia praeponunt in exemplum, quibus illius ingenium designant. κακία means here, as in Colossians 3:8, not generally: “wickedness,” but specially “malice,” nocendi cupiditas (Hemming). πᾶσαν denotes the whole compass of the idea: “every kind of malice.” The same is implied by the plural form in the words following ὑποκρίσεις, etc.; in πάσας καταλαλίας both are combined. The same and similar ideas to those here expressed are to be found conjoined elsewhere in the N. T.; comp. Romans 1:29-30. “The admonitions which follow are in essential connection with this comprehensive exhortation; comp. chap. 1 Peter 2:22 ff.; especially chaps. 1 Peter 3:8 ff., 1 Peter 4:8 ff., 1 Peter 5:2 ff.” (Wiesinger). For the force of the separate terms, comp. Lexicon. Augustin: malitia maculo delectatur alieno; invidia bono cruciatur alieno; dolus duplicat cor; adulatio duplicat linguam; detrectatio vulnerat famam.

καταλαλία occurs only here and in 2 Corinthians 12:20; in the classics the verb is to be found, never the subst.—1 Peter 2:2. ὡς ἀρτιγέννητα βρέφη] is not to be connected with ἀποθέμενοι, but with what follows. It does not mark the childlike nature of the Christians, but, in view of the goal of manhood yet afar off, is meant (referring to 1 Peter 1:23 : ἀναγεγεννημένοι) to designate the readers as those who had but recently been born again.(108) In Bengel’s interpretation: denotatur prima aetas ecclesiae N. T., a false reference is given to the expression. The particle ὡς is not here either used with a comparative force only; comp. chap. 1 Peter 1:14.

τὸ λογικὸν ἄδολον γάλα ἐπιποθήσατε] γάλα is not here contrasted with βρῶ΄α, as in 1 Corinthians 3:2, or with στερεὰ τροφή, as in Hebrews 5:12; but it denotes the word of God, in that it by its indwelling strength nourishes the soul of man. The term γάλα, as applied by the apostle, is to be explained simply from the reference to ἀρτιγέννητα βρέφη (Wiesinger, Schott, Hofmann). This view results quite naturally from the comparison with chap. 1 Peter 1:22-23. If Peter had intended to convey any other meaning, he would have indicated it so as to have been understood.(109)
λογικόν] does not state an attribute of evangelical doctrine: “rational;” Gualther: quod tradit rationem vere credendi et vivendi, nor even in the sense that this (with Smaleius in Calov.) might be inferred: nihil credendum esse quod ratione adversetur; but it is added in order to mark the figurative nature of the expression γάλα (to which it stands related similarly as in chap. 1 Peter 1:13 : τῆς διαν. ὑμ. to τὰς ὀσφύας), so that by it this milk is characterized as a spiritual nourishment. Luther: “spiritual, what is drawn in by the soul, what the heart must seek;” thus, too, Wiesinger, Schott, Brückner, Fronmüller, Hofmann. It has here the same signification as in Romans 12:1, where it does not mean “rational” as contrasted with what is external (de Wette). The interpretation on which λογικὸν γάλα is taken as equal to γάλα τοῦ λόγου, lac verbale, is opposed to the usus loquendi (it is supported by Beza, Gerhard, Calov., Hornejus, Bengel, Wolf, and others). Nor less so is the suggestion of Weiss (p. 187), that by “ λογικόν is to be understood that which proceeds from the λόγος (i.e. Word);” thus γάλα λογικόν would be the verbal milk of doctrine.(110) The second adjective: ἄδολον ( ἅπ. λεγ.), strictly “without guile,” then “pure, unadulterated,” is not meant to give prominence to the idea that the Christians should strive to obtain the pure gospel, unadulterated by heretical doctrines of man, but it specifies purity as a quality belonging to the gospel (Wiesinger, Schott).(111) It is, besides, applicable, strictly speaking, not to the figurative γάλα, but only to the word of God thereby denoted (Schott).(112)
ἐπιποθήσατε] expresses a strong, lively desire, Philippians 2:26. Wolf: Ap. alludit ad infantes, quos sponte sua et impetu quodam naturali in lac maternum ferri constat. The conjecture of Grotius: ἐπιποτίζετε, is quite unnecessary.

ἵνα ἐν αὐτῷ αὐξηθῆτε] ἵνα, not ἐκβατικῶς, but τελικῶς; it states the purpose of the ἐπιποθήσατε. ἐν is more significant than διά, equivalent to “in its power.” The verb αὐξηθῆτε, used in connection with ἀρτιγενν. βρέφη, denotes the ever further development and strengthening of the new life. Although the aim which the apostle has in view in his exhortation is to mark the destination of Christians to be an οἶκος πνευματικός, still it is incorrect to affirm that αὐξηθῆτε has reference, not to the growth of the individual, but (with Schott) only to the transforming of the church as such, “to the conception of a building which is being carried up higher and higher to its completion.” Apart from the fact that αὐξάνεσθαι plainly refers back to ἀρτιγ. βρέφη, and is not equivalent to “to be built up,” it must be remarked that the church can become what it should be only by individual members growing up each of them ever more and more to the ἀνὴρ τέλειος.

εἰς σωτηρίαν] omitted in the Rec., states the final aim of all Christian growth. Schott’s explanation, that by σωτηρία “the final glorious transfiguration of the church” is meant, is only a consequence of his erroneous and one-sided reference of the apostle’s exhortation to the church as such.

Verse 3
1 Peter 2:3. εἰ [ εἴπερ] ἐγεύσασθε, ὅτι κ. τ. λ.] Based on the Old Testament passage, Psalms 34:9 : γεύσασθε καὶ ἴδετε, ὅτι χρηστὸς ὁ κύριος; the words καὶ ἴδετε are omitted, not being suitable to the figure γάλα.

εἰ is here, as in 1 Peter 2:17, hypothetical indeed: “if,” but it does not express a doubt; thus Gerhard correctly explains εἴπερ: non est dubitantis, sed supponentis, quod factum sit. Comp. Romans 8:9; 2 Thessalonians 1:6.

γεύομαι is used here of inward experience, comp. Hebrews 6:4-5; it alludes to the figurative γάλα, inasmuch as the Christian tastes, as it were, of the kindness of the Lord in the spiritual milk tendered to him. The apostle takes for granted that the Christians had already made inward experience of the goodness of their Lord ( κύριος; in the Psalms, God; here, Christ), not merely in the instruction which preceded baptism, or in baptism itself (Lorinus), or cum fidem evangelii susceperunt (Hornejus), but generally during their life as Christians; as the new-born child, not once only, but ever anew refreshes itself on the nourishment offered by a mother’s love. With such experience, it is natural that believers should ever afresh be eager for the spiritual nourishment, in the imparting of which the χρηστότης of the Lord is manifested: nam gustus provocat appetitum (Lorinus).(113)
ὅτι, not equal to quam (Grotius), but: “that.”

χρηστός, “kind, gracious,” not exactly suavis (Grotius: ut a gustu sumta translatio melius procedat); in this sense it would be more applicable to γάλα than to κύριος.

Several interpreters assume that in χρηστός Peter plays upon the word χριστός; but this is more than improbable.

Verse 4-5
1 Peter 2:4-5. The structure of this new exhortation is similar to that of the previous sentence, to which it belongs in thought, externally ( ὅν) as internally, inasmuch as the imperative ( οἰκοδομεῖσθε) is preceded by a participle ( προσερχόμενοι), and an adjunct introduced by ὡς, defining the subject more nearly.

Starting from ὁ κύριος the apostle says: πρὸς ὃν προσερχόμενοι] προσέρχεσθαι (elsewhere in the N. T. always construed with the dative) denotes the going spiritually to the Lord; the Christian does indeed already live in union with Christ, but this does not exclude the necessity of becoming united ever more completely with Him (thus also Hofmann).(114) Luther incorrectly: “to whom ye have come,” as if it were the part. praet.; Hornejus well puts it: non actum inchoatum, sed continuatum designat.

λίθον ζῶντα] in apposition to ὅν; it is not necessary to supply ὡς (Wolf). What follows shows that the apostle had in his mind the stone mentioned in the prophecies, Psalms 118:22 and Isaiah 28:16 (cf. Matthew 21:42; Acts 4:11; Romans 9:33). The want of the article points to the fact that the apostle was more concerned to lay stress on the attribute expressed in λίθος ζῶν, than to draw attention to the fact that in these passages of the O. T. Christ is the promised λίθος. In using this term, Peter had already in view the subsequent οἰκοδομεῖσθε. The church is the temple of God, the individual Christians are the stones from which it is built; but Christ is the foundation-stone on which it rests. In order that the church may become ever more completed as a temple, it is necessary that the Christians should unite themselves ever more closely with Christ. The apostle enlarges on this thought with reference to those predictions.

The explanatory adjective is added, as in 1 Peter 2:2, to the figurative λίθον; and by it, on the one hand, the expression is marked as figurative, ne quis tropum nesciret (Bullinger); and, on the other, the nature peculiar to this stone is indicated. ζῶντα is to be taken here as in John 6:51 and similar passages. Flacius correctly: dicitur Christus lapis vivus, non tamen passive, quod in semet vitam habeat, sed etiam active, quia nos mortuos vivificat.(115)
ὑπὸ ἀνθρώπων μὲν ἀποδεδοκιμασμένον] a nearer definition, according to Psalms 118:22. What is there said specially of the builders, is here applied generally to mankind, in order that a perfect antithesis may be obtained to the παρὰ δὲ θεῷ. The want of the article τῶν does not warrant a toning down of the interpretation to mean “by men,” i.e. by some or by many men (Hofmann). The thought is general and comprehensive; the article is wanting in order to emphasize the character of those by whom Christ is rejected, as compared with God (Schott). Believers are here regarded “as an exception” (Steiger).

παρὰ δὲ θεῷ ἐκλεκτὸν, ἔντιμον] after Isaiah 28:16; Peter has, however, selected two attributes only; “that is to say, he passes over the characteristics of the stone itself, and its relation to the building, giving prominence only to its value in the sight of God” (Steiger). Both adjects. form the antithesis to ἀποδεδοκ.; ἐκλεκτός is neither equal to eximius (Hemming) nor to προεγνωσμένος (Steiger); but: “elect,” i.e. chosen as the object of love; cf. 1 Timothy 5:21.

παρὰ θεῷ] not: a Deo (Vulg.), but: ἐνώπιον τοῦ θεοῦ, coram Deo, Deo judice, “with God.” Worthy of note is the “antagonism between the human judgment and the divine” (Wiesinger), the former given effect to in the crucifixion, the latter in the glorification of Christ.—1 Peter 2:5. καὶ αὐτοὶ ὡς λίθοι ζῶντες οἰκοδομεῖσθε] καὶ αὐτοί places the Christians side by side with Christ (Wiesinger inappropriately takes αὐτοί as also applying to the verb οἰκοδομ.). As He is a living stone, so are they also living stones, i.e. through Him. The explanation: cum lapidibus comparantur homines, qui, quoniam vivant, vivi lapides nominantur (Carpzov, Morus), is inadequate. Further, ὡς λίθοι ζῶντες states the qualities which the readers already possessed, not those which they were to obtain only through the οἰκοδομεῖσθαι (Schott); that unto which they should be built is stated in what follows.

οἰκοδομεῖσθε is, according to the structure of the sentence, not indicative (Hornejus, Bengel, Gerhard, etc.; more recently, Wiesinger, Weiss, Hofmann), but imperative (Beza, Aretius, Hottinger, Steiger, de Wette-Brückner, Luthardt, Schott, etc.). The objection, that the verses following are declarative, may be quite as well used for the imperative force of that which precedes them.(116) If 1 Peter 2:4-5 serve as the basis of the foregoing exhortation, this turn of the thought would also be expressed. Several interpreters (as Luther and Steiger) incorrectly regard the verbal form as middle; it is passive: “be ye built up,” i.e. “let yourself be built up,” i.e. by Christ, as the foregoing πρὸς ὃν προσερχόμενοι shows. Corresponding with the reading ἐποικοδο΄εῖσθε super illum, i.e. Christum, is generally understood; an unnecessary supplement; the thought is: that (not: on which) the Christians should let themselves be built up, to that, namely, which the following words state.

οἶκος πνευματικός εἰς ἱεράτευμα ἅγιον] In the Rec. without εἰς the two conceptions are co-ordinate, both stating the end of the οἰκοδο΄εῖσθαι: “to the spiritual house, to the holy priesthood;” but if the reading οἰκ. πν. εἰς ἱεράτ. ἅγ. be adopted, then “ ἱεράτ. ἅγ. is the further result of the being built up to the spiritual house” (Brückner). Hofmann holds that οἶκος πν. is in apposition to the subject contained in οἰκοδο΄εῖσθε, and that εἰς ἱεράτευ΄α ἅγ. alone is directly dependent on οἰκοδο΄εῖσθε; the former view is, however, more expressive, inasmuch as it prominently shows that the Christians should be built up to a spiritual house, οἶκος πν. contains the expression of the passive, ἱεράτ. ἅγ., on the other hand, that of the active relation of the church to God (Wiesinger, Schott, Brückner). The dissimilarity of the two ideas seems to be opposed to the reading εἰς, since an οἶκος cannot be transformed into a ἱεράτευ΄α; but this difficulty disappears if it be considered that the house here spoken of is built of living stones. It is clearly not the case that εἰς serves only to facilitate an otherwise abrupt transition to a new idea (de Wette, Wiesinger).

οἶκος means, in the first instance, “house,” and not “temple;” nor does the attribute πνευ΄ατικός mark it as a temple. We must either hold by the conception “house” (Luthardt, Hofmann),(117) or assume that by the house Peter thought of the temple. The latter view deserves the preference on account of the close connection with what follows; comp. the passages 1 Corinthians 3:16-17; 2 Corinthians 6:16; 1 Peter 4:17.

πνευ΄ατικός is the house raised from “living stones,” in contradistinction to the temple built from dead ones, inasmuch as their life is rooted in the Spirit of God, and bears His nature on it.(118)
ἱεράτευμα is here not the “office of priest” (2 Maccabees 2:17), but the “priesthood” (comp. Gerhard: coetus s. collegium sacerdotum); comp. 1 Peter 2:9; Exodus 19:6; “not instead of ἱερεῖς ἅγιοι, but including the essential idea of a community” (de Wette). It has unjustly been maintained that if the reading εἰς be adopted, ἱεράτευ΄α must be understood of the priestly office. ἅγιον subjoined to ἱεράτευ΄α does not mark a characteristic of the ἱεράτευ΄α of the New as distinguishing it from that of the Old Testament, but one which belongs essentially to the ἱεράτευ΄α (of course “as ordained by God,” Hofmann) as such. Here, too, there lies in the connection of thought a special emphasis on ἅγιον, inasmuch as without sanctification the priestly calling cannot be truly fulfilled.

ἀνενέγκαι πνευ΄ατικὰς θυσίας] is closely conjoined both in form (see Winer, p. 298 f. [E.T. 399f.]) and purport with what precedes, pointing out as it does the function of the ἱεράτευ΄α. This consists, as under the Old Covenant, in offering sacrifice. The word ἀναφέρειν, which is never used by Paul, has not indeed in the classics, but in the LXX., in the Epistle to the Hebrews, and in the Epistle of James, the meaning “to sacrifice,” strictly speaking “to bring the offering to the altar.”

The θυσίαι which the N. T. priesthood, i.e. the Christian church in all its members, has to offer are called πνευματικαί, because they have their origin in the πνεῦ΄α, and bear on them its nature and essence. Calvin says in what they consist: inter hostias spirituales primum locum obtinet generalis nostri oblatio, neque enim offerre quicquam possumus Deo, donec illi nos ipsos in sacrificium obtulerimus, quod fit nostri abnegatione; sequuntur postea preces et gratiarum actiones, eleemosynae et omnia pietatis exercitia. Cf. with this Romans 12:1; Hebrews 13:15-16.

εὐπροσδέκτους τῷ θεῷ] εὐπρόσδεκτος (Romans 15:16), equivalent to εὐάρεστος (Romans 12:1; Romans 14:18; Philippians 4:18, and other passages).

διὰ ἰησοῦ χριστοῦ] belongs not to οἰκοδο΄εῖσθε (Beda), but either to εὐπροσδ. τ. θεῷ (Luther: per Christum fit, ut et mea opera a Deo aestimentur, quae alias non culmo digna haberet; Bengel, Steiger, Wiesinger, Hofmann, etc.), or to ἀνενέγκαι (Grotius, Aretius, de Wette, Weiss, etc.).(119) No doubt Hebrews 13:15 might be appealed to in support of the latter construction; but in favour of the former are—(1) That the ἀνενέγκαι as a priestly function stands in such close connection with ἱεράτευ΄α ἅγ., that it seems out of place to suppose a medium ( διὰ ἰησ. χρ.) in addition; and (2) With ἀνενέγκαι πνευ΄. θυσίας the idea is substantially completed, εὐπροσδ. being a mere adjunct, to which therefore διὰ ἰ. χρ. also belongs.

REMARK.

In this description of the Christians’ calling, the apostle’s first object is not to state the difference between the church of the Old and that of the New Covenant, but to show distinctly that in the latter there is and should have been fulfilled what had aforetime indeed been promised to the former, but had appeared in her only in a typical and unsatisfactory way. The points of difference are distinctly set forth. Israel had an house of God—the Christian church is called to be itself that house of God. That house was built of inanimate stones, this of living stones; it is a spiritual house. Israel was to be an holy priesthood, but it was so only in the particular priesthood introduced into the church; the Christian church is called to be a ἱεράτευμα ἅγιον in this sense, that each individual in it is called upon to perform the office of priest. The sacrifices which the priests in Israel had to offer were beasts and the like; those of the Christians are, on the other hand, spiritual sacrifices, through Christ well-pleasing to God.

The idea of a universal priesthood, here expressed, is opposed not only to the catholic doctrine of a particular priesthood, but to all teaching with regard to the office of the administration of word and sacrament which in any way ascribes to its possessors an importance in the church, resting on divine mandate, and necessary for the communication of salvation (i.e. priestly importance).

Verse 6
1 Peter 2:6 gives the ground for the exhortation contained in 1 Peter 2:4-5 by a quotation of the passage, Isaiah 28:16, to which reference was already made in 1 Peter 2:4.

διότι] cf. 1 Peter 1:24.

περιέχει ἐν τῇ γραφῇ] an uncommon construction, yet not without parallel, see Joseph. Antt. xi. 7: βούλομαι γίνεσθαι πάντα, καθὼς ἐν αὐτῇ (i.e. ἐπιστολῇ) περιέχει; indeed περιέχειν is more than once used to denote the contents of a writing, see Acts 23:25; Joseph. Antt. xi. 9: καὶ ἡ μὲν ἐπιστολὴ ταῦτα περιεῖχεν. Either ἡ περιοχή (or ὁ τόπος) must, with Wahl, be supplied here as subject; or better, περιέχει must be taken impersonally as equal to, continetur; cf. Winer, p. 237 [E. T. 316]; Buttmann, p. 126.

The words of the passage in the O. T. (Isaiah 28:16) are quoted neither literally from the LXX. nor exactly according to the Hebrew text. In the LXX. it is: ἰδού, ἐγὼ ἐμβάλλω εἰς τὰ θεμέλια σιὼν (instead of which we have here, exactly as in Romans 9:33 : ἰδού, τίθημι ἐν σιὼν) λίθον πολυτελῆ (this adject. here omitted) ἐκλεκτὸν ἀκρογωνιαῖον (these two words here transposed) ἔντιμον εἰς τὰ θεμέλια αὐτῆς (the last two words εἰς … αὐτῆς here left out) καὶ ὁ πιστεύων ( ἐπʼ αὐτῷ added) οὐ μὴ καταισχυνθῇ (Romans 9:33 : καὶ πᾶς ὁ πιστεύων ἐπʼ αὐτῷ οὐ καταισχυνθήσεται). Whatever may be understood by the stone in Zion, whether the theocracy, or the temple, or the house of David, or the promise given to David, 2 Samuel 7:12; 2 Samuel 7:16 (Hofmann), this passage, which certainly has a Messianic character,—inasmuch as the thought expressed in it should find, and has found, its fulfilment in Christ,—is not here only, but by Paul and the Rabbis (see Vitringa, ad Jes. I. p. 217), taken to refer directly to the Messiah, who also, according to Delitzsch (cf. in loc.), is directly meant by the stone (“this stone is the true seed of David, manifested in Christ”). Luther, following Oecumenius and Theophylactus, assumes that Christ is called λίθος ἀκρογων. because He has united Jew and Gentile together, and out of both collected the one church; this Calvin, not entirely without reason, calls a subtilius philosophari. In the words: καὶ ὁ πιστεύων κ. τ. λ., πιστεύων corresponds to προσερχόμενοι, 1 Peter 2:4. οὐ μὴ καταισχυνθῇ does not refer to the glory which consists for the believer in this, “that he, as a λίθος ζῶν, will form part of the οἶκος πν.” (Wiesinger), but to “the final glory of salvation which is the aim of the present πιστεύειν” (Schott); cf. 1 Peter 2:2 : εἰς σωτηρίαν.(120)
Verse 7
1 Peter 2:7. ὑμῖν οὖν ἡ τιμὴ τοῖς πιστεύουσιν] Conclusion, with special reference to the readers, ὑμῖν, drawn from 1 Peter 2:6 ( οὖν), and in the first instance from the second half of the O. T. quotation, for τοῖς πιστεύουσιν evidently stands related to ὁ πιστεύων ἐπʼ αὐτῷ, hence the definite article. On the position of τοῖς πιστ., cf. Winer, p. 511 [E. T. 687]; only, with Winer, it must not be interpreted: “as believers, i.e. if ye are believers,” but: “ye who are believers.”

From the fact that ἡ τιμή echoes ἔντιμον, it must not be concluded that ἡ τιμή here is the worth which the stone possesses, and that the meaning is: “the worth which the stone has, it has for you who believe” (Wiesinger). The clause would then have read perhaps: ὑμῖν οὖν ὁ λίθος ἐστι ἡ τιμή, or the like. ἡ τιμή stands rather in antithesis to καταισχυνθῆναι, and takes up positively what had been expressed negatively in the verse immediately preceding. Gerhard: vobis, qui per fidem tanquam lapides vivi super eum aedificamini, est honor coram Deo (so, too, de Wette-Brückner, Weiss, Schott); ὑμῖν, sc. ἐστι: “yours therefore is the honour;” the article is not without significance here; the honour, namely, which in that word is awarded to believers (Steiger).

τοῖς πιστεύουσιν] an explanatory adjunct placed by way of emphasis at the end.

ἀπειθοῦσι [ ἀπιστοῦσιν] δέ] antithesis to τοῖς πιστεύουσιν; ἀπειθεῖν denotes not only the simple not believing, but the resistance against belief; thus also ἀπιστοῦσιν here, if it be the true reading. Bengel wrongly explains the dative by: quod attinet; it is the dat. incommodi (Steiger, de Wette, etc.). The words: λίθος ( λίθον) … γωνίας, are borrowed literally from Psalms 118:22, after the LXX. What is fatal for unbelievers in the fact that the stone is become the corner-stone ( κεφ. γων. equals λιθ. ἀκρογ.) is stated in the following words, which are taken from Isaiah 8:14 : לְאֶבֶן נֶגֶף וּלְצוּר מִכְשׁוֹל.(121) In a manner similar though not quite identical, these passages of the O. T. are woven together by Paul in Romans 9:33. The words do not denote the subjective conduct of the unbelievers (according to Luther, the occasion of stumbling or offence which they find in the preaching of the cross), but the objective destruction which they bring upon themselves by their unbelief (Steiger, de Wette-Brückner, Wiesinger, Schott, Fronmüller); cf. Luke 20:17-18, where the corner-stone is also characterized as a stone of destruction for unbelievers. It is therefore without any foundation that Hofmann asserts “the thought that, to the disobedient, Christ is become the corner-stone seems impossible,” if ἀπειθοῦσιν be taken as the dat. incommodi. So that it is in no way necessary to accept a construction so uncommon as that adopted by Hofmann, who considers the two clauses: ὑμῖν … οἰκοδομοῦντες to be, with an omitted ὤν, in apposition to the following οὗτος, looking on ἡ τιμή as a kind of personal designation of the stone, and separating the three following expressions: εἰς κεφ. γων., λιθ. προκόμμ., and πέτρα σκανδ. in such a way as to refer the first to believers and the other two to unbelievers, although no such division is anywhere hinted at.

Verse 8
1 Peter 2:8. οἱ προσκόπτουσι] links itself on to ἀπειθοῦσι κ. τ. λ.: “that is to those who,” etc., not to what follows, as if εἰσι were to be supplied: “they who stumble are those who are,” etc.

προσκόπτειν has here the same meaning as that contained in the last words, but the turn of the thought is different; there, it is shown what Christ is become to the unbelievers, namely, the ground of their destruction; here, on the contrary, that they are really overtaken by this destruction; Lorinus explains προσκόπτουσι incorrectly: verbo offenduntur et scandalizantur, id blasphemant et male de illo loquuntur.

τῷ λόγῳ ἀπειθοῦντες] It is better to connect τῷ λόγῳ with ἀπειθοῦντες than with προσκόπτουσι (either: “who at the word are offended,” or: “who by the word suffer hurt”). For, on the one hand, the leading idea προσκ. would be weakened by its connection with λόγῳ; and, on the other, the nearer definition requisite is supplied of itself from what precedes; it would, too, be inappropriate “that λόγος should of a sudden take the place of Christ, who in 1 Peter 2:7 is, as λίθος, the object of προσκ.” (Brückner). Wolf: qui impingunt, nempe: in lapidem illum angularem, verbo non credentes: quo ipso et offensio ipsa et ejus causa indicatur.

εἰς ὃ καὶ ἐτέθησαν] εἰς ὅ not equal to ἐφʼ ᾧ, “on account of which;” nor is it equal to εἰς ὅν (sc. λόγον or λίθον); Luther: “on which they are placed;” or similarly Bolten: “they stumble at that, on which they should have been laid” (he makes εἰς ὅ refer to the omitted object of προσκ.), but it points rather to the end of ἐτέθησαν.(122)
τίθημι] is here, as frequently in the N. T., “to appoint, constituere” (cf. 1 Thessalonians 5:9). It is clear from the connection of this verse with the preceding, that εἰς ὅ does not go back to 1 Peter 2:5 (Gerhard: in hoc positi sunt, videlicet, ut ipsi quoque in hunc lapidem fide aedificarentur). It may be referred either to ἀπειθεῖν (Calvin, Beza, Piscator, and others) or to προσκόπτειν and ἀπειθεῖν (Estius, Pott, de Wette, Usteri, Hofmann, Wiesinger,(123) etc.), or, more correctly, to προσκόπτειν (Grotius, Hammond, Benson, Hensler, Steiger, Weiss), since on the latter (not on ἀπειθεῖν) the chief emphasis of the thought lies, and εἰς ὃ κ. τ. λ. applies to that which is predicated of the subject, that is, of the ἀπειθοῦντες, but not to the characteristic according to which the subject is designated. The προσκόπτειν it is to which they, the ἀπειθοῦντες, were already appointed, and withal on account of their unbelief, as appears from the τῷ λόγῳ ἀπειθ. This interpretation alone is in harmony with the connection of thought, for it is simply the πιστεύοντες and ἀπειθοῦντες, together with the blessing and curse which they respectively obtain, that are here contrasted, without any reference being made to the precise ground of faith and unbelief. Vorstius correctly: Increduli sunt designati vel constituti ad hoc, ut poenam sive exitium sibi accersant sua incredulitate.

Following the construction of 1 Peter 2:7 adopted by him, Hofmann takes οἱ προσκόπτουσιν not as an adjunct referring to what precedes, but as protasis to the subsequent εἰς ὅ, which, according to him, contains the apodosis expressed in the form of an exclamation. This interpretation falls with that of 1 Peter 2:7. Besides, it gives rise to a construction entirely abnormal, and of which there is no other example in the N. T., either as regards the relative pronoun(124) or the method here resorted to, of connecting apodosis with protasis. The words are added by the apostle in order to show that the being put to shame of unbelievers, takes place according to divine determination and direction. Oecumenius(125) is not justified by the context in laying special stress on the personal guilt of unbelief; or Aretius, in answering the question: quis autem illos sic posuit? by non Deus certe, sed Satan tales posuit.

Verse 9
1 Peter 2:9. ὑμεῖς δέ] The apostle returns again to his readers, contrasting them with the unbelievers (not “with the people of Israel,” as Weiss thinks) he had just spoken of. The nature of believers, as such, is described by the same predicates which were originally applied to the O. T. church of God (cf. Exodus 19:5-6), but have found their accomplishment only in that of the N. T. Schott justly remarks that “what in 1 Peter 2:5 had been expressed in the form of an exhortation, is here predicated of the Christians as an already present condition.”

γένος ἐκλεκτόν] after Isaiah 43:20 ( עַמִּי בְחִירִי, LXX.: γένος μου τὸ ἐκλεκτόν); cf. also Deuteronomy 7:6 ff.; Isaiah 43:10; Isaiah 44:1-2; Isaiah 45:4, etc. This first designation sets forth that the Christians, in virtue of God’s love, have been elected to be a people which no longer belongs to this world; cf. chap. 1 Peter 1:1.

βασίλειον ἱεράτευμα] after Exodus 19:6, LXX. (in Hebrew מַמְלֶכֶת בֹּהֲנִים, “a kingdom of priests”); most interpreters take it as simple combination of the two ideas: “kings and priests.” Still it is more correct to regard ἱεράτευμα as the principal idea (cf. 1 Peter 2:3), and βασίλειον as a more precise definition: “a royal priesthood.” Several commentators explain: “a priesthood possessing a royal character,” inasmuch as it not only offers up sacrifices (1 Peter 2:5), but exercises sway (over the world); cf. Revelation 1:6; Revelation 5:10 (Wiesinger). Weiss (p. 125), on the other hand: “a priesthood serving Jehovah the King, just as we speak of the royal household.” Since all the other predicates express the belonging to God, the second explanation deserves the preference, only it must be modified so far as to include in βασίλ. not only the relation of service, but that also of belonging to and participation in the glory of the king founded thereon. Schott is not justified in assuming that Peter did not intend to convey the force of the Greek, but that of the Hebrew expression: מַמְלֶכֶת בֹּהֲנִים, namely: “a kingdom which consists of priests.” It is inadequate to understand, with Hofmann, by the term: “a priesthood of princely honours,” or βασίλειον as equal to, magnificus, splendidus (Aretius, Hottinger, etc.), or to find in it the expression of the highest freedom(126) (subject only to God) (de Wette).

ἔθνος ἅγιον] in like manner after Exodus 19:6, LXX. ( גּוֹי קָדוֹשׁ ).

λαὸς εἰς περιποίησιν] corresponding passages in the O. T. are Deuteronomy 7:6 ( עַם סְגֻלָּה), Malachi 3:17 ( סְגֻלָּה ), and especially Isaiah 43:21, LXX.: λαόν ΄ου ὃν περιεποιησά΄ην τὰς ἀρετάς ΄ου διηγεῖσθαι ( עַם־זוּ יָצַרְתִּי לִי תְּהִלָּתִי יְסַפֵּרוּ ). The words following show that the apostle had this last passage chiefly in his mind; still it must be noted that this idea is contained already in Exodus 19:5 ( λαὸς περιούσιος). περιποίησις is strictly the acquiring (Hebrews 10:39); here, what is acquired, possession; neither destinatus (Vorstius) nor positus (Calovius) is to be supplied to εἰς, they would not correspond with the sense; εἰς is here to be explained from Malachi 3:17, LXX.: ἔσονταί ΄οι … εἰς περιποίησιν; on εἶναι εἰς, cf. Winer, p. 173 [E. T. 229]; in sense it is equivalent to λαὸς περιούσιος, Titus 2:14. Schott attributes to this expression an eschatological reference, explaining: “a people destined for appropriation, for acquisition;” this is incorrect, for, understood thus, it would fall out of all analogy with the other expressions. The apostle does not here state to what the Christian church is destined, but what she already is; “her complete liberation from all cosmic powers is not,” as Brückner justly remarks, “an acquiring on God’s side, but only the final redemption of those whom He already possesses.” Schott’s assertion, that in the N. T. περιποίησις has always an eschatological reference, is opposed by Ephesians 1:14; cf. Meyer in loc.

Although a difference of idea founded on the etymologies of γένος, ἔθνος λαός is not to be pressed;(127) yet it must be observed that by these expressions, as also by ἱεράτευμα, Christians are spoken of as a community united together in itself, and although diverse as to natural descent, they, as belonging to God (and all the names employed by the apostle point to this), form one people, from the fact that God has joined them to Himself.

ὅπως τὰς ἀρετὰς ἐξαγγείλητε τοῦ κ. τ. λ.] ὅπως connects itself, after Isaiah 43:21, in the first instance with what immediately goes before, in such a way, however, that the preceding ideas point towards it as their end.

τὰς ἀρετάς] thus the LXX. translate תְּהִלָּה in the above-mentioned passage (in general, in the LXX., ἀρετή occurs only as the translation of הוֹד, Habakkuk 3:3, Zechariah 6:13 ; ἀρεταί as the translation of תְּהִלָּה, Isaiah 42:8; Isaiah 42:12; Isaiah 43:21, and of תְּהִלּוֹת, Isaiah 63:7 ); accordingly the Alexandrine translators understand by הוֹד and תְּהִלָּה in the passages in question, not the “glory or praise” of God, but the object of the glory, that is, the excellence or the glorious attributes of God. Peter took the word, in this meaning of it, from them.(128)
ἐξαγγείλητε] cf. Isaiah 42:12, LXX.: τὰς ἀρετὰς αὐτοῦ ἐν ταῖς νήσοις ἀπαγγελοῦσι; ἐξαγγέλλειν; strictly, iis qui foris sunt nunciare quae intus fiunt (Xen. Anab. ii. 4. 21), is employed for the most part without this definite application; in the LXX. the translation of סִפֵּר ; in the N. T. in this passage only; it is possible that Peter thought of the word here in its original force (Bengel, Wiesinger).

τοῦ ἐκ σκότους ὑμᾶς καλέσαντος] i.e. θεοῦ, not χριστοῦ; καλεῖν is almost uniformly attributed to God.

σκότους, not equivalent to, miseria (Wahl), but is used to designate the whole unhappy condition of sin and lying in which the natural and unregenerate man is, cf. Colossians 1:13; here employed, no doubt, with special reference to the former heathenism of the readers.

εἰς τὸ θαυ΄αστὸν αὑτοῦ φῶς] To render φῶς by cognitio melior (Wahl), is arbitrarily to weaken the force of the word; it is rather the complete opposite of σκότος, and denotes the absolutely holy and blessed nature—as αὑτοῦ shows—of God. The Christian is translated from darkness to the light of God, so that he participates in this light, and is illumined by it.(129) Schott incorrectly understands by σκότος: “heathen humanity left to itself,” and by τὸ … αὑτοῦ φῶς: “the church;” the church lives in God’s light, but it is not the light of God.

καλεῖν is here applied, as it is by Paul, to the effectual, successful calling of God.

θαυμαστόν (cf. Matthew 21:42) denotes the inconceivable glory of the φῶς θεοῦ.

Verse 10
1 Peter 2:10. A reference to Hosea 2:23, linking itself on to the end of the preceding verse, in which the former and present conditions of the readers are contrasted. This difference the verse emphasizes by means of a simple antithesis. The passage in Hosea runs: וְרִחַמְתִּי אֶת־לֹא רֻחָמָה וְאָמַרְתִּי לְלֹא־עַמִּי עַמִּי־אַתָּה, LXX.: ἀγαπήσω τὴν οὐκ ἠγαπημένην καὶ ἐρῶ τῷ οὐ λαῷ μου· λαός μου εἶ σύ (the Cod. Alex. and the Ed. Aldina have at the commencement the additional words: ἐλεήσω τὴν οὐκ ἠλεημένην).

οἱ ποτὲ οὐ λαός] Grotius, Steiger, Weiss incorrectly supply: θεοῦ. λαός is here used absolutely (Bengel: ne populus quidem, nedum Dei populus). οὐ belongs not to ἦτε to be supplied, but is closely connected with λαός, equivalent to “no-people.” In like manner οὐκ ἠλεημένοι as equal to “not-obtained mercy.” “The meaning is not that they once were not what they now are, but that they were the opposite of it” (Wiesinger). But οὐ … λαός is a people who, in their separation from God, are without that unity of life in which alone they can be considered by Him as a people; or, more simply, who do not serve God who is the true King of every people; cf. Deuteronomy 32:21, and Keil in loc. De Wette is hardly satisfactory: “they were not a people, inasmuch as they were without the principle of all true nationality, the real knowledge of God,” etc.; now they are a people, even a people of God, inasmuch as they not only serve God, but are received also by God into community of life with Himself.

οἱ οὐκ ἠλεημένοι, νῦν δὲ ἐλεηθέντες] The part. perf. denotes their former and ended condition. Standing as it does here not as a verb, but as a substantive, like οὐ … λαός, it cannot be taken as a plusquam-perf. part. (in opposition to Hofmann). The aorist part. points, on the other hand, to the fact of pardon having been extended: “once not in possession of mercy, but now having become partakers of it” (Winer, p. 322(130) [E. T. 431]).

Verse 11-12
1 Peter 2:11-12. A new exhortation: the central thought is expressed in the beginning of 1 Peter 2:12. The apostle, after describing its peculiarly lofty dignity, considers the Christian church in its relation to the non-Christian world, and shows how believers must prove themselves blameless before it by right conduct in the different relations of human life. The condition necessary for this is stated in 1 Peter 2:11.

ἀγαπητοί] This form of address expresses the affectionate, impressive earnestness of the following exhortation.

παρακαλῶ (sc. ὑμᾶς) ὡς παροίκους καὶ παρεπιδήμους]; cf. Psalms 39:13, LXX.

ὡς, as in 1 Peter 1:14.

πάροικος, cf. 1 Peter 1:17, in its strict sense: Acts 7:6; Acts 7:29, equal to, inquilinus, he who dwells in a town (or land) where he has no civil rights; cf. Luke 24:18. In Ephesians 2:19 it stands as synonymous with ξένος, of the relation of the heathen to the kingdom of God.

παρεπίδημος, cf. 1 Peter 1:1. The home of the believer is heaven, on earth he is a stranger. Calvin: sic eos appellat, non quia a patria exularent, ac dissipati essent in diversis regionibus, sed quia filii Dei, ubicunque terrarum agant, mundi sunt hospites; cf. Hebrews 11:13-15. A distinction between the two words is not to be pressed here; the same idea is expressed by two words, in order to emphasize it the more strongly. Luther inexactly translates παρεπίδημοι by “pilgrims.”

Even if ἀπέχεσθαι be the true reading, the words ὡς παροίκους κ. τ. λ. must be connected with παρακαλῶ (as opposed to de Wette-Brückner, Wiesinger), for they show in what character Peter now regarded his readers (Hofmann)(131) in relation to the following exhortations, and have reference not simply to the admonition ἀπέχεσθαι; as Weiss also (p. 45) rightly remarks. Probably, however, ἀπέχεσθε is the original reading, and was changed into the infinitive in order to make the connection with παρακαλῶ more close. ἀπέχεσθαι presents the negative aspect of sanctification, as chap. 1 Peter 2:1 : ἀποθέμενοι.

τῶν σαρκικῶν ἐπιθυμιῶν] similar expressions in Galatians 5:10; Ephesians 2:3; 2 Peter 2:18. The ἐπιθυμίαι are σαρκικαί, because they have their seat in the σάρξ. Wiesinger improperly says that “the lusts which manifest themselves outwardly” are here meant, for all ἐπιθυμίαι tend to, and do, manifest themselves outwardly, if there be no ἀπέχεσθαι. Schott assumes, without reason, that the ἐπιθυμίαι are here considered “as something outside of the Christian community, and manifesting itself only in the surrounding heathen population;” they are indeed peculiar to the unbelieving world; but the Christian, too, has them still in his σάρξ, though he can and should prevent them from having a determining power over him, inasmuch as in the world over which they rule he is a πάροικος καὶ παρεπίδημος.(132) This sequence of thought lies plainly indicated in the close connection of the exhortation with what precedes (as opposed to Hofmann).

αἵτινες στρατεύονται κατὰ τῆς ψυχῆς] is not a definition of the σαρκικαί, but as αἵτινες, equal to “as those which,” shows, explains the nature of the ἐπιθυμίαι σαρκικαί, thus giving the reason of the exhortation.

στρατεύειν is not: “to lay siege to” (Steiger), but: “to war,” “fight against,” as in James 4:1 (Romans 7:23 : ἀντιστρατεύεσθαι).

ψυχή has here its usual meaning; it is neither: vita et salus animae (Hornejus, Grotius), nor: ratio (Pott: libidines, quae nos impellunt ad peragenda ea, quae rationi contraria sunt); nor does it mean: “the new man” (Gerhard: totus homo novus ac interior, quatenus est per Spiritum s. renovatus), nor: the soul, “in so far as it is penetrated by the Holy Spirit” (Steiger), nor: “life as determined by the new Ego” (Schott); but it is here simply, in contradistinction to σῶμα, the spiritual substance of man of which Peter says that it must be sanctified (chap. 1 Peter 1:22), and its σωτηρία is the end of faith (chap. 1 Peter 1:9); thus also de Wette-Brückner, Wiesinger, Hofmann, Fronmüller. In the natural man the ψυχή is under the power of the ἐπιθυμίαι σαρκικαί (which according to James 4:1 have their dwelling ἐν τοῖς μέλεσιν; cf. also Romans 7:23); in him who is regenerate, it is delivered from them, yet the ἐπιθυμίαι seek to bring it again into subjection, so that it may fail of its σωτηρία;—in this consists the στρατεύεσθαι κατὰ τῆς ψυχῆς.—1 Peter 2:12. τὴν ἀναστροφὴν ὑμῶν (chap. 1 Peter 1:15; 1 Peter 1:17) ἐν τοῖς ἔθνεσιν ἔχοντες καλήν] ἐν τοῖς ἔθν.: “among the Gentiles;” for the churches to whom Peter wrote were in Gentile lands.

ἔχοντες καλήν: Luther inexactly: “lead a good mode of life;” καλήν is a predicate: “having your mode of life good (as one good);” cf. chap. 1 Peter 4:8.

ἔχοντες (antithesis to ἀπέχεσθε, 1 Peter 2:11) is not here put for the imperative, but is a participle subordinate to the finite verb; if ἀπέχεσθαι be read, there is here, as in Ephesians 4:2, Colossians 3:16, an irregularity in the construction by which the idea contained in the participle is significantly made prominent.

ἵνα ἐν ᾧ καταλαλοῦσιν κ. τ. λ.] “that in the matter in which they revile you as evil-doers they may, on the ground of the good works they themselves have beheld, glorify God,” i.e. in order that the matter which was made the ground of their evil-speaking, may by your good works become to them the ground of giving glory to God.

ἵνα states the purpose; not for ὥστε; ἐν ᾧ is not: ἐν ᾧ χρόνω, as in Mark 2:19 (Pott, Hensler), for the καταλαλεῖν and the δοξάζειν cannot be simultaneous; nor is it: pro eo quod (Beza), such a construction has no grammatical justification; but ἐν specifies here, as in verb. affect., the occasioning object (cf. chap. 1 Peter 4:4), and the relative refers to a demonstrative to be supplied, which stands in the same relation to δοξάζωσι as ἐν ᾧ to καταλαλοῦσιν. It is not then τοῦτο, but ἐν τούτῳ, which is to be supplied (Steiger, de Wette, Wiesinger, Hofmann). If τοῦτο were to be supplied it would be dependent on ἐποπτεύσαντες; but such a construction is opposed by the circumstance that it is not this participle, but δοξάζωσι, which forms the antithesis to καταλαλοῦσι. The participle is interposed here absolutely (as in Ephesians 3:4 : ἀναγινώσκοντες), and ἐκ τῶν καλῶν ἔργων is connected with δοξάζωσι, the sense being: “on account of your good works.” Steiger specifies the καλὰ ἔργα as that which occasions the καταλαλεῖν,—and later the δοξάζειν τὸν θεόν,—but the subsequent ἐκ τῶν καλῶν ἔργων does not agree with this; de Wette gives: “the whole tenor of life;” the connection with what precedes might suggest the ἀπέχεσθαι τῶν σαρκ. ἐπιθυμιῶν;(133) but it is simpler, with Hofmann, to understand by it generally the Christian profession.

With κακοποιοί, cf. 1 Peter 2:14; 1 Peter 4:15; John 18:30. Brückner, Wiesinger, Weiss (p. 367) justly reject the opinion of Hug, Neander, etc., that κακοποιός here, in harmony with the passage in Suetonius, Vit. Ner. c. 16: Christiani genus hominum superstitionis novae et malificae, is equivalent to “state criminal.” In the mouth of a heathen the word would signify a criminal, though not exactly a vicious man; one who had been guilty of such crimes as theft, murder, and the like (cf. 1 Peter 4:15), which are punished by the state(134) (cf. 1 Peter 2:14).

ἐκ τῶν καλῶν ἔργων] The καλὰ ἔργα, in the practice of which the ἀναστοφὴ καλή) of the Christians consists, are here presented as the motive by which, when they see them, the heathen are to be induced to substitute the glorifying of God for their evil-speaking; as the Christians too, on their part, are often exhorted to holiness of life, that thus they may overcome the opposition of the Gentiles, cf. chap. 1 Peter 3:2. Hofmann incorrectly interprets ἐκ τ. καλ. ἔργων ἐποπτεύοντες: “if the heathen judge of your Christianity by your good works;” for ἐποπτεύειν does not mean “to judge of.” With ἐκ τ. καλ. ἔργων … δοξάσωσι τ. θεόν, comp. Christ’s words, Matthew 5:16, which, as Weiss not without reason assumes, may have here been present to the apostle’s mind.

ἐποπτεύοντες] “goes back in thought to the καλὰ ἔργα, in harmony with the linguistic parallel in 1 Peter 3:2 and the grammatical parallel in Ephesians 3:4” (de Wette). It makes no essential difference in the sense whether the present or, with the Rec., the aorist be read (see critical remarks). The word occurs only here and in 1 Peter 3:2, where it is used with the accusative of the object (for the subst. ἐπόπτης, see 2 Peter 1:16). It expresses the idea of seeing with one’s own eyes, more strongly than the simple ὁρᾷν. There is no reference here to the use of the word as applied to those who were initiated into the third grade of the Eleusinian mysteries.

ἐν ἡ΄έρᾳ ἐπισκοπῆς] ἐπισκοπή is in the LXX. a translation of פְּקֻדָּה, the visitation of God, whether it be to bless (Job 10:12 ) or to chastise (Isaiah 10:3); ἡ΄έρα ἐπισκοπῆς is therefore the time when God gives salvation, or the time when He punishes, be it in the general sense (Beda: dies extremi judicii), or more specially with reference either to the Christians or the heathen.

The connection of thought seems to point decisively to that time as meant when the καταλαλοῦντες shall be brought to repentance and faith, that is, to “the gracious visitation of the heathen” (Steiger); as ὁ καιρὸς τῆς ἐπισκοπῆς σου, Luke 19:44, is used with regard to the Jews. This interpretation is to be found already in the Fathers and in many later commentators, as Nicol. de Lyra, Erasm., Hemming, Vorstius, Beza, Steiger, de Wette, Wiesinger, Hofmann, etc. On the other hand, Oecumenius, Wolf, Bengel, etc., apply the ἐπισκοπή not to God, but understand by it the ἐξέτασις of the Christians at the hands of the heathen. But for this there is absolutely no ground. Luther’s interpretation: “when it shall be brought to light,” is wrong; it is equivalent to that of Gerhard: simplicissime accipitur de visitatione illa divina, qua Deus piorum, innocentiam variis modis in lucem producit.

Akin to this is the view held by some of the scholastics, that ἐπισκοπή is to be understood of the trial of the Christians by affliction; see Lorinus in loc.

REMARK.

At variance with this explanation is that given by Schott, who interprets the passage in this way: In order that the heathen may glorify God in the day of judgment, from this that (by the fact that) they slander you as evil-doers in consequence of your good works of which they are witnesses. The idea that the undeserved calumnies of the heathen serve at last to the glorification of God, is in itself right and appropriate as a basis for the exhortation given in the context. The resolution, too, of ἐν ᾧ into ἐν τούτῳ, ὅτι, has grammatically nothing against it; Meyer even allows it to be possible in Romans 2:1; cf. Hebrews 2:18, where Lünemann has recourse to a like construction, though with a somewhat inadequate explanation. Still, more than one objection may be urged against this interpretation—(1) A reference is given to δοξάζειν different from what is contained in καταλαλεῖν, inasmuch as it is taken, as in 1 Corinthians 6:20, in the sense of: “by action;” (2) δοξάζειν must be thought of as something which the heathen bring about “without knowing or willing” it, whereas the apostle does not let fall a hint of any such nearer definition; (3) δοξάζειν can only in a loose sense be conceived of as an act of the heathen; it is simply the result of what they do (of their καταλαλεῖν); and (4) In comparing these words with those of Christ, Matthew 5:16 : ὅπως ἴδωσιν ὑμῶν τὰ καλὰ ἔργα καὶ δοξάσωσι τὸν πατέρα ὑμῶν τὸν ἐν τοῖς οὐρανοῖς, the thought cannot be got rid of that Peter had this passage here in his mind. Schott’s objection, that “ δοξάζειν τὸν θεόν is a strange and, specially here, a doubly inappropriate expression for conversion to Christianity, whilst the connection of the verb thus taken with ἐξ, as equal to: in consequence of, is a hard and inelegant construction,” amounts to very little, since in the acceptation of the passage which he calls in question the verb is by no means made to bear any such meaning.

Verse 13-14
1 Peter 2:13-14. The apostle now goes on to name the different relations of life ordained of God in which the Christian should show his holy walk. First of all, an exhortation to obey those in authority.

ὑποτάγητε] the aor. pass. is used here, as it often is, with a middle, not a passive—as Wiesinger thinks—force. It is not: “be made subject,” but “make yourselves subject” (cf. ταπεινώθητε, chap. 1 Peter 5:6).(135) The more liable liberty in Christ was to be misunderstood by the heathen, and even to be abused by the Christians themselves, the more important it was that the latter should have inculcated upon them as one of their principal duties this ὑποτάσσεσθαι (1 Peter 2:18, chap. 1 Peter 3:1) in all circumstances of life.

πάσῃ ἀνθρωπίνῃ κτίσει] κτίσις is here, in accordance with the signification peculiar to the verb κτίζειν: “to establish, to set up,” the ordinance, or institution (“an ordinance resting on a particular arrangement,” Hofmann). In connection with the attribute ἀνθρωπίνη, this expression seems to denote an ordinance or institution established by men (so most expositors, and formerly in this commentary). But it must be noted that κτίζειν (and its derivatives) are never applied to human, but only to divine agency; besides, the demand that they should submit themselves to every human ordinance would be asking too much. It is therefore preferable to understand, with Hofmann, by the term, an ordinance (of God) applying to human relations (“regulating the social life of man”(136)). By the subsequent εἴτε … εἴτε, the expression is referred in the first instance to the magistracy; but this does not justify the interpretation of it as equal directly to: “authority,” or even: persons in authority (Gerhard: concretive et personaliter: homines, qui magistratum gerunt). That Peter’s exposition of the idea had direct reference to persons in authority, is to be explained from the circumstance that the institution possessed reality only in the existence of those individuals.(137) At variance with this view is de Wette’s (following Erasmus, Estius, Pott) interpretation of the expression: “to every human creature, i.e. to all men.” Not only, however, the singular circumlocution: κτίσις ἀνθρωπίνη for ἄνθρωπος,—for which de Wette wrongly quotes Mark 16:15 and Colossians 1:23,—but the very idea that Christians should be subject to all men,—and in support of it no appeal can be made either to chap. 1 Peter 5:5 or to the following exhortation: πάντας τιμήσατε,—is decisive against this view.(138) The fact that Peter places the general term πᾶσα κτίσις first, is explained most naturally in this way: that it was his intention to speak not of the magistracy merely, but also of the other institutions of human life.

The motive for the submission here demanded is given by διὰ κύριον, i.e. χριστόν (not θεόν, as Schott thinks), which must be taken to mean: “because such is the will of the Lord,” or, with Hofmann: “out of consideration due to Christ, to whom the opposite would bring dishonour.” The latter, however, is the less likely interpretation. Still less natural is it to say, with Wiesinger, that this adjunct points to the θεῖον in ordinances under which human life is passed. Incorrectly Huss: propter imitationem Dei i. e. Christi.

In the enumeration which follows, the apostle is guided by the historical conditions of his time. It must be remarked that ὑποτάσσεσθαι is inculcated not only with regard to the institutions of the state, but to the persons in whom these are embodied, and this quite unconditionally. Even in cases where obedience, according to the principle laid down in Acts 4:19, is to be refused, the duty of the ὑποτάσσεσθαι must not be infringed upon.

εἴτε βασιλεῖ] βασιλεύς is here the name given to the Roman emperor; cf. Joseph, de bello jud. v. 13, § 6. Bengel: Caesari, erant enim provinciae romanae, in quas mittebat Petrus.

ὡς ὑπερέχοντι] ὡς here also assigns the reason; ὑπερέχειν expresses, as in Romans 13:1, simply the idea of sovereign power; non est comparatio cum aliis magistratibus (Calvin). In the Roman Empire the emperor was not merely the highest ruler, but properly speaking the only one, all the other authorities being simply the organs through which he exercised his sway.—1 Peter 2:14. εἴτε ἡγεμόσιν] ἡγε΄όνες praesides provinciarum, qui a Caesare mittebantur in provincias (Gerh.).

ὡς διʼ αὐτοῦ, etc.] διʼ αὐτοῦ does not, as Gerh., Aretius, and others take it, refer to κύριον, but to βασιλεῖ. The ἡγε΄., although ὑπερέχοντες too, are so not in the same absolute sense as the βασιλεύς. They are so in relation to their subordinates, but not to the βασιλεύς.
εἰς ἐκδίκησιν κακοποιῶν, ἔπαινον δὲ ἀγαθοποιῶν] is joined grammatically to πε΄πο΄ένοις, not to ὑπερέχοντι also (Hofm., Schott); yet, from the fact that the ἡγε΄όνες are sent by the βασιλεὺς εἰς ἐκδίκησιν κ. τ. λ., it is implied that the latter, too, has an office with respect to ἐκδίκησις κ. τ. λ.(139)
Oecumenius arbitrarily narrows the thought when he says: ἔδειξε καὶ αὐτὸς ὁ πέτρος τίσι καὶ ποίοις ἄρχουσιν ὑποτάσσεσθαι δεῖ, ὅτι τοῖς τὸ δίκαιον ἐκδικοῦσιν. The apostle insists rather, without reserve, on submission to the ἡγεμόνες, because (not if) they are sent by the emperor to administer justice.(140)
ἐκδίκησις, here as often: “punishment;” ἔπαινος, not precisely: “reward,” but: “laudatory recognition.”

ἀγαθοποιός is to be found only in later authors, in N. T. ἅπ. λεγ. The subs. occurs chap. 1 Peter 4:19.

Verse 15
1 Peter 2:15. ὅτι] gives the ground of the exhortation: ὑποτάγητε κ. τ. λ.

οὕτως ἐστὶν τὸ θέλημα τοῦ θεοῦ] with οὕτως; cf. Winer, p. 434 [E. T. 584]; Buttm. p. 115: “of such a nature is the will of God.” Schott gives the sense correctly: “In this wise is it with the will of God.” The position of the words is opposed to a connection of οὕτως with ἀγαθοποιοῦντας (Wiesinger, Hofmann).

ἀγαθοποιοῦντας] sc. ὑμᾶς; ἀγαθοποιεῖν, in Mark 3:4; Acts 14:17 the word has reference to deeds of benevolence. Here, on the other hand, it is used in a general sense: to do good, with special reference to the fulfilment of the duties towards those in authority.

φιμοῦν τὴν τῶν ἀφρόνων ἀνθρώπων ἀγνωσίαν] φιμοῦν (cf. 1 Timothy 5:18) here in the cognate sense of: “to put to silence,” Wiesinger; “the ἀγνωσία is here conceived of as speaking; cf. v. 12: καταλαλοῦσι ὑμ. ὡς κακοποιῶν.”

ἀγνωσία (except here, only in 1 Corinthians 15:34) is the self-caused lack of any comprehension of the Christian life. Because they are without this, they in their foolishness (hence ἀφρόνων ἀνθρώπων) imagine that its characteristic is not ἀγαθοποιεῖν, but κακοποιεῖν. Beda incorrectly limits οἱ ἄφρονες ἄνθρωποι to those persons in authority; but the reference is rather quite general to the καταλαλοῦντες, 1 Peter 2:12.

Verse 16
1 Peter 2:16. ὡς ἐλεύθεροι] is not, as Lachm., Jachmann, Steiger, Fronmüller think, to be joined with what follows (1 Peter 2:17),(141) but with a preceding thought; either with ἀγαθοποιοῦντας (Beda, Luther, Calvin, Wiesinger, Hofm.), or with ὑποτάγητε (Chrys., Oecum., Gerhard, Bengel, de Wette, Schott, etc.). The latter of these connections deserves the preference, not because in the former a change of construction would take place, but because the special point to be brought out here was, that the freedom of the Christians was to be manifested in submission to (heathen) authorities. What follows shows this, inasmuch as those Christians who had not attained unto true freedom, might easily be led to justify their opposition to those in power on the ground of the liberty which belonged to them in Christ. ὡς ἐλεύθεροι states the position which the Christians are to take up inwardly towards the authorities; their subjection is not that of δοῦλοι, since they recognise them as a divine ordinance for the attainment of moral ends.(142)
καὶ μὴ ὡς ἐπικάλυμμα ἔχοντες τῆς κακίας τὴν ἐλευθερίαν] καί is epexegetical: “and that,” since what follows defines the idea ἐλεύθεροι first negatively and then positively.

ὡς belongs not to ἐπικάλυμμα, but to ἔχοντες: “and that not as those who have.”

ἐπικάλυμμα is the more remote, τὴν ἐλευθερίαν the proximate, object of ἔχοντες: “who have the ἐλευθερία as the ἐπικάλυμμα τ. κακ.”

ἐπικάλυμμα, ἅπ. λεγ.; for its original meaning, cf. Exodus 26:14, LXX.; here used metaphorically (cf. Kypke in loc.). The sense is: “not as those to whom their freedom serves as a covering for their κακία” (cf. 2 Peter 2:19; Galatians 5:13), i.e. who seek to conceal their wickedness by boasting of their Christian freedom. This is the exact reverse of the Pharisaism of those who seek to conceal the wickedness of the heart by an outward conformity to the law.

ἀλλʼ ὡς δοῦλοι θεοῦ] expresses positively the nature of the truly free. True liberty consists in the δουλεία θεοῦ (Romans 6:16 ff.); it refers back to the τὸ θέλημα τοῦ θεοῦ, and further still to διὰ κύριον.

Verse 17
1 Peter 2:17. Four hortatory clauses suggested to Peter by the term ἀγαθοποιοῦντας; in the last he returns, by way of conclusion, to the principal theme. In the first three there is a climax.(143)
πάντας τιμήσατε] πάντας must not, with Bengel, be limited to those: quibus honos debetur, Romans 13:7,(144) nor to those who belong to the same state (Schott); it expresses totality without any exception.

τι΄ᾷν is not equivalent to ὑποτάσσεσθαι (de Wette); but neither is it equal to, civiliter tractare (Bengel); the former is too strong, the latter too weak; it is the opposite, positively stated, of καταφρονεῖν, and means: to recognise the worth ( τι΄ή) which any one possesses, and to act on the recognition (Brückner, Weiss, Wiesinger, Schott). This exhortation is all the more important for the Christian, that his consciousness of his own dignity can easily betray him into a depreciation of others. It refers to the τι΄ή which is due to man as man, and not first in respect of any particular position he may hold (Flacius: unicuique suum locum et debita officia exhibete.)

τὴν ἀδελφότητα ἀγαπᾶτε] ἀδελφότης, also in chap. 1 Peter 5:9, corresponding to our: brotherhood, i.e. the totality of the Christian brethren, cf. ἱεράτευμα, 1 Peter 2:5; 1 Peter 2:9. The apparent contradiction of Matthew 5:44, here presented, where love to enemies is also enjoined, is to be explained on the following principle: that the ἀγάπη is differently conditioned, according as it has different objects. In perfect harmony with its inmost nature, it can exist only between Christians, for only among them is there community of life in God, cf. chap. 1 Peter 1:22. Pott interprets ἀγαπᾷν here superficially by “entertain goodwill to.”

τὸν θεὸν φοβεῖσθε] cf. chap. 1 Peter 1:17; a command not only of the Old, but of the New Testament, inasmuch as a lowly awe before the holy God is an essential feature of the filial relation to God.

τὸν βασιλέα τι΄ᾶτε] Reiteration of the command (1 Peter 2:13) as a conclusion to the whole passage; cf. Proverbs 24:21, φοβοῦ τὸν θεὸν, υἱὲ, καὶ βασιλέα.
τι΄ᾷτε has here the same meaning as previously: “show to the king the respect which pertains to him as king;” what that is the apostle has explained in 1 Peter 2:13. Hornejus(145) incorrectly thinks that in the conjunction of the last two commands, he can here discover an indication of the limits by which obedience to the king is bounded.

The difference in the tenses of the imperative, in the first exhortation the imperat. aor., in the three others the imperat. pres., is to be regarded as accidental, rather than as in any way arising from the substance of the command.(146)
Verse 18
1 Peter 2:18. An exhortation to the slaves, extending from this verse to the end of the chapter.

οἱ οἰκέται] οἰκέτης, properly speaking, “a domestic,” a milder expression for δοῦλος. It is improbable that Peter employed this term in order to include the freedmen who had remained in the master’s house (Steiger).

οἱ οἰκ. is vocative; nor is chap. 1 Peter 1:3 (as Steiger thinks) opposed to this.

ὑποτασσόμενοι] It is quite arbitrary to supply ἦτε (Oecumenius, etc.), or to assert that the participle is used here instead of the imperative. The participle rather shows that the exhortation is conceived of as dependent on a thought already expressed; not on 1 Peter 2:17 (de Wette), but on 1 Peter 2:13, which 1 Peter 2:11-12 serve to introduce; ὑποτάγητε … κύριον, the institution of the household implied in the relation of servant to master, is comprehended in the general term πᾶσα ἀνθρωπ. κτίσις.

ἐν παντὶ φόβῳ] φόβος (vid. 1 Peter 1:17) is stronger than reverentia, it denotes the shrinking from transgressing the master’s will, based on the consciousness of subjection, cf. Ephesians 6:5.(147) Doubtless this shrinking is in the case of the Christian based on the fear of God, but the word φόβος does not directly mean such fear, as Weiss (p. 169) holds and seeks to prove, especially from the circumstance that Peter in chap. 1 Peter 3:6; 1 Peter 3:14 condemns the fear of man, forgetting, however, that this fear too may be of different kinds, cf. in loco.

παντί is intensive. πᾶς φόβος is: every kind of fear; a fear wanting in nothing that goes to make up true fear.

τοῖς δεσπόταις] cf. 1 Timothy 6:1, Titus 2:9, equals τοῖς κυρίοις, Ephesians 6:5; Colossians 3:22.

οὐ ΄όνον τοῖς ἀγαθοῖς καὶ ἐπιεικέσιν, ἀλλὰ καὶ τοῖς σκολιοῖς] The moral conduct of the servant, which consists in ὑποτάσσεσθαι towards the master, must remain unchanged, whatever the character of the latter may be; the chief emphasis, however, rests here on ἀλλὰ καὶ τοῖς σκ.
ἀγαθοί here is equal to “kind;” for ἐπιεικής, cf. 1 Timothy 3:3; it does not mean “yielding” (Fronmüller), but, properly speaking, one who “acts with propriety,” then “gentle.”

σκολιός, literally, “crooked,” “bent,” the opposite of straight, denotes metaphorically the perverse disposition; Philippians 2:15, synonymous with διεστραμμένος; in Proverbs 28:18, ὁ σκολιαῖς ὁδοῖς πορευό΄ενος forms the antithesis to ὁ πορευό΄ενος δικαίως (cf. Luke 3:5). It has the same force in the classics (Athen. xv. p. 695; σκολιὰ φρονεῖν, opp. to εὐθέα φρονεῖν). It denotes, therefore, such masters as conduct themselves, not in a right, but in a perverse manner towards their servants—are hard and unjust to them; Luther’s “capricious” is inexact.(148)
Verse 19
1 Peter 2:19. τοῦτο γὰρ χάρις, εἰ] The ground of the exhortation. τοῦτο refers to the clause beginning with εἰ.

χάρις has not the special meaning “grace” here, as if it were to be explained, either with the older commentators: gratiam concilians; or as if by it were to be understood “the gift of grace” (Steiger: “it is to be regarded as grace, if one can suffer for the sake of God;” so, too, Schott), or “the condition of grace” (Wiesinger: “in the ὑπομένειν is manifested the actual condition of grace”); for this expression is not parallel with κλέος, 1 Peter 2:12 : and how can a summons be issued in a manner so direct, to the performance of a duty, by representing it either as a gift of grace or a proof of a state of grace? Besides, Wiesinger alters the term “grace” into “sign of grace.”

Some commentators, on account of 1 Peter 2:20, explain χάρις as synonymous with κλέος, but without any linguistic justification; thus already Oecumenius (Calvin: idem valet nomen gratiae quod laudis; qui patienter ferunt injurias, ii laude digni sunt). In profane Greek χάρις denotes either the charm or the loveliness, or also the favour which one person has for another (to which are linked on the meanings, expressions of goodwill and thanks). Both senses are to be found in the Scriptures.(149) If the first signification be adopted, the enduring of the adversity of which Peter here speaks is characterized as something lovely; and so Cremer (see under χάρις, p. 576) seems to take it. But it is more natural to hold by the second sense, and to explain “this is favour,” as equal to “this causes favour.” Several interpreters explain χάρις as equal directly to “delight,” substituting for the substantive the adjective “well-pleasing,” and supplying παρὰ τῷ θεῷ from 1 Peter 2:20. Thus Gerhard: hoc est Deo gratum et acceptum; de Wette: “Favour with God, i.e. well-pleasing before God;” so, too, Hofmann. But both of these are open to objection. Hofmann no doubt gives as the ground of his supplement: “that the slave who lived up to the apostle’s injunction has to look for the approval of none.” This is, however, surely an unjustifiable assertion. It is not clear why Peter did not add the words supplied if he had them in his mind; χάρις and κλέος in 1 Peter 2:20 are therefore—in consideration of 1 Peter 2:12; 1 Peter 2:15—to be taken quite generally. The following clause indicates a good behaviour, by which the καταλαλία of the heathen is to be put to silence.

εἰ διὰ συνείδησιν θεοῦ ὑποφέρει κ. τ. λ.] εἰ refers back to τοῦτο; διὰ συνείδησιν θεοῦ is placed first by way of emphasis. συνείδησις θεοῦ is neither “God’s knowledge of us” (Morus: quia Deus conscius est tuarum miseriarum; similarly Fronmüller: “on account of the knowledge shared by God, since God knows all”), nor is it “conscientiousness before God” (Stolz); but θεοῦ is the object. genit. (cf. 1 Corinthians 8:7; Hebrews 10:2), therefore the meaning is: the (duty-compelling) consciousness of God. Calov: quia conscius est, id Deum velle et Deo gratum esse; so, too, de Wette, Schott, etc. A metonymy does not require to be assumed (Grotius: per metonymiam objecti dicitur conscientia ejus, quod quis Deo debet). Steiger introduces what is foreign to it when he extends the idea so as to include the conscious knowledge of the divine recompense. In διὰ συνειδ. θεοῦ is expressed substantially the same thought as in ὡς θεοῦ δοῦλοι, 1 Peter 2:16, and διὰ τ. κύριον, 1 Peter 2:13; διὰ τὴν συνείδησιν without θεοῦ is to be found in Romans 13:5.

ὑποφέρει τις λύπας] ὑποφέρειν: “to bear the burden put on one;” the opposite of succumbing under a burden, cf. 1 Corinthians 10:13, 2 Timothy 3:11; nevertheless, the apostle seems here to have in mind more the antithesis to being provoked to anger and stubbornness (Hofmann).

λύπαι here: outward afflictions.

πάσχων ἀδίκως] “whilst (not although) he suffers wrong (from the master, i.e. undeserved on the part of the slave).”

It is not suffering itself, but patient endurance in the midst of undeserved suffering, and that διὰ συνείδησιν θεοῦ, which Peter calls a χάρις.

This thought, general in itself, is here applied to the relation of servant to master.

Verse 20
1 Peter 2:20. ποῖον γὰρ κλέος] Gerhard: interrogatio respondet h. 1. negationi; this interrogation brings out the nothingness, or at least the little value of the object in question; cf. James 4:14; Luke 6:32.

κλέος, not sc. ἐνώπιον τοῦ θεοῦ (Pott), but quite generally, for the thought “refers back to the point of view, stated in 1 Peter 2:12-15, from which this exhortation is given” (Wiesinger).

εἰ ἁμαρτάνοντες καὶ κολαφιζόμενοι ὑπομενεῖτε] The two participles stand in the closest connection with each other, so that ἁμαρτάνειν is to be conceived as the cause of the κολαφίζεσθαι. Luther’s translation is accordingly correct: “if ye suffer punishment on account of your evil deeds;” the only fault to be found with this is, that it weakens the force of the idea ὑπομένειν.

ὑπομένειν is synonymous with ὑποφέρειν; the sense is: “it is no glory to show patience in the suffering of deserved punishment.” The view of de Wette, that Peter referred only “to the reluctant, dull endurance of a criminal who cannot escape his punishment,” misses the apostle’s meaning, and is correctly rejected by Brückner and Wiesinger. Steiger remarks justly: “that when any one endures patiently deserved punishment, he is only performing a duty binding on him by every law of right and authority.” “ ὑπομενεῖτε is in the future with reference to the standpoint of the exhortation” (Wiesinger).

κολαφίζειν: apud LXX. non occurrit, in N. T. generaliter pro plagis ac percussionibus. Matthew 26:67; 1 Corinthians 4:11; 2 Corinthians 12:7 (Gerh.); the strict signification is “to give blows with the fist, or slaps on the ear.” Bengel: poena servorum eaque subita.

ἀλλʼ εἰ ἀγαθοποιοῦντες καὶ πάσχοντες ὑπομενεῖτε] The interpretation of Erasmus: si quum beneficiatis et tamen affligamini, suffertis, is incorrect, for between ἀγαθοπ. and πάσχ. there exists the same relationship as between ἁμαρτάνοντες and κολαφιζόμενοι;(150) Luther correctly: “if ye suffer on account of good-doing;” cf. 1 Peter 3:17.

τοῦτο γὰρ χάρις παρὰ θεῷ] before these words

γάρ is the correct reading—the apodosis taken out of ποῖον κλέος: “this is true praise,” must be added to what precedes, and these words form the basis of an argument in which τοῦτο refers to εἰ ἀγαθοποιοῦντες … ὑπομενεῖτε. The meaning is: because this in God’s sight is a χάρις (not equal to: in the judgment of God, cf. Luke 2:52), therefore it is a κλέος.

Verse 21
1 Peter 2:21 gives the ground of the exhortation to bear undeserved suffering patiently, by a reference to the sufferings of Christ.

εἰς τοῦτο γὰρ ἐκλήθητε] εἰς τοῦτο refers to εἰ ἀγαθοποιοῦντες … ὑπομενεῖτε. Many interpreters incorrectly make it apply only to suffering as such; but, as Hemming rightly remarks: omnes pii vocati sunt, ut patienter injuriam ferant.

The construction with εἰς occurs frequently; cf. Colossians 3:15; 2 Thessalonians 2:14.

In harmony with the connection, οἱ οἰκέται is to be thought of as the subject to ἐκλήθητε; accordingly it is the slaves in the first instance, not the Christians in general, who are addressed (as in chap. 1 Peter 3:9; 1 Peter 3:14; 1 Peter 3:17); but as this κληθῆναι applies to them not as slaves but as believers, it holds true at the same time of all Christians.

ὅτι καὶ χριστὸς ἔπαθεν ὑπὲρ ὑμῶν] ὅτι: such suffering is part of a Christian’s calling, for Christ also suffered: ἔπαθεν is here the emphatic word; and with it καί also must be joined (which Fronmüller erroneously interprets by “even”). Wiesinger incorrectly takes καί with ἔπαθεν ὑπὲρ ὑμῶν in this sense, that, as Christ suffered for us, “so we should endure affliction for Him, for His sake, and for His honour and glory in the world,” thus introducing a thought foreign to the context. The obligation to suffer under which we who are Christ’s people are laid, from the very fact that Christ also suffered, is for us all the greater that the sufferings of Christ were ὑπὲρ ἡμῶν (not: ἀνθʼ ἡμῶν, but “for our advantage”), and therefore such as enable us to follow the example which He has left us in His sufferings. Inasmuch as ὑπὲρ ὑμῶν implies that Christ suffered not for His own sins, but for ours, we are no doubt justified in recognising these sufferings as undeserved, but not in concluding, with Hofmann, that ὑπὲρ ὑμῶν is meant to mark only the undeservedness of Christ’s sufferings.

ὑμῖν ὑπολιμπάνων ὑπογραμμόν] ὑπολιμπάνω, ἅπ. λεγ. Another form of ὑπολείπω (used of the leaving behind at death, Judith 8:7). Bengel: in abitu ad patrem. ὑπογραμμός ( ἅπ. λεγ.): specimen, quod imitentur, ut pictores novitiis exemplaria dant, ad quae inter pingendum respiciant: equivalent in sense to ὑπόδειγμα, John 13:15 ( τύπος; 2 Thessalonians 3:9). It is not Christ’s life in general that is here presented by way of example, but the patience which He showed in the midst of undeserved sufferings.(151) The participle is connected with ἔπαθεν ὑπ. ὑμ. as giving the nearer definition of the latter: He thus suffered, as in doing so to leave you an example, withal to the end that, etc.(152)
ἵνα ἐπακολουθήσητε τοῖς ἴχνεσιν αὐτοῦ] Sicut prior metaphora a pictoribus et scriptoribus, ita haec posterior petita est a viae duce (Gerhard); with ἐπακολ. cf. 1 Timothy 5:10; 1 Timothy 5:24.

ἴχνος, besides here, in Romans 4:12 ( στοιχεῖν τοῖς ἴχνεσι) and 2 Corinthians 12:18 ( περιπατεῖν τοῖς ἴχνεσι).

Verse 22
1 Peter 2:22. The first feature in the exemplary nature of Christ’s sufferings: His innocence.

After Isaiah 53:9, LXX.: ἀνομίαν οὐκ ἐποίησε, οὐδὲ δόλον ἐν τῷ στόματι αὐτοῦ (Cod. Alex. οὐδὲ εὑρέθη δόλος ἐν τῷ στ. αὐτοῦ). Gerhard: nec verbo nec facto unquam peccavit. The second half of the sentence expresses truth in speech. With δόλος, cf. chap. 1 Peter 2:1, John 1:48. For the difference between εὑρίσκεσθαι and εἶναι, cf. Winer, p. 572 [E. T. 769].

Verse 23
1 Peter 2:23. The second feature: the patience of Christ in His sufferings. A reference, however slight, to Isaiah 53:7, cannot but be recognised.

ὃς λοιδορούμενος οὐκ ἀντελοιδόρει, πάσχων οὐκ ἠπείλει] De Wette and Wiesinger rightly draw attention to the climax between λοιδορ. and πάσχων, ἀντελοιδ. and ἠπείλει; λοιδορία omnis generis injuriae verbales; παθήματα omnis generis injuriae reales (Gerhard).

ἀντιλοιδ. ἅπ. λεγ.; cf. ἀντιμετρέω, Luke 6:38.

ἠπείλει, is here used of threat of vengeful recompense. The announcements of divine judgment on unbelievers, to which Christ more than once gave expression, are of a different nature, and cannot be considered as an ἀπειλεῖν, in the sense in which that word is here used. Comp. with this passage the exhortation of the apostle, chap. 1 Peter 3:9.

παρεδίδου δὲ τῷ κρίνοντι δικαίως] παρεδίδου not in a reflexive sense: “He committed Himself” (Winer p. 549 [E. T. 738]; de Wette),(153) neither is causam suam (Gerhard, etc.) nor κρίσιν (from κρίνοντι) to be supplied; the supplement is rather λοιδοροῦσθαι and πάσχειν (Wiesinger, Schott). Luther’s translation is good: “He left it to Him.”(154)
Didymus arbitrarily understands παρεδίδου of Christ’s prayer for His enemies;(155) the meaning is rather that Christ left it to the God who judges justly to determine what should be the consequences of the injustice done to Him on those who wrought it. That His desire was only that they should be punished, is not contained in παρεδίδου (similarly Hofmann). Consequently the reference formerly made in this commentary to Jeremiah 9:20; Jeremiah 20:12, as illustrative of the passage, is erroneous. With τῷ δικαίως κρίνοντι, cf. chap. 1 Peter 1:17 : τὸν ἀπροσωπολήπτως κρίνοντα, “a direct designation of God, whose just judgment is the outcome of His being” (Wiesinger).

Verse 24
1 Peter 2:24. A further expansion of the ὑπὲρ ὑμῶν, 1 Peter 2:21.

ὃς τὰς ἁμαρτίας ἡμῶν αὐτὸς ἀνήνεγκεν κ. τ. λ.] “Who Himself bore our sins on His body to the tree.”

ὅς, the third relative clause; though a climax too, cannot fail to be recognised here: He suffered innocently,—patiently (not requiting evil for evil),—vicariously, for us, still it must not be asserted that this third clause predicates anything of Christ in which He can be an example for us (Hofmann); the thought here expressed itself contradicts this assertion.

The phraseology of this verse arose from a reference to the passage in Isaiah 53, and the actual fulfilment of the prophecy herein contained. The words of that chapter which were chiefly present to the mind of the apostle, are those of 1 Peter 2:12, LXX. καί αὐτὸς ἁμαρτίας πολλῶν ἀνήνεγκε ( נָשָׂא ); cf. also 1 Peter 2:11 : καὶ τὰς ἁμαρτίας αὐτῶν αὐτὸς ἀνοίσει, ( יִסְבֹּל ) and 1 Peter 2:4 : οὗτος τ. ἁμαρτίας ἡμῶν φέρει ( נָשָׂא). The Hebrew נָשָׂא with the accus. of the idea of sin, therefore: “to bear sin,” is equivalent to, “to suffer the punishment for sin,” either one’s own or that of another. Now, as ἀνήνεγκε is in the above-quoted passage a translation of נָשָׂא, its meaning is: “He suffered the punishment for the sins of many.” in connection with חֵטְא or עֲוֹן has the meaning above given; cf. Leviticus 19:17; Leviticus 20:19; Leviticus 24:15; Numbers 5:31; Numbers 14:34; Ezekiel 4:5; Ezekiel 14:10; Ezekiel 16:58; Ezekiel 23:35, etc. (Lamentations 5:7 : סָבַל); generally, indeed, the LXX. translate this נָשָׂא by λαμβάνειν, but also by κομίζειν and ἀποφέρειν; in the passage quoted, Isaiah 53:4, by φέρειν; in Numbers 14:33, as in Isaiah 53:12, by ἀναφέρειν. This proves how unwarranted Hofmann (Schriftbeweis, II. 1, p. 465, 2d ed.) is in saying “that in view of the Greek translation of Isaiah 53:11-12, it is arbitrary to assume that ἀναφέρειν means simply to carry.” Of course every one knows that in and of itself ἀναφέρειν does not mean “to carry;” but from this it does not follow that the LXX. did not use it in this sense in the phrase above alluded to, the more so that they attribute to the word no meaning opposed to its classical usage; cf. Thuc. 1 Peter 3:18 : κινδύνου; ἀναφέρ.; Pol. 1:30: φθόνους καὶ διαβολὰς ἀναφέρ., see Pape, s.v. ἀναφέρω, and Delitzsch, Komment. z. Br. an die Hebr. p. 442.—Doubtless נָשָׂא אֶת־עֲוֹן, Leviticus 10:17, is said of the priests bearing away sin (making atonement), but there the LXX. translate נָשָׂא by ἀφαιρεῖν. Plainly there can here be no allusion to the meaning “to forgive sin.”">(156)

This suffering of punishment is, in the case of the Servant of God, of such a nature that by it those whose the sin is, and for whom He endures the punishment, become free from that punishment; it is therefore a vicarious suffering.(157) Since, then, Peter plainly had this passage in his mind, the thought here expressed can be no other than this: that Christ in our stead has suffered the punishment we have merited through our sins, and so has borne our sins. But with this the subsequent ἐπὶ τὸ ξύλον, which means not “on the tree,” but “on to the tree” does not seem to harmonize. Consequently it has been proposed to take ἀναφέρειν in the sense which it has in the phrase: ἀναφέρειν τι ἐπὶ τὸ θυσιαστήριον (cf. James 2:21; Leviticus 14:20; 2 Chronicles 35:16; Baruch 1:10; 1 Maccabees 4:53); cf. 1 Peter 2:5; where τὸ ξύλον would be conceived as the altar (Gerhard: Crux Christi fuit sublime illud altare, in quod Christus se ipsum in sacrificium oblaturus ascendit, sicut V. Testamenti sacrificia altari imponebantur). But against this interpretation, besides the fact that ἀναφέρ. is thus here taken in a sense different from that which it has in Isaiah 53, there are the following objections: (1) That in no other passage of the N. T. is the cross of Christ represented as the altar on which He is offered;(158) (2) That neither in the O. T. nor in the N. T. is sin anywhere spoken of as the offering which is brought up to the altar.(159) ἐπὶ τὸ ξύλον might be explained by assuming a pregnant construction, as in the Versio Syr., which runs: bajulavit omnia peccata nostra eaque sustulit in corpore suo ad crucem,(160) that is: “bearing our sins He ascended the cross” But the assumption of such a construction is not necessary, since ἀναφέρειν can quite well be taken to mean “carrying up,” without depriving the word of the signification which it has in the passage in Isaiah, since “carrying up “implies “carrying.” In no other way did Christ bear our sins up on to the cross than by suffering the punishment for our sins in the crucifixion, and thereby delivering us from the punishment. The apostle lays special stress on the idea of substitution here contained, by the addition of αὐτός, which, as in Isaiah 53:11, stands by way of emphasis next to ἡ΄ῶν; but by ἐν τῷ σώ΄ατι αὐτοῦ—not “in,”(161) but “on His body”—we are reminded that His body it was on which the punishment was accomplished, inasmuch as it was nailed to the cross and died thereon. It is quite possible that this adjunct, as Wiesinger assumes, is meant at the same time to serve the purpose of expressing the greatness of that love which moved Christ to give His body to the death for our sins; but that there is in it any special reference to the sacramental words of the Lord (Weiss, p. 273), is a conjecture which has nothing to support it. The addition of ἐπὶ τὸ ξύλον is explained by the fact itself, since it is precisely Christ’s death on the cross that has redeemed us from the guilt and power of our sins. Peter also uses the expression τὸ ξύλον to denote the cross, in his sermons, Acts 5:30; Acts 10:39. It had its origin in the Old Testament phraseology, עֵץ, rendered ξύλον by LXX., denoting the pole on which the bodies of executed criminals were sometimes suspended; cf. Deuteronomy 21:22-23; Joshua 10:26. Certainly in this way attention is drawn to the shame of the punishment which Christ suffered; but it is at least doubtful, since there is no reference to it in any way, whether Peter, like Paul, in Galatians 3:13, used the expression with regard to the curse pronounced in Deuteronomy 21:22 (as Weiss, p. 267, emphatically denies, and Schott as emphatically asserts). Bengel is entirely mistaken in thinking, that by the adjunct ἐπὶ τὸ ξύλον the apostle alludes to the punishment of slaves (ligno, cruce, furca plecti soliti erant servi).

REMARK 1. The interpretation of many of the commentators is wanting in the necessary precision, inasmuch as the two senses, which ἀναφέρειν has in the different phrases: ἀναφέρειν τὰς ἁμαρτίας and ἀναφέρειν τι ἐπὶ τ. θυσιαστήριον, are mixed Up with each other. Vitringa (Vix uno verbo ἔμφασις; vocis ἀναδέρειν exprimi potest. Nota ferre et offere. 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), while drawing, indeed, a distinction between the two meanings, thinks that Peter had both of them in his mind, which of course is impossible.

Hofmann explains ἀναφέρειν … ἐπὶ τὸ ξύλον on the analogy of the phrase: ἀναφέρειν τι ἐπὶ τὸ θυσιαστήριον, without, however, understanding the cross as the altar; the meaning then would be: “He lifted up His body on to the cross, thereby bearing up thither our sins, that is to say, atoning for our sins.” Although Hofmann admits that Peter had in his mind the passage in Isaiah, he nevertheless denies that ἀνήνεγκε has here the same meaning as there. In his Schriftbeweis, 1st ed., he gives a similar interpretation, only that there he says: “He took up our sins with Him, and so took them away from us.” He, however, justly adds that ἀναφέρειν has the same meaning here as in Hebrews 9:28. Wiesinger has adopted this interpretation, as also, in substance, Delitzsch, Hebraerbrief, p. 442 f. In the 2d edition of the Schriftbeweis, Hofmann has withdrawn this explanation; but, on the other hand, he erroneously asserts that ἀναφέρειν here is “the ἀναφέρειν of Hebrews 7:27.”

Schott justly combats Hofmann’s view, that the sufferings of Christ for our sins consisted essentially only in what befell Him as the result of our sins, and maintains, in opposition to it, the substitution of Christ. His own interpretation, however, of our passage is equally inadmissible, since he attributes to ἀναφέρειν the meaning: “to bring up or present in offering;” yet adding to the idea of “offering” an object other than ἁμαρτίας which stands with ἀνήνεγκεν, thus giving to the one word two quite different references. Schott makes σῶμα χριστοῦ the object of “offering,” taking it out of the supplementary clause: ἐν τῷ σώματι αὐτοῦ; but this he is the less justified in doing, that he explains these words by “in His earthly corporeal life.”

This is not the place to enter fully into Schott’s conception of the propitiation wrought by Christ’s death on the cross. Though it contains many points worthy of notice, it is of much too artificial a nature, ever to be considered a just representation of the views of the apostle.

Luthardt interprets: “He bore His body away from the earth up to God. No doubt it was not an altar to which Christ brought His body up; but the peculiarity lies precisely in this, that His body should at the same time hang on the accursed tree.” “Away from the earth to God” is evidently an addition; and had Peter wished to emphasize the cross as the accursed tree, he would have added τῆς καταρᾶς.(162)
REMARK 2.

This interpretation agrees substantially with that given by de Wette-Brückner and Weiss; yet de Wette’s reference to Colossians 2:14 is inappropriate, inasmuch as that passage has a character entirely different, both in thought and expression, from the one here under consideration. Weiss is wanting in accuracy when he says that “Christ ascended the cross, and there bore the punishment of our sins,” since already in the sufferings which preceded the crucifixion, the bearing of our sins took place.

Nor can it be conceded to these commentators that the idea of sacrifice was absent from the conception of the apostle. Its existence is erroneously disputed also in Isaiah 53, in spite of the אָשָׁמ, 1 Peter 2:10 . No doubt prominence is given, in the first instance, to the idea of substitution; but Weiss ought not to have denied that this thought is connected in the mind of the prophet, as in that of the apostle, with the idea of sacrifice, especially as he himself says that the idea of substitution is that upon which the sin-offering is based, Leviticus 17:11. And was there any other substitutionary bearing of sin than in the sacrifice? It must not, however, be concluded that each word in the expression, and especially ἐπὶ τὸ ξύλον, must have a particular reference to the idea of sacrifice.

ἵνα ταῖς ἁμαρτίαις ἀπογενόμενοι] Oecumenius: ἀπογενόμενοι· ἀντὶ τοῦ, ἀποθαυόντες; cf. Romans 6:2; Romans 6:11 (Galatians 2:19). Bengel’s rendering: γίνεσθαι τινός fieri alicujus dicitur servus, ἀπὸ dicit sejunctionem; Germ. “to become without,” which Weiss (p. 284) supports, is inappropriate here, since ἀπογίγνεσθαι in this sense is construed with the genitive. For the dative, see Winer, p. 398 [E. T. 532]. ταῖς ἁμαρτίαις corresponds to the foregoing τὰς ἁμαρτίας ἡμῶν. The use of the aor. part, shows that the being dead unto sin is the condition into which we are introduced by the fact that Christ τὰς ἁμαρτίας ἡμῶν αὐτὸς ἀνήνεγκεν κ. τ. λ. The actions of the Christians should correspond with this condition; this the apostle expresses by ἵνα … τῇ δικαιοσύνῃ ζήσωμεν; cf. Romans 6.

δικαιοσύνη means here not: justification or righteousness, as a condition of him whose sins are forgiven, but it is the opposite of ἁμαρτία: righteousness which consists in obedience towards God and in the fulfilling of His will. The clause, introduced here by the final particle ἵνα (as in 1 Peter 1:18), does not give the primary aim of Christ’s substitutionary death: that, namely, of reconciliation, but further the design: that of making free from the power of sin. Weiss (p. 285) is wrong in thinking that Peter “did not here conceive the redemption as already completed in principle by the blood of Christ,” but “accomplished in a purely physiological way, by the impression produced by the preaching of His death and the incitement to imitation which(163) it gave.” Thus Pfleiderer also. The refutation of this is to be found in what follows.

οὗ τῷ μώλωπι [ αὐτοῦ] ἰάθητε] Isaiah 53:5, LXX.; return to the direct form of address: μώλωψ is, properly speaking, marks left by scourging (Sirach 28:17, πληγὴ μάστιγος ποιεῖ μώλωπας); therefore, taken strictly, the expression has reference to the flagellation of Christ only; but here it stands as a pars pro toto (Steiger) to denote the whole of Christ’s sufferings, of which His death was the culminating point.

By ἰάθητε the apostle declares that, through the suffering of Christ (of course by the instrumentality of faith), the Christians are translated from the sickness of a sinful nature into the health of a life of righteousness.

Verse 25
1 Peter 2:25. ἦτε γὰρ ὡς πρόβατα πλανώμενοι] This explanatory clause ( γάρ) points back, as the continuance in it of the direct address ( ἰάθητε … ἦτε) shows, in the first instance, to the statement immediately preceding οὗ τῷ μώλωπι ἰάθητε, but at the same time also to the thought ἵνα … τῇ δικαιοσύνῃ ζήσωμεν, to which that assertion is subservient. For the foregoing figure a new one is substituted, after Isaiah 53:6 : LXX. πάντες ὡς πρόβατα ἐπλανήθημεν; if πλανώμενοι be the correct reading, then from it the nearer definition of πρόβατα is to be supplied, the sheep are to be thought of as those which have no shepherd (Matthew 9:36 : ὡσεὶ πρόβατα μὴ ἔχοντα ποιμένα; comp. Numbers 27:17; 1 Kings 22:17).

For the figure describing the state of man separated in his sin from God, comp. Matthew 18:12-13; Luke 15:4 ff.

ἀλλʼ ἐπεστράφητε νῦν] ἐπεστράφητε is, in harmony with the uniform usage of Scripture, to be taken not in a passive (Wiesinger, Schott), but in a middle sense: “ye have turned yourselves.”(164) Luther translates: “but ye are now turned.” The word ἐπιστρέφειν means to turn oneself away from ( ἀπό, ἐκ), towards something ( ἐπί, πρός, εἰς), (sometimes equal to: to turn round); but it is not implied in the word itself that the individual has formerly been in that place towards which he has now turned round, and whither he is going (therefore, in Galatians 4:9, πάλιν is expressly added). Weiss (p. 122) is therefore wrong when from this very word he tries to prove that by ποι΄ήν God, and not Christ, is to be understood, although the term sometimes includes in it the secondary idea of “back;” cf. 2 Peter 2:21-22.

ἐπὶ τὸν ποι΄ένα καὶ ἐπίσκοπον τῶν ψυχῶν ὑ΄ῶν] cf. especially Ezekiel 34:11-12; Ezekiel 34:16, LXX.: ἐγὼ ἐκζητήσω τὰ πρόβατά ΄ου καὶ ἐπισκέψο΄αι αὐτά, ὥσπερ ζητεῖ ὁ ποι΄ὴν τὸ ποί΄νιον αὐτοῦ … τὸ πλανώ΄ενον ἀποστρέψω; besides, with ποι΄ήν, Psalms 23:1; Isaiah 40:11. From the fact that in these passages God is spoken of as the shepherd, it must not be concluded, with Weiss, that ποι΄ὴν καὶ ἐπίσκοπος refers not to Christ, but to God. For not only has God, calling Himself a shepherd, promised a shepherd (Ezekiel 34:24, LXX.: ἀναστήσω ἐπʼ αὐτοὺς ποιμένα ἕνα … τὸν δοῦλον μου δαυίδ, Ezekiel 37:24), but Christ, too, speaks of Himself as the good Shepherd; and Peter himself, in chap. 1 Peter 5:4, calls Him ἀρχιποι΄ήν. In comparison with these passages, chap. 1 Peter 5:2 is plainly of no account. All interpreters—except Weiss—rightly understand the expressions here used as applying to Christ. The designation ἐπίσκοπος would all the more naturally occur to the apostle, as it was, like ποι΄ήν, the name of the presidents of the churches who were, so to speak, the representatives of the One Shepherd and Bishop, the Head of the whole church.

τῶν ψυχῶν ὑ΄ῶν belongs, as the omission of the article before ἑπίσκοπον shows, to both words; with the expression, cf. chap. 1 Peter 1:9; 1 Peter 1:22.

03 Chapter 3 
Verse 1
1 Peter 3:1. From here to 1 Peter 3:6 an exhortation to wives.

ὁμοίως] not simply particula transeundi (Pott); on account of the subsequent ὑποτασσόμεναι it stands related rather to the exhortation contained in what precedes; the participle here as in chap. 1 Peter 2:18.

αἱ γυναῖκες] Form of address, like οἱ οἰκέται (as opposed to Steiger); vid. ὑμῶν, 1 Peter 3:2; τῶν γυναικῶν (instead of ὑμῶν) is used here, not because the thought is a general one (de Wette, Wiesinger), nor “because Peter means to say that the heathen men should be won over by their own wives” (Schott), but because the apostle wishes clearly to point out how the wives too may be able to advance the kingdom of God. The words are addressed generally to all Christian wives, though, as the sequel shows, with special reference to those who have unbelieving husbands.

ὑποτασσόμεναι τοῖς ἰδίοις ἀνδράσιν] ἰδίοις is used here, not by way of contradistinction (Glossa inter.: suis viris, non adulteris, or according to Calvin: ut Ap. castitatis uxores admoneat avocetque a suspectis obsequiis virorum aliorum; so, too, Fronmüller), but only to express the idea of belonging together more strongly than the simple pronoun; cf. also Winer, p. 145 f. [E. T. 191 f.].

With the thought here expressed, cf. Ephesians 5:22-24; Colossians 3:18; 1 Timothy 2:9. It is self-evident,—although many interpreters have discussed the question at considerable length,—that the subjection of the wife to the husband is of quite a different kind from that of the slave to the master. The apostle, however, does not go into the subject further, but contents himself with simply emphasizing that point.(166)
ἵνα καὶ εἴ τινες ἀπειθοῦσι τῷ λόγῳ] καὶ εἴ, i.e. “even then when,” supposes not only a possible, but a particularly unfavourable case; that is to say, when men who are joined to Christian wives oppose the λόγος, even then may such be gained over by the Christian walk of their wives;(167) τινες must be conceived as referring to heathen men with Christian wives.

With τῷ λόγῳ, cf. chap. 1 Peter 2:8.

The expression ἀπειθεῖν denotes here, as in chap. 1 Peter 2:7, not a simple negation only, (Pott: ad religionem christianam nondum accessisse), but an opposition to.

διὰ τῆς τῶν γυναικῶν ἀναστροφῆς] ἑαυτῶν must be supplied to γυναικῶν; it is not wives in general who are here meant, but only the wives of heathen husbands.

ἀναστροφή; quite generally: the Christian walk of women, with special reference, however, to their relation to their husbands; it is precisely obedience that most easily wins the heart.

ἄνευ λόγου] Huss incorrectly: sine verbo praedicationis publicae (so, too, Fronmüller); the words are used here to emphasize more strongly διὰ τῆς … ἀναστροφῆς, and must be held to refer to the conduct of wives (de Wette, Wiesinger). Schott wrongly unites ἄνευ λόγου with the preceding τῆς … ἀναστροφῆς into one idea; Peter could never have meant to say that the walls of women should be a silent one. The apostle’s thought is this: if the husbands oppose the Word, the wives should all the more diligently seek to preserve a Christian walk, in order by it to win over their husbands, even without words, i.e. “without preaching and exhortation on their part” (de Wette). Oecumenius incorrectly refers these words to the conduct of husbands in the sense: cessanti omni verbo et contradictione.

κερδηθήσονται] that is to say, for the faith, and by it for the kingdom of God; cf. 1 Corinthians 9:19 ff.; so, too, Schott indeed, who, however, unjustifiably thinks that the apostle’s meaning is, that the preservation of the marriage relation is the primary object which is to be attained by the good behaviour of the wives. On the indie, with ἵνα, cf. Winer, p. 269 ff. [E. T. 361].

Verse 2
1 Peter 3:2. ἐποπτεύσαντες τὴν ἐν φόβῳ ἁγνὴν ἀναστροφὴν ὑμῶν] for ἐποπτ., cf. chap. 1 Peter 2:12. The participial clause here serves as a further explanation of the preceding διὰ κ. τ. λ.

ἁγνός: “chaste,” in the full extent of the word, not only in contradistinction to πορνεία proper, but to whatsoever violates the moral relation of the subjection of the wife to her husband. This ἁγνεία is determined by ἐν φόβῳ (not equal to, in timore Dei conservato: Glossa interl.; Grotius too, Bengel, Jachmann, Weiss, Fronmüller, etc., understand by φόβος here the “fear of God”), as connected in the closest possible way with the shrinking from every violation of duty towards the husband;(168) cf. chap. 1 Peter 2:18.

Verse 3
1 Peter 3:3. ὧν ἔστω] The genitive ὧν does not depend on a κόσμος to be supplied from the predicate ὁ ἔξωθεν … κόσμος (de Wette, Wiesinger, Schott, Hofmann); such a construction, arbitrary in itself, is here entirely inadmissible on account of the remoteness of the predicate, from which the idea wanting is to be taken. The genitive is rather ruled by ἔστω. εἶναί τινος expresses, as usual, the relation of belonging to; the sense is therefore: “whose business let it be,” i.e. who have to occupy themselves with.(169)
οὐχ ὁ ἔξωθεν κ. τ. λ.] As often in our epistle, the negative preceding the positive.

ὁ ἔξωθεν is closely joined together with κόσμος. The genitives which stand between, and are dependent on κόσμος, serve to determine the idea more precisely; their position immediately after ὁ ἔξωθεν is explained from the intention of the writer to lay special emphasis on them, since it belongs to women to take pleasure in adorning themselves in this wise. The whole expression is to be interpreted thus: “outward adornment wrought by the plaiting of hair, the wearing of gold, or the putting on of apparel.”

ἐμπλοκή, ἅπ. λεγ. (in the passage specially to be compared with this, 1 Timothy 2:9, πλέγματα is used), not: “the plaits,” but “the plaiting;” it is an active idea, like περίθεσις and ἔνδυσις; “these verbalia describe the vain occupation of worldly women” (Wies.); χρύσια are golden ornaments generally.

The last two members of the clause, united by ἤ, are connected with the first by καί, because they have reference to things which are put on the body.

Verse 4
1 Peter 3:4. As antithesis to what precedes, ἀλλʼ ὁ ἔσωθεν κόσμος would have been expected; instead of this, however, the author at once states in what that adornment does consist.

ὁ κρυπτὸς τῆς καρδίας ἄνθρωπος] does not mean: the virtutes christ. quas Spir. s. per regenerationem in homine operatur (Gerhard; so, too, Wiesinger and Fronmüiller), for here there is no mention either of the Holy Ghost or of regeneration. It denotes simply the inner man, in contradistinction to the outward man (so, too, de Wette, Brückner, Weiss, Schott, Hofmann); κρυπτός, antithesis to ἔξωθεν, 1 Peter 3:3; cf. ὁ ἔσω ἀνθρ., Romans 7:22; Ephesians 3:16; ὁ ἔσωθεν, sc. ἄνθρ., 2 Corinthians 4:16; cf., too, such expressions as: τὰ κρυπτὰ τῆς καρδίας, 1 Corinthians 14:25, and τὰ κρυπτὰ τῶν ἄνθρ., Romans 2:16. The apostle selected the expression κρυπτός as a contrast to the conspicuous adornment formerly spoken of. τῆς καρδίας is not gen. qualitatis (Schott); καρδία itself denotes no quality; it is the genitive of apposition subjoined, in that καρδία is the seat of the feeling and the disposition.

ἐν τῷ ἀφθάρτῳ] τὸ ἄφθαρτον, substantive (like φθαρτά, chap. 1 Peter 1:18), “the imperishable” (incorrectly, Hofmann: ἐν τῷ ἀφθάρτῳ, sc. κόσμῳ), in contrast to the perishable ornaments above mentioned. The prepos. ἐν points out the sphere in which the inner hidden man should move. If “ ὧν ὁ κόσμος ἔστω” be supplied after ἀλλά, then “ ἐν is to be joined with it, so as to show in what, and with what, this their inward hidden man should be their ornament” (Schott; so, too, Hofmann).

τοῦ πρᾳέος καὶ ἡσυχίου πνεύματος] a more exact definition of the ἄφθαρτον; it denotes not the πν. ἅγιον of God, but the spirit of man. The meek and quiet spirit (here emphasized with special reference to ὑποτασσόμενοι, 1 Peter 3:1) is that “imperishable,” in which the hidden life of woman should exist and move.(170)
ὅ ἐστιν ἐνώπιον τοῦ θεοῦ πολυτελές] ὅ does not apply to the whole (Grotius), nor to τῷ ἀφθάρτῳ (Bengel, Pott, Steiger, Schott), since it is self-evident that the ἄφθαρτον is in God’s eyes πολυτελές. It is to be taken with the immediately preceding: πνεύ΄ατος (de Wette, Wiesinger). Such a πνεῦ΄α is, in the judgment of God (1 Timothy 2:3), πολυτελές (Mark 14:3; 1 Timothy 2:9), whilst outward adornment, worthless to the divine mind, possesses a value only in the eyes of men.(171)
Verse 5-6
1 Peter 3:5-6. οὕτω γάρ] ground for the exhortation: ὧν ἔστω, etc., by the example of the saintly women of the O. T. οὕτω refers back to what precedes.

ποτὲ καὶ αἱ ἅγιαι γυναῖκες] ποτέ, i.e. in the time of the Old Covenant.

ἅγιαι: because they belonged to the chosen people of God (Schott), and their life was sanctified and consecrated to God in faith.

αἱ ἐλπίζουσαι εἰς [ ἐπὶ] θεόν] cf. 1 Timothy 5:5. This nearer definition is subjoined not only because hope in God, i.e. in the fulfilment of His promises, was the characteristic mark of the piety of these holy women, rooted as it was in faith, but specially “to explain why it did not, and could not, occur to them ever to delight in empty show” (Hofmann).(172)
With ἐκόσμουν ἑαυτάς, cf. 1 Timothy 2:9.

ὑποτασσό΄εναι τοῖς ἀνδράσιν is linked on to ἐκόσ΄ουν ἑαυτάς, showing wherein lay the proof that they had adorned themselves with the meek and quiet spirit. There is but one (de Wette) characteristic indeed here mentioned, but, according to the connection, it is the chief manifestation of that spirit. It is incorrect to resolve (as was formerly done in the commentary) the participle into: “from this fact, that.”—1 Peter 3:6. ὡς σάῤῥα ὑπήκουσε τῷ ἀβραάμ] A simple comparison of the contents of the two passages is a sufficient refutation of de Wette’s supposition that, in the words before us, there is a reference to Hebrews 11:11.

ὡς: particula allegandi exemplum: Bengel. Sarah is mentioned, because, as the wife of Abraham and ancestress of the people of Israel, she had especial significance in the history of redemption.(173)
ὑπήκουσε refers not merely to the single case which the apostle had particularly before his mind, but denotes the habitual behaviour of Sarah towards Abraham: the aor. is used here as in Galatians 4:8 (de Wette, Wiesinger, Schott).

κύριον αὐτὸν καλοῦσα] she showed herself submissive to the will of Abraham in this, that she called him κύριος. The allusion is here to Genesis 18:12 (cf. also 1 Samuel 1:8, LXX.).

ἧς ἐγενήθητε τέκνα] Lorinus: non successione generis, sed imitatione fidei; Pott incorrectly explains the aorist by the future ( ἔσεσθε); the translation, too, of the Vulg.: estis, is inexact; Luther is right “whose daughters ye are become.” As Paul calls the believing heathen, on account of their faith, children of Abraham, so Peter here styles the women who had become Christians, children of Sarah.

ἀγαθοποιοῦσαι] does not belong to ὑποτασσό΄εναι, as if ὡς σάῤῥα … τέκνα were a parenthesis (Bengel, Ernesti, etc.), but to ἐγενήθητε, not, however, as stating how they become (Weiss, p. 110 f.)(174) or “have become” children of Sarah (to the first interpretation the aorist ἐγενήθητε is opposed, to the latter the pres. partic.), but as showing the mark by which they proved themselves children of Sarah. It may be resolved into: “since,” or: “that is to say if,” etc. It is grammatically incorrect to see in ἀγαθοποιοῦσαι the result of ἧς ἐγενήθητε τέκνα, and to explain: “in this way have they become the children of Sarah, that they are now in accordance therewith ἀγαθοποιοῦσαι and μὴ φοβούμεναι” (Schott). By ἀγαθοποιεῖν is to be understood here not specially benevolence (Oecum.);(175) the word denotes rather the whole moral activity of Christian life in its fullest extent, although here, as the connection shows, with particular reference to the marriage relation.

καὶ ΄ὴ φοβού΄εναι ΄ηδε΄ίαν πτόησιν] πτόησις equals φόβος (Pollux v. 122: συστολὴ, θόρυβος, ταραχή), in the N. T. ἅπ. λεγ. (Luke 21:9; Luke 24:37, the verb πτοηθέντες is connected with ἔ΄φοβοι γενό΄ενοι); it denotes not the object causing fear, but the fear itself which is felt; and it can be looked on either objectively as a power threatening man, or laying hold of him (as Proverbs 3:25, LXX.: καὶ οὐ φοβηθήσῃ πτόησιν ἐπελθοῦσαν; 1 Maccabees 3:25 : ἡ πτόησις ἐπιπίπτει ἐπὶ τὰ ἔθνη; the synonymous terms φόβος, τρό΄ος, are used also in a like manner), or taken in a sense purely subjective. Most commentators understand πτόησις here in the first of these senses, only they do not take the conception strictly by itself, but identify it with that which causes fear; in the first edition of this commentary the second meaning is attributed to πτόησις: φοβεῖσθαι πτόησιν equal to φοβεῖσθαι φόβον: “to experience fear” (Mark 4:41; Luke 2:9; cf. Winer, p. 210 f. [E. T. 280]); but this explanation is opposed by the fact “that in such a connection the substantive must be taken not in idea only, but in form also from the verb” (Brückner). The idea here is quite as universal as in ἀγαθοπ.; and accordingly it must be conceived as the fear generally which the enmity of the unbelieving world occasions to believers; still, according to the connection, the apostle had doubtless in his mind more particularly the conduct of heathen men towards their Christian wives.

Luther’s translation is inexact: “if ye … are not so fearful.” The rendering of Stephanus is incorrect, s.v. πτόησις: jubentur mulieres officium facere etiam, cum nullus eas metus constringit i. e. sponte et ultro.

Verse 7
1 Peter 3:7. οἱ ἄνδρες ὁμοίως] ὁμοίως, with the participle following, refers back, as in 1 Peter 3:1, to ὑποτάγητε πάσῃ ἄνθρ. κτίσει, with which the exhortation begins (Hofmann); though there is no ὑποτασσόμενοι (cf. 1 Peter 2:18, 1 Peter 3:1), there lies something corresponding to it in the fact that the wife on her part possesses a τιμή to be acknowledged by the husband. Pott erroneously renders ὁμοίως by “vicissim, on the other hand;” nor is it, as de Wette thinks probable, to be expanded: “in like manner, ye men also, hear my exhortation.”

συνοικοῦντες] συνοικεῖν ( ἅπ. λεγ.) is not a euphemismus de tori conjugalis consuetudine (Hieronym. contra Jovian, lib. l. c. 4; Augustin. in Psalms 146., etc.); the reference is rather to life together at home.

κατὰ γνῶσιν] As γνῶσις is here anarthrous, it is wrong to understand γνῶσις as referring directly to “Christian recognition of the relation of wife to husband” (Brückner, Schott); κατὰ γνῶσιν is rather an adverbial expression, in which γνῶσις is to be understood generally, as Wiesinger correctly remarks: “according to recognition, i.e. so that home life must be regulated by knowledge and understanding” (so also Hofmann). Similar adverbial expressions, formed by a conjunction of κατά with an anarthrous subst., occur frequently both in classical and N. T. Greek. It is evident from the context that κατὰ γνῶσιν has here special reference to the marriage relation; but from this it does not follow that the interpretation: “in a judicious, discerning manner,” or Luther’s: “with reason,” is incorrect (in opposition to Brückner and Schott). De Wette is completely mistaken in rendering γνῶσις by: “that knowledge of men and self, in fact, that inward discernment, which is the condition of all moderation,” as is Bengel also directly by: moderatio.(176)
ὡς ἀσθενεστέρῳ σκεύει τῷ γυναικείῳ] is erroneously connected by Luther and others with ἀπονέμοντες; it belongs, however, to συνοικοῦντες, which requires a nearer definition.

The word σκεῦος is used to designate the wife in 1 Thessalonians 4:4 (see Lünemann in loc.) with reference to the husband; the same meaning, though with various applications, is here attributed to it by many interpreters. Beza: est femina vas i. e. comes et adjutrix viro ad fideliter coram Deo transigendam vitam adjuncta; Bengel: denotat hoc sexum et totum ingenium temperamentumque foemineum. But this view is incorrect, for τῷ γυναικείῳ, sc. σκεύει, is subjoined by way of explanation, and the comparative ἀσθ. shows that the husband also is thought of as σκεῦος. σκεῦος must be taken here in its specific meaning of a utensil (or instrument) serving a particular purpose, and is accordingly to be understood as specially applicable to man, in so far as the latter is used by God for the accomplishment of His will (cf. Acts 9:15). It is inaccurate, nor can it be justified by Romans 9:21 ff., to take the word in the general sense of “creation” (so Wiesinger, and formerly in this commentary). Hofmann understands σκεῦος here as referring both to the husband and the wife, inasmuch as “in a life united in marriage, one part is destined to be and to accomplish something for the other;” but the reference to this mutual relation is purely arbitrary.(177)
ἀσθενεστέρῳ] Bengel: Comparativus, etiam vir habet infirmitatem; in like manner Steiger: “the less weak is called upon to assist the more weak” (thus also Fronmüller). This view is, however, incorrect; it is the husband rather as the stronger σκεῦος—there is no reference made here to his weakness—who is here contrasted with the wife as the weaker (de Wette, Wiesinger, Schott, Hofmann). And, because he is such a σκεῦος, it is demanded of him that he live with his wife κατὰ γνῶσιν; ὡς here also states the reason: because the wife is a σκ. ἀσθενενέστερον, it is accordingly incumbent on the man to behave towards her κατὰ γνῶσιν. Schott erroneously sees in κατὰ γνῶσιν the determining reason why the man should treat her as a σκ. ἀσθ.; but this can the less be maintained, that κ. γν. cannot signify: “because he recognises her as such,” but states the manner of the συνοικεῖν.
ἀσθενεστέρῳ σκεύει stands in apposition to τῷ γυναικείῳ, sc. σκεύει, and is put first by way of emphasis.

γυναικεῖος, ἅπ. λεγ., Leviticus 18:22; Deuteronomy 22:5, LXX.; Esther 2:11; Esther 2:17.

ἀπονέ΄οντες τι΄ήν] “in that ye show honour (respect) to them;” ἀπονέμειν in the N. T. ἅπ. λεγ.

The participle is not co-ordinate with the foregoing ( συνοικοῦντες), but subordinate to it, since it brings prominently forward one of the chief ways in which the preceding exhortation may be carried into effect. The thought here must not be arbitrarily limited to any special relation (e.g. to that of maintenance or of continence, etc.). The husband should, in every relation, show the respect due to his wife.

ὡς καὶ συγκληρονόμοις[- οι] χάριτος ζωῆς] serves as ground of the exhortation; if the reading be: συγκληρονό΄οις, the reference is to the wives; if συγκληρονό΄οι, to the husbands (in opposition to Pott, who somewhat singularly interprets as equal to εἰσι γὰρ συγκληρονό΄οι, sc. αἱγυναῖκες). The dative is more in harmony with the structure of the sentence and the thought, and therefore is to be preferred to the nom. supported by the authorities; although the nom. may be defended on the ground that husbands, as συγκλ. of their wives, should in turn regard the latter as their συγκλ. But since this last is really the point of importance, it can hardly be assumed that the apostle would only have hinted at it—without openly giving expression to it.(178)
καὶ συγκληρονό΄οις] de Wette-Brückner explain: “as (those who) also (like yourselves) (are) fellow-heirs (one with another).” The reference here attributed to συν—simply on account of καί—is inappropriate, since it is a thought entirely foreign to the context, that the wives are heirs with each other. If the reading συγκληρονόμοις be adopted, συν applies to the husbands, equivalent to “with you;” καί may stand with reference to the foregoing ἀσθενεστέρῳ, adding a second particular to it (Schott); or it may also serve simply to intensify συν, since, strictly speaking, it is redundant.(179) If, however, συγκληρονόμοι be read, καί is to be taken in the latter way, and is not to be explained thus: “by ἀπονέμοντες something further is enjoined, which goes beyond the … κατὰ γνῶσιν” (Hofmann); for συνοικοῦντες κατὰ γνῶσιν stands imperatively, whilst συγκληρονόμοι does not say what the husbands should be, but what they are. With the idea κληρονόμοι, cf. chap. 1 Peter 1:4; the expression συγκληρ., Romans 8:17; Ephesians 3:6; Hebrews 11:9.

χάριτος ζωῆς] ζωῆς states in what the χάρις, of which they are and will be κληρονόμοι, consists. It is erroneous to resolve the expression into χάρις ζῶσα (Erasmus) or χάρις ζωοποιοῦσα (Grotius). Hofmann, assuming συγκληρονόμοι ποικίλης χάριτος ζωῆς to be the true reading, gives an interpretation different from the above: “as such who, with their wives, share a life of manifold grace, i.e. of those divine favours which are experienced in common in every marriage by believers and unbelievers.” In this way, however, justice is done to neither of the ideas, nor is it pointed out what the favours in married life referred to are.(180)
εἰς τὸ μὴ ἐγκόπτεσθαι, (Rec. ἐκκόπτεσθαι) τὰς προσευχὰς ὑμῶν] ἐγκόπτειν, strictly, incidere, then intercidere, from which arises the further meaning impedire (Hes. ἐμποδίζειν, διακωλύειν); ἐκκόπτειν, pr. excidere, whence stirpitus delere; cf. Job 19:10, LXX.: ἐξέκοψε δὲ ὥσπερ δένδρον τὴν ἐλπίδα μου; the idea of the latter word is stronger than that of the former, but the thought in both readings remains substantially the same, since both expressions denote the ceasing of prayer. Wiesinger incorrectly understands the meaning of the term ἐγκόπτ. to be: “prayer in the meantime there still is, but the way is closed to it.” In like manner de Wette, following Bretschneider: ne viam praecludatis precibus vestris, remarks: “Prayer is by sin hindered from mounting up to the throne of God;” and such is in substance Hofmann’s view.(181) This idea would, however, have been more definitely expressed. The apostle does not say that the power and the hearing of prayer are hindered, but that the prayer itself is (this also in opposition to Reiche). In harmony with the connection of this last clause, by τὰς προσευχὰς ὑμῶν is to be understood either the joint prayer of married persons (Weiss, p. 352),(182) or the prayers which those here addressed offer up, as the husbands of their wives (or, further, as heads of households). Depreciation of the wife, in spite of union with respect to the κληρονο΄ία, necessarily excludes prayer from married life.(183) Schott: “Where the husband does not recognise that the union of natural life in marriage is also union in the state of grace, there can naturally be no expression of the spiritual and Christian fellowship of marriage, no prayer in common.”

Verse 8
1 Peter 3:8. Exhortations of a general character follow, without regard to the various conditions of men, yet in connection with chap. 1 Peter 2:11 ff. They deal with the relations of the Christians towards each other, and towards those who are inimically disposed to them.

τὸ δὲ τέλος] here adverbially: “finally, lastly;” in the classics τέλος δέ occurs frequently. Pott explains erroneously, by appeal to 1 Timothy 1:5 : pro κατὰ δὲ τὸ τέλος summa cohortationum mearum jam eo redit (in like manner Erasmus, Grotius, Wolf, Steiger, etc.). Oecumenius marks the transition very well thus: τὶ χρὴ ἰδιολογεῖσθαι; ἁπλῶς πᾶσι φημί· τοῦτο γὰρ τέλος καὶ πρὸς τοῦτο ὁ σκόπος ἐφορᾷ τῆς σωτηρίας.

πάντες] emphatically, in contrast to what preceded: slaves and masters, husbands and wives.

ἔστε or some such word is usually supplied here; it is more correct, however, to consider the following adjectives, etc., as standing in a dependence similar to that of the participles formerly; only that the apostle has in his mind, instead of the particular ὑποτάγητε κ. τ. λ. in 1 Peter 2:13, the more general exhortation to obedience toward God.

ὁμόφρονες] in the N. T. ἅπ. λεγ. (Theognis, 81, ὁμόφρονα θυμὸν ἔχοντες); frequently τὸ αὐτὸ φρονεῖν, Romans 12:16; Romans 15:5; 2 Corinthians 13:11; Philippians 2:2; similar expressions, 1 Corinthians 1:10; Ephesians 4:3; Philippians 3:16; Luther: “like-minded.”

συμπαθεῖς] “sympathizing,” in N. T. ἅπ. λεγ.; the verb, Hebrews 4:15; Hebrews 10:34; for the explanation, comp. Romans 12:15. Oecumenius explains: συμπάθεια· ὁ πρὸς τοὺς κακῶς πάσχοντας ὡς καὶ ἐφʼ ἑαυτοῖς ἔλεος; where, however, it is incorrect to limit the application to suffering only. Bengel: ὁμόφρ.: mente, συμπαθεῖς: affectu in rebus secundis et adversis.

φιλάδελφοι] “brotherly,” Luther; also ἅπ. λεγ.; the substantive occurs in chap. 1 Peter 1:22.

εὔσπλαγχνοι] to be found, besides here, in Ephesians 4:32, “compassionate;” in classical Greek: qui robustis est visceribus, as in Hippocr. p. 89 C and figuratively equal to εὐκάρδιος, ἀνδρεῖος; in the sense of compassionate it does not occur in the classics.

ταπεινόφρονες] ἅπ. λεγ.; the ταπεινοφροσύνη (humility) as well before God (Acts 20:19) as towards our neighbour (chap. 1 Peter 5:5, Philippians 2:3, where it is joined with σπλάγχνα οἰκτιρμοῦ); here, with the latter reference.

Calvin: humilitas praecipuum conservandae amicitiae vinculum. Hofmann justly questions whether “ ὑποτάσσομαι, the leading idea of the series of exhortations which here comes to a close, is, as it were, echoed in ταπεινόφρ.” (Wiesinger). For a panegyric on humility, see Lorinus in loc. In the classics ταπεινόφρων means “mean-spirited and faint-hearted.” The word φιλόφρονες (spurious here) is explained by Gerhard: qui student facere ea quae alteri amica sunt et grata. The first three expressions show the loving relation in which Christians stand to each other; the last two (or three), the conduct of Christians towards all without distinction (Hofmann).

Verse 9
1 Peter 3:9. Behaviour towards the hostile world, μὴ ἀποδιδόντες κακὸν ἀντὶ κακοῦ] the same phrase occurs Romans 12:17, 1 Thessalonians 5:15; comp. Matthew 5:43 ff.

ἢ λοιδορίαν ἀντὶ λοιδορίας] comp. chap. 1 Peter 2:23. Nicol. de Lyra: non reddentes malum pro malo in factis injuriosis, nec maledictam pro maledicta in verbis contentiosis.

τοὐναντίον δὲ εὐλογοῦντες] i.e. in return for κακόν and λοιδορία; εὐλογεῖν in the N. T., when used of man, is equal to bona apprecari, opposed to καταρᾶσθαι; cf. Matthew 5:44; Luke 6:28; Romans 12:14; 1 Corinthians 4:12; James 3:9. Taken in this sense (Wiesinger, Brückner, Hofmann(184)), it expresses simply the opposite of the preceding λοιδορίαν ἀντὶ λοιδορίας. It is more in harmony with the context, however, to understand it as referring equally to κακὸν ἀντὶ κακοῦ; in which case it will have a wider sense, and be equivalent to “wishing well and showing kindness by word and deed” (Fronmüller). This is supported by the subsequent εὐλογίαν; nor does the N. T. usage stand in the way, in so far as in 2 Corinthians 9:5-6, at least, εὐλογία denotes something accomplished by human action, though Hofmann strangely seeks to lessen its force by understanding it of “a personal greeting.”

ὅτι εἰς τοῦτο ἐκλήθητε] comp. chap. 1 Peter 2:21.

ἵνα εὐλογίαν κληρονομήσητε] From chap. 1 Peter 2:21 it is natural to take εἰς τοῦτο as referring to what precedes ( εὐλογοῦντες) (Oecumenius, Grotius, Calvin, Steiger, de Wette-Brückner, Fronmüller, Reiche, Hofmann, etc.); in which case ἵνα would belong either to εὐλογοῦντες, ὅτι … ἐκλήθητε thus forming a parenthesis, or to ἐκλήθητε. But in the first case the close connection of the clauses is broken, whilst in the second the somewhat inadequate idea arises, that we are called upon to bless, in order that we ourselves may obtain a blessing. It is therefore better to take εἰς τοῦτο with the subsequent ἵνα (Luther, Beza, Bengel, Wiesinger, Schott, etc.); comp. chap. 1 Peter 4:6; John 18:37; Romans 14:9. The consciousness that we, as Christians, are called to obtain a blessing, should be an incitement to us to bring blessing to others; the more so, that otherwise we shall fall short of the blessing to which we are called. On εὐλογίαν Bengel rightly remarks: benedictionem aeternam, cujus primitias jam nunc pii habent. If εἰδότες before ὅτι be the correct reading, it must be taken as in chap. 1 Peter 1:18.

Verses 10-12
1 Peter 3:10-12. Quoted from Psalms 34:13-17, LXX., and strengthening the foregoing exhortations by a reference to the divine judgment. In the original the first clause forms an interrogation, to which the following clauses, in the second person imperative, give the answer.

ὁ γὰρ θέλων ζωὴν ἀγαπᾷν, καὶ ἰδεῖν ἡμέρας ἀγαθάς] The translation of the LXX., an inexact reproduction of the Hebrew,(185) runs: τίς ἐστιν ἄνθρωπος ὁ θέλων ζωὴν, ἀγαπῶν ἡμέρας ἀγαθάς; Peter’s deviation from it by the conjunction of θέλων ἀγαπᾷν is striking.

θέλων is not used adverbially here, equivalent to “fain;” but neither must another conception be substituted for ἀγαπᾷν; de Wette: “he who will show(186) love for life” (i.e. a yearning desire after it). The idea “show,” besides being an arbitrary introduction, is inappropriate, inasmuch as it is love of life itself, and not the showing of it, that is here in question. Wiesinger is more happy: “He who is really in earnest as to the love of life.” θέλων is then to be explained on the principle that love of ζωή, no less than the possession of it, is conditioned by a certain course of conduct on the part of man. Bengel, appealing to Ecclesiastes 2:17, interprets still better: qui vult ita vivere, ut ipsum non taedeat vitae; i.e. who will have life so that he can love it; so, too, Schott; similarly Hofmann, only that the latter unnecessarily understands ἀγαπᾷν to mean simply “to enjoy a thing.”

καὶ ἰδεῖν ἡ΄έρας ἀγαθάς] with ἰδεῖν in this connection, comp. Luke 2:26; Hebrews 11:5; John 3:3.

The passage in the Psalms has evidently reference to earthly happiness; according to de Wette, on the other hand, the apostle had the future and eternal life in view here; this, however, is not the case, for in the passage before us the reference is likewise to the present life (Wiesinger, Schott, and Brückner), only it must be observed that for the believer happiness in this life consists in something different from that of the man of the world; to the former, days of suffering also may be ἡμέραι ἀγαθαί. If this be correct, γάρ cannot refer to the thought immediately preceding, but only “to the whole exhortation, 1 Peter 3:8-9” (Wiesinger, Schott).

παυσάτω κ. τ. λ.] The LXX., keeping to the Hebrew original, here and in what follows preserve the second person.

παύειν, “to cause to cease, to hold back;” in classical Greek never joined with ἀπό; the subsequent genitive τοῦ ΄ὴ λαλῆσαι stands in conformity with the use of the verb among the Greeks; comp. Winer, p. 305 [E. T. 409].

κακόν has a wider range than δόλος; there is no ground for limiting the application of the term here simply to words of reprimand (de Wette). With δόλος, comp. chap. 1 Peter 2:1; 1 Peter 2:22.—1 Peter 3:11. ἐκκλινάτω δὲ κ. τ. λ.] ἐκκλίνειν ἀπό; comp. Romans 16:17. The same thought in the same words, Psalms 37:27; comp. further, Isaiah 1:16-17; Romans 12:9.

δέ, if it be genuine, serves to bring into prominence the new idea, distinct from the preceding.

ζητησάτω κ. τ. λ.] διώκειν (comp. 1 Timothy 6:11, etc.), stronger than ζητεῖν (comp. Matthew 6:33; Colossians 3:1).

The first half contains the general thought, the second emphasizes one more special. Although the exhortations of the apostle refer more particularly to the conduct of Christians towards their persecutors, yet they are not confined to this, but go beyond it (in opposition to Schott).—1 Peter 3:12. ὅτι ὀφθαλ΄οὶ κυρίου κ. τ. λ.] ὅτι is inserted by the apostle in order to mark more precisely the connection of thought. The exhortations are founded on a reference to the manner of God’s dealings. On the first hemistich Bengel remarks: inde vitam habent et dies bonos. The apostle omits the words τοῦ ἐξολοθρεῦσαι ἐκ γῆς τὸ ΄νη΄όσυνον αὐτῶν in the Psalm, added to πρόσωπον … κακά (not because, as de Wette thinks, he considered them too strong), and thus deprives the last member of the verse of a nearer definition. Calvin, Grotius, Beza, de Wette, accordingly take the ἐπί of this member in a sense different from that which it has in the first, namely, as conveying the idea of “punishment,” equivalent to “against;” this, however, is arbitrary. Hensler, Augusti, and Steiger find in all three members the expression of “attentive observation” only; but this view—itself, according to the thought, inadequate—is opposed by the particle δέ, which indicates rather a contrast, and is not to be translated, with Hensler, by “but also.” If, now, the antithesis be not contained in ἐπί, it can be sought for only in πρόσωπον, which, though in itself doubtless a vox media (comp. Numbers 6:25-26; Psalms 4:7), is nevertheless in this passage of the Psalms to be thought of as one full of wrath, and, as such, was present to the mind of the apostle. Strictly speaking, indeed, this should have been expressed; but not necessarily so, since the antithesis between this and the preceding member of the verse makes it sufficiently apparent. A similar interpretation is given by Wiesinger, Brückner, and Schott.

מִי־הָאִישׁ הֶחָפֵץ חַיִּים
אֹהֵב יָמִים לִרְאוֹת טוֹב.

Verse 13
1 Peter 3:13 serves further to emphasize the exhortation to well-doing, and at the same time introduces the following paragraph, in which Peter calls upon the Christians to suffer persecutions patiently.

καί] unites what follows with what precedes. A new reason, the truth of which is attested by the thought contained in 1 Peter 3:12, is added in 1 Peter 3:13 to the argument advanced for the preceding exhortation of 1 Peter 3:12. The sense is: Do good, for to the good God is gracious, with the wicked He is angry; and those who do good, for this very reason none can harm.

τίς ὁ κακώσων ὑμᾶς] an impressive and passionate question (stronger than a simple negative), in which must be noted the form ὁ κακώσων, sc. ἐστί instead of κακώσει, as also the sharp contrast between κακοῦν and the subsequent ἀγαθοῦ. “Do harm,” as a rendering of κακοῦν (Wiesinger, de Wette), is too weak. The word is used for the most part of ill-treatment (Acts 7:6; Acts 7:19; Acts 12:1; Acts 18:10), and denotes here, with reference to the preceding κακά, such evil-doing as is really harmful for him who suffers it. It is possible that the apostle had in his mind Isaiah 50:9, LXX.: ἰδοὺ κύριος κύριος βοηθήσει μοι, τίς κακώσει με. The interrogative form expresses the sure confidence of the apostle, that to those who do good no one either will or can do harm. Steiger’s interpretation is too pointless: “and indeed who then will seek to do you harm, as you imagine, if you really,” etc.;(187) for the reservation must be added that every proverb has this peculiarity, that it is not without exception (Benson), or that the statement in the oratio popularis must not be taken too strictly. The strong and consoling expression of an unshaken faith is thus reduced to a somewhat empty commonplace.(188)
ἐὰν τοῦ ἀγαθοῦ ζηλωταὶ γένησθε] τοῦ ἀγαθοῦ was taken by some of the older interpreters (Lorin., Aret., etc.) to be the gen. masc., probably on account of the article (as distinguished from the anarthrous ἀγαθόν, 1 Peter 3:11). Weiss also thinks that by it Christ perhaps may be understood. Most commentators, however, correctly regard it as the neuter; comp. 1 Peter 3:11. The article is put, inasmuch as in this term all the single virtues, formerly mentioned, are included; it stands first by way of emphasis.

ζηλωταί; comp. 1 Corinthians 14:12; Titus 2:14. If the reading μιμηταί be adopted, its connection with the neuter is somewhat singular, still the verb μιμεῖσθαι does occur with names of things; comp. Hebrews 13:7; 3 John 1:11.

Verse 14
1 Peter 3:14. ἀλλʼ εἰ καὶ πάσχοιτε] ἀλλά expresses the antithesis to the negation contained in the preceding question: “but even though you should suffer;” cf. Winer, p. 275 [E. T. 367]; a species of restriction which, however, is not intended to weaken the force of the foregoing thought. No doubt the possibility of suffering is admitted, yet in such a way that the Christian is considered blessed on account of that suffering. πάσχειν is not identical with κακοῦσθαι, but, as Bengel rightly remarks: levius verbum quam κακοῦσθαι. Every Christian has a πάσχειν, but he need never fear a κακοῦσθαι.(189)
διὰ δικαιοσύνην] recalls Matthew 5:10. δικαιοσύνη is here (cf. chap. 1 Peter 2:24) synonymous with τὸ ἀγαθόν and ἡ ἀγαθὴ ἐν χριστῷ ἀναστροφή, 1 Peter 3:16.

μακάριοι] sc. ἐστέ. Even suffering itself contributes to your blessedness.

τὸν δὲ φόβον κ. τ. λ.] These and the words which begin the following verse are “a free use” (Schott) of the passage, Isaiah 8:12-13, LXX.: τὸν δὲ φόβον αὐτοῦ (i.e. τοῦ λαοῦ) οὐ μὴ φοβηθῆτε, οὐδὲ μὴ ταραχθῆτε· κύριον αὐτὸν ἁγιάσατε. The thought here is not quite the same, the sense of the Old Testament passage being: do not share the terror of the people, and do not be moved by what alarms them. If φόβος be here taken objectively, then φόβος αὐτῶν is “the fear emanating from them,” or “the fear which they excite” (de Wette, Brückner); cf. Psalms 91:5 : οὐ φοβηθήσῃ ἀπὸ φόβου νυκτερινοῦ; cf. also in this chap. 1 Peter 3:6. If, on the other hand, it be taken in a subjective sense, then αὐτῶν is equal to “of them,” therefore: “do not fear with the fear of them, i.e. do not be afraid of them” (Schott and Hofmann also). In both cases the meaning is substantially the same. Wiesinger is inaccurate when he takes φόβος subjectively, and interprets αὐτῶν as de Wette does.

Verse 15
1 Peter 3:15. κύριον δὲ τὸν χριστόν] κύριον, in Isaiah equivalent to τὸν θεόν; a substitution of this kind is frequently found in the N. T., where reference is made to passages in the O. T., and can be easily explained on the principle that a consciousness distinctively Christian was asserting itself; “ κύριον is placed first, as antithesis to αὐτῶν” (Wiesinger). Schott denies that κύριον stands in apposition to τὸν χριστόν, holding that κύριον is to be taken rather as a predicate of the object, equivalent to, “as Lord;” for this reason, that κύριος stands here without the article, and that the simple conjunction of κύριος and χριστός does not occur. But against the first objection the expression κύριος ὁ θεός may be urged, and against the second the verse Luke 2:11. It is more natural, and at the same time more in harmony with the passage in the O. T., to connect κύριος directly with τὸν χριστόν: “but … the Lord, the Messiah.”

ἁγιάσατε] in antithesis to φοβηθῆτε and ταραχθῆτε; “hold, i.e. honour, fear as holy” (de Wette); the sanctifying comprehends within it the fear of God; cf. Isaiah 8:18; Isaiah 29:23; it thus forms the contrast to the fear of man; where the former is, the latter must give way.

ἐν ταῖς καρδίαις ὑμῶν] added by the apostle in order to mark the inward nature of the ἁγιάζειν.

ἕτοιμοι] Whether δέ be the original reading or not, this clause is undoubtedly intimately connected in thought with that which precedes it. Without δέ this being ready is conceived as a proof of the ἁγιάζειν χρ.; with δέ the thought is this, that the ἁγιάζειν χρ. κ. τ. λ., which banishes all fear of man, should not exclude the ἀπολογία before men (de Wette, Wiesinger). Hofmann takes the particle here as equal to “rather;” but against this is the fact that here κύριον … ὑμῶν would have to be taken as a simple parenthesis, inasmuch as δέ would refer only to what precedes, and a second antithesis would then be added to the already antithetical κύριον δὲ κ. τ. λ.

ἀεὶ πρὸς ἀπολογίαν παντὶ τῷ κ. τ. λ.] ἕτοιμος πρός, cf. Titus 3 :.—“The injunction exempts neither time ( ἀεί) nor person ( παντί)” (Steiger).

To limit its application to a judicial examination is arbitrary, and militates against παντί.

ἀπολογία not equal to satisfactio (Vulg.), but here rather quaevis responsio, qua ratio fidei (more correctly spei) nostrae redditur (Vorstius; Philippians 1:7; Philippians 1:16; Acts 26:2).

παντὶ τῷ αἰτοῦντι κ. τ. λ.] The dative depending on ἀπολογίαν, cf. 1 Corinthians 9:3; for αἰτέω with double accusative, cf. Winer, p. 212 f. [E. T. 281]. λόγον αἰτεῖν: “to demand account of,” only here, cf. chap. 1 Peter 4:5; Romans 14:12.

περὶ τῆς ἐν ὑμῖν ἐλπίδος] περί: as to its nature and ground.

ἐλπίς, not equivalent to πίστις (Calvin: spes hic per synecdochen pro fide capitur), but the hope of the Christian looking, on the ground of faith, into the future salvation.(190)
ἀλλὰ μετὰ πραΰτητος καὶ φόβου] If ἀλλά be the true reading, as there can hardly be any doubt it is, it will serve to make more sharply prominent the way and manner, in which the ἀπολογία should be conducted; de Wette: “as it were: but remember.”

μετά, to be connected not with ἕτοιμοι, but with ἀπολογίαν; πραΰτητος opposed to passionate zeal. φόβου is to be applied directly neither to God (Aretius: reverentia et timor Dei; thus Weiss also, p. 169), nor to men before whom testimony is to be borne (according to some: the civil authorities); but it denotes the being afraid—based, of course, on the fear of God—of every unseemly kind of ἀπολογία, and stands especially opposed to all arrogant self-confidence (Wiesinger).

Verse 16
1 Peter 3:16. συνείδησιν ἔχοντες ἀγαθήν] These words are taken by several interpreters (Bengel, Steiger, de Wette, etc.) with ἁγιάσατε, 1 Peter 3:14, as co-ordinate with ἕτοιμοι; Wiesinger construes them with ἕτοιμοι, as subordinate to it. The latter is to be preferred, for συνείδ. ἐχ. denotes “the point essentially important, to being ever prepared to give an answer in a right manner” (Wiesinger). But it is better still to assume that it—like μετὰ πραΰτητος—belongs in a loose way to ἀπολογίαν, equivalent to “with good conscience,” i.e. in that your walk does not give the lie to your confession.(191) Calvin says correctly: quia parum auctoritatis habet sermo absque vita.

ἵνα ἐν ᾧ κ. τ. λ.] The construction is here the same as in chap. 1 Peter 2:12; see the exposition of this passage, where, too, Schott’s interpretation of ἐν ᾧ, equal to “in this, that,” is considered. The conjunctive of the Rec. καταλαλῶσιν would represent the case as possible, equal to “in which they may possibly slander you.”

ἵνα, as a final particle, refers to the whole preceding thought, especially to συνείδ. ἔχ. ἀγαθήν.

καταισχυνθῶσιν] comp. 2 Corinthians 7:14 : “that they may be put to shame,” i.e. since their slanders are openly proved to be lies.

οἱ ἐπηρεάζοντες κ. τ. λ.] The subject stands, by way of emphasis, at the end of the sentence. ἐπηρεάζειν, “to revile,” Matthew 5:44; Luke 6:28. Hensler distinguishes, without any ground, the ἐπηρεάζοντες from the καταλαλοῦντες, as different persons; the former he considers to be the accusers of the Christians, who bring the slanders of others before the judge.

ὑμῶν τὴν ἀγαθὴν ἐν χριστῷ ἀναστροφήν] i.e. “the good life which you lead in Christ (i.e. as Christians).”

Verse 17
1 Peter 3:17. κρεῖττον γάρ] γάρ gives the ground of the exhortation contained in συνείδ. ἔχ. ἀγ.; the explanation of this κρεῖττον is contained in chap. 1 Peter 2:19 ff.

ἀγαθοποιοῦντας … πάσχειν] The connection between these two ideas is the same as that between ἀγαθοποιοῦντες καὶ πάσχοντες, chap. 1 Peter 2:20, the participles giving not simply the special circumstances, as Hofmann asserts, but the reason of the suffering; this Schott denies as regards the first member: ἀγαθοποιοῦντας.(192)
The parenthetical clause: εἰ θέλοι τὸ θέλη΄α τοῦ θεοῦ, belongs to πάσχειν; the optative denotes the possibility: “if such should be the will of God”

On the pleonasm: θέλοι τὸ θέλη΄α, see Winer, p. 562 [E. T. 755]. The thought here is not quite the same as that of chap. 1 Peter 2:20. There, chief stress is laid on ὑ΄ο΄ένειν, to which no special prominence is here given. But, as in the former case the exhortation is enforced by reference to Christ, i.e. to His sufferings, so is it here also, in the following paragraph on to the end of the chapter, only that in this passage the typical character of His sufferings is less emphasized, whilst the exaltation which followed them is brought specially forward.

Verse 18
1 Peter 3:18. First, mention of the death of Christ by way of giving the reason.

ὅτι καὶ χριστὸς ἅπαξ περὶ ἁμαρτιῶν ἔπαθε [ ἀπέθανε]] ὅτι is connected with the idea immediately preceding, and gives the ground of the κρεῖττον; καὶ χριστός (as in chap. 1 Peter 2:21) places the sufferings which the Christians have to bear, as ἀγαθοποιοῦντες, side by side with the sufferings of Christ, περὶ ἁμαρτιῶν, so that καί must be taken as referring not to ἔπαθε [ ἀπέθανε] only (as is done by most commentators, among them de Wette), but, as the position of the words ( περὶ ἁμαρτ. before ἔπαθε) clearly shows, to περὶ ἁμαρτιῶν ἔπαθε [ ἀπέθανε] (Wiesinger, Brückner, Schott). Hofmann’s application of it to the whole “statement here with respect to Christ” is open to objection, from the fact that in what follows there are elements introduced which go too far beyond the comparison here instituted. Christ’s sufferings were on account of sin, and such also should be the sufferings of the Christians.(193) This does not preclude the possibility of His sufferings having had a significance different from what theirs can have. This peculiar significance of Christ’s sufferings is marked by δίκαιος ὑπὲρ ἀδίκων, or, as Schott holds, by ἅπαξ. ἅπαξ gives prominence to the fact that in relation to His subsequent life ( θανατωθείς … ζωοποιηθείς) Christ’s suffering took place but once, as in Hebrews 9:27-28 (Hofmann: “once it took place that He died the death He did die, and what followed thereon forms, as what is enduring, a contrast to what passed over but once”); doubtless not without implying the secondary idea, that the sufferings of Christians take place only once also, and come to an end with this life.(194)
περὶ ἁμαρτιῶν, which states yet more indefinitely the purpose of Christ’s sufferings: “on account of sin,” finds a more precise definition in what follows.

δίκαιος ὑπὲρ ἀδίκων, “as the just for the unjust;” comp. Romans 5:6 : ὑπέρ, equivalent to, in commodum, is not in itself, indeed, equal to ἀντί; but the contrast here drawn between δίκαιος and ἀδίκων suggests that in the general relation, the more special one of substitution is implied (Weiss, p. 261); comp. chap. 1 Peter 2:21. The omission of the article is due to the fact that the apostle holds it of importance to mark the character of the one as of the other.

ἵνα ἡμᾶς προσαγάγῃ τῷ θεῷ] gives the purpose of ἔπαθεν [ ἀπέθανε], which latter is more closely defined by that which immediately precedes and follows; προσάγειν does not mean “to sacrifice;” (Luther, Vulg.: ut nos offerret Deo), neither “to reconcile;” but “to bring to,” i.e. “to bring into communion with God,” which goes still beyond the idea of reconciliation; the latter presupposes Christ’s death for us; the former, the life of Him who died for us. Weiss maintains, without sufficient reason (p. 260), that the word here points to the idea of the Christians’ priesthood (chap. 1 Peter 2:5). The verb occurs here only; the substantive προσαγωγή, Romans 5:2; Ephesians 2:18; Ephesians 3:12.(195)
θανατωθεὶς μὲν σαρκί, ζωοποιηθεὶς δὲ πνεύματι] This adjunct does not belong to ἔπαθεν (de Wette), but to προσαγάγῃ (Wiesinger); it is subjoined, in order to show prominently how the προσάγειν can take place through Christ; the chief stress is laid on the second member. According to Schott, both participles are to be considered as “an exposition of ἅπαξ;” this assumption is contradicted, on the one hand, by the distance between them and the latter word; and, on the other, that they must necessarily be attached to a verb.

The antithesis between the two members of this sentence is strongly marked by μὲν … δέ. The datives σαρκί, πνεύματι, state with reference to what the verbal conceptions θανατωθείς, ζωοποιηθείς holds good; “they serve to mark the sphere to which the general predicate is to be thought of as restricted” (Winer); comp. 1 Corinthians 7:34 : ἁγία καὶ σώματι καὶ πνεύματι; Colossians 2:5 : τῇ σαρκὶ ἄπειμι, τῷ πνεύματι σὺν ὑμῖν εἰμι. Schott explains—somewhat ambiguously—the datives “as general more precise adverbial definitions,” which state “what is of determinative importance in both facts,” and “the nature of the actual condition produced by them.”

πνεύματι is by some understood instrumentally; incorrectly, for σαρκί cannot be taken thus; the two members of the clause correspond so exactly in form, that the dative in the one could not be explained differently from the dative in the other, as Wiesinger, Weiss, von Zezschwitz, Brückner, Schott, and Fronmüller justly acknowledge.

σαρκὶ … πνεύματι; this antithesis occurs frequently in the N. T.; with reference to the person of Christ, besides in this passage, in Romans 1:3 : κατὰ σάρκα … κατὰ πνεῦμα ἁγιωσύνης, and 1 Timothy 3:16 : ἐν σαρκὶ … ἐν πνεύματι (cf. also chap. 1 Peter 4:6).

The antithesis of the two conceptions proves it to be erroneous to assign to the one term a sphere different from that of the other, and to suppose σάρξ to mean the body of Christ, and πνεῦμα the Spirit of God. Antithesis clare ostendit quod dicatur in alia quidem sui parte aut vitae ratione mortificatus, in alia autem vivificatus (Flacius). It must be observed that both are here used as general conceptions (Hofmann), without a pronoun to mark them as designations applicable only to Christ; for which reason σάρξ cannot relate exclusively to the human, and πνεῦμα to the divine nature of Christ.(196) As general conceptions (that is, as applicable not to Christ alone, but to human nature generally), σάρξ and πνεῦμα must, however, not be identified with σῶμα and ψυχή.(197) For σάρξ; is that side of human nature in virtue of which man belongs to the earth, is therefore an earthly creature, and accordingly perishable like everything earthly; and πνεῦμα, on the other hand, is that side of his nature by which he belongs to a supernatural sphere of existence, is not a mere creature of earth, and is accordingly destined also to an imperishable existence.(198)
Wiesinger (with whom Zezschwitz agrees) deviates from this interpretation thus far only, that he understands πνεῦ΄α, not as belonging to the nature of man, “but as that principle of union with God which is bestowed upon man at regeneration.” This deviation may arise from the reluctance to attribute a πνεῦμα to man as such (also in his sinful condition); as, however, according to Peter, the souls of the departed are πνεύ΄ατα (1 Peter 3:19), it is thus presupposed that an unregenerate man also possesses a πνεῦ΄α during his earthly existence. It must also be observed that σάρξ and πνεῦ΄α are here not ethical antitheses, but are contrasted with each other as natural distinctions.

θανατωθεὶς … ζωοποιηθείς] θανατόω incorrectly interpreted by Wahl here, as in other passages of the N. T., by capitis damno, morti addico; for although it may sometimes occur in this sense in the classics, still in the N. T. it means only to kill. By θανατωθεὶς σαρκί, then, the apostle says of Christ, that He was put to death in His earthly human nature (which He along with all the rest of mankind possessed(199)), i.e. at the hand of man by the crucifixion.

ζωοποιέω does not mean “to preserve alive,” as several commentators explain, e.g. Bellarmin (de Christo, lib. iv. cap. 13), Hottinger, Steiger, and Güder;—this idea, in the Old as in the New Testament, being expressed by ζωογονεῖν and other words (see Zezschwitz on this passage); but “to make alive” (de Wette, Wiesinger, Weiss, Zezschwitz, Schott, Köhler,(200) Hofmann, and others); it often applies to the raising up of the dead; cf. John 5:21; Romans 4:17; 1 Corinthians 15:22, etc. In this sense alone does ζωοποιηθείς answer the preceding θανατωθείς. Bengel: vivificatio ex antitheto ad mortificationem resolvi debet. The latter idea assumes the anterior condition to have been one of death, whilst the former—in contradiction to θανατ.—would presuppose one of life. Christ then, according to the apostle, entered into the actual state of death, that is, in so far as the σἀρξ pertained to Him, so that His life in the flesh came to an end;(201) but from death He was brought back again to life, that is, was raised up, as far as the πνεῦμα pertained to Him, so that the new life was purely pneumatical. But the new life began by His reuniting Himself as πνεῦμα to His σῶμα, so that thus this σῶμα itself became pneumatical.(202)
According to Bengel, with whom Schmid (bibl. Theol.), Lechler, and Fronmüller agree (comp. also Hahn, neutest. Theol. I. 440), ζωοποιηθείς does not refer to the resurrection of Christ, but to His deliverance from the weakness of the flesh, effected by His death, and, based upon this, his transition to a higher life (which was followed by the resurrection).(203) Against this, however, is to be observed: (1) That the going of His πνεῦμα to the Father, connected with His death (Luke 23:46), is, as little as His ascension, spoken of in Scripture as “a becoming quickened;” (2) That as in θανατωθείς the whole man Christ is meant, the same must be the case in ζωοποιηθείς; and (3) That this view is based on what follows, which, however, if rightly interpreted, by no means renders it necessary. Buddeus is therefore entirely right when he says: vivificatio animae corporisque conjunctionem denotat.(204)
Verse 19
1 Peter 3:19. With this verse a new paragraph—extending to 1 Peter 3:22 inclusive—begins, closely connected by ἐν ᾧ (i.e. πνεύματι) with what precedes, and in which reference is made to the glory of Him who was quickened according to the Spirit. It may appear singular that in this passage Peter should make mention of those who were unbelieving in the days of Noah, and of baptism as the antitype of the water of the deluge; but this may be explained from the circumstance that he looks on the deluge as a type of the approaching judgment. It must be observed that it is not so much the condemnation of the unbelieving, as the salvation of believers that the apostle has here in his mind.

ἐν ᾧ καὶ κ. τ. λ.] “in which (spirit) He also went and preached unto the spirits in prison (to them), which sometime were unbelieving when,” etc. The close connection of these words with what immediately precedes—by ἐν ᾧ, sc. πνεύματι,—favours the view that ἐκήρυξε refers to an act of Christ which, as the ζωοποιηθεὶς πνεύματι, He performed after His death, and that with reference to the spirits ἐν φυλακῇ of the unbelievers who had perished in the deluge. This is the view of the oldest Fathers of the Greek and Latin Church; as also of the greater number of later and modern theologians. Augustin, however, opposed it, and considered ἐκήρυξεν as referring to a preaching by Christ ἐν πνεύματι, long before His incarnation, in the days of Noah, to the people of that generation, upon whom the judgment of the deluge came because of their unbelief.(205) This view, after being adopted by several theologians of the Middle Ages, became prevalent in the Reformed Church. In recent times, it has been defended more especially by Schweizer, Wichelhaus, Besser, and Hofmann. The chief arguments which those who maintain it advance in opposition to that first mentioned, are the following:—(1) The idea that Christ preached to the spirits ἐν φυλακῇ would be an isolated one occurring nowhere else in Scripture; and, further, preaching such as this, if conceived as judicial, would have been entirely useless, whilst, looked on as a proclamation of salvation, it would stand in contradiction to the uniform teaching of Scripture regarding the state of man after death. To this, however, it must be replied, that isolated ideas are to be found expressed here and there in Scripture, and that the reconciliation of the idea of a salvation offered to the spirits ἐν φυλακῇ with the other doctrines of Scripture, can at most be termed a problem difficult of solution; nor must it be forgotten that the eschatological doctrines comprehend within them very many problems. (2) This view does not correspond with the tendency of the entire passage from 1 Peter 3:17 to 1 Peter 3:22, and therefore does not fit into the train of thought. But this assertion is to the point only if those who make it have themselves correctly understood the tendency of the passage, which in this instance they have not done. (3) It cannot be understood how Peter comes so suddenly to speak of the spirits in prison. But, in reply, it may be urged, with at least equal justification, that it is not easy to understand how Peter comes so suddenly to speak of an act of Christ before His incarnation. (4) The want of the article before ἀπειθήσασι compels us to translate this participle not: “which sometime were unbelieving,” but: “when they sometime were unbelieving.” This, however, is not the case, since the participle, added with adjectival force to a substantive, is often enough joined to the latter without an article. If Peter had put the words πορευθεὶς ἐκήρυξε, before τοῖς … πνεύμασι, no difficulty would have presented itself in the translation under dispute (“the sometime unbelieving spirits in prison”). The translation to which preference is given is grammatically untenable.(206)
Finally, appeal has been made to the fact that καί is placed after ἐν ᾧ, indeed even to ἐν ᾧ itself; but a correct explanation offers no justification for so doing. Besides the close connection of the relative clause with that immediately preceding, the following points favour the interpretation attacked:—(1) The correspondence of the πνεύματι to be supplied to ἐν ᾧ with the subsequent πνεύμασιν; (2) πορευθείς, which must be taken in the same sense as the πορευθείς in 1 Peter 3:22; (3) The fact that ποτέ does not stand with ἐκήρυξε, but in 1 Peter 3:20 with ἀπειθήσασιν, which shows that the ἀπειθεῖν took place previous to the κηρύσσειν; and, lastly, (4) The circumstance that had Peter closed his sentence with ἐκήρυξεν, it could have occurred to no one that Peter was here speaking of a preaching of Christ which took place in a time long gone by.

ἐν ᾧ] is not equivalent to διό ( αἰτιολογικῶς with reference to ἔπαθε, Theophylact); but whilst ᾧ refers back to πνεύματι, ἐν ᾧ states in what condition Christ accomplished that which is mentioned in what follows,

He accomplished it not ἐν σαρκί (for after the σάρξ He was put to death), but ἐν πνεύματι (for after the πνεῦμα He was made alive). ἐν stands here in a position similar to that which it holds in Romans 8:8, where, however, σάρξ and πνεῦμα form an ethical antithesis, which here is not the case. Hofmann wrongly attributes to ἐν here an “instrumental force” equivalent to “by means of;” he is induced to do solely by his explanation of the πνεύματι to be supplied. Although it is evident that πνεύματι here must be taken in no sense different from that of the foregoing πνεύματι, Hofmann nevertheless holds it to be identical with the πνεῦμα χριστοῦ mentioned in chap. 1 Peter 1:11, while he himself says that the πνεύματι subjoined to ζωοποιηθείς cannot be understood of the Holy Ghost.(207)
Peter says, then, that Christ, in the Spirit according to which He was made alive, preached to the spirits ἐν φυλακῇ, which cannot be understood to mean anything else than that He did it as a πνεῦ΄α (in His pneumatical condition). Fronmüller erroneously interprets: “in the existence-form of a spirit separated from the body;” for the quickened Christ lives not as a simple spirit, but is in possession of a glorified spiritual body.

καὶ τοῖς ἐν φυλακῇ πνεύ΄ασι πορευθεὶς ἐκήρυξεν] By τὰ … πνεύ΄ατα are to be understood, neither angels (Hebrews 1:14(208)) nor “men living upon the earth” (as Wichelhaus explains), but the souls of men already dead, as in Hebrews 12:23, which in Revelation 6:9; Revelation 20:4, Wisdom of Solomon 3:1, are called ψυχαί. ἐν φυλακῇ designates not only the place, but denotes also the condition in which the πνεύματα are. Hofmann wrongly—because in opposition to the uniform usage in the N. T.—denies all local reference to the expression, and would therefore translate ἐν φυλακῇ by “in durance.” The meaning is, that the πνεύματα were in prison as prisoners.(209) The expression occurs in the N. T. with the article and without it, and its more precise force here is clear from the passages: Revelation 20:7; 2 Peter 2:4; Jude 1:6. It does not denote generally the kingdom of the dead (Lactant. Inst. I. 7, c. 21: omnes [animae] in una communique custodia detinentur), but that part of it, which serves as abode for the souls of the ungodly until the day of judgment.(210) The dative depends, indeed, on ἐκήρυξεν, not on πορευθείς; but the addition of the latter word gives prominence to the fact that Christ went to those spirits, and preached to them in that place where they were. Hofmann is not altogether wrong when, in support of his own view of the passage, he says: “the operation of the spirit of Christ, by which Noah was made the organ of His proclamation, might be termed a ‘going and preaching’ on the part of Christ” (comp. especially the passage, Ephesians 2:17 : ἐλθὼν εὐηγγελίσατο; see Meyer in loc., to which Hofmann might have appealed). But that πορευθείς cannot be so taken here is shown by the πορευθείς in 1 Peter 3:22, with which it must be identical in sense.(211) ἐκήρυξε is the same verb as that so often used in the N. T. of the preaching (not the teaching) of Christ and His apostles. Usually it is accompanied by an object ( τὸ εὐαγγέλιον, τὴν βασιλείαν τοῦ θεοῦ, χριστόν, or the like); but it is frequently, as here, used absolutely, cf. Matthew 11:1; Mark 1:38, etc.

It cannot be concluded, with Zezschwitz, from the connection of this relative clause with ζωοποιηθεὶς πνεύματι, that ζωοποίησιν illam spiritualem quasi fundamentum fuisse concionis idemque argumentum; nor does the word itself disclose either the contents or the purpose of that preaching; but since Christ is called the κήρυξας without the addition of any more precise qualification, it must be concluded that the contents and design of this κήρυγμα are in harmony with the κήρυγμα of Christ elsewhere. It is accordingly arbitrary, and in contradiction to Christ’s significance for the work of redemption, to assume that this preaching consisted in the proclamation of the coming judgment (Flacius, Calov., Buddeus, Hollaz, Wolf, Aretius, Zezschwitz, Schott, etc.), and was a praedicatio damnatoria.(212) Wiesinger justly asks: “This concio damnatoria—what does it mean in general, what here especially?”

It is unjustifiable to deny, with some commentators, that the apostle regarded this πορευθεὶς ἐκήρυξε as an actual reality.(213)
καί, following ἐν ᾧ, must not be explained, as Schweizer does, in this way, that Peter, wishing to hold up Christ to his readers as a pattern of how they should conduct themselves under suffering, adduces two examples, 1 Peter 3:19 ff., His death on the cross, and His preaching; the whole structure of the clauses, as well as their contents, contradicts this. Nor can it be explained, as Hofmann assumes, “from the antithesis between us whom Christ wished to bring to God, and those who as spirits are in durance.” This would hold good only if, in 1 Peter 3:18, it were affirmed that Christ did the same to us as to those spirits, that is, preached to us. It is likewise incorrect to take καί as equivalent to “even” (Wiesinger, Fronmüller); for a distinction between these spirits and others is nowhere hinted at. καί is put rather in order to show prominently that what is said in this verse coincides with the ζωοποιηθεὶς πνεύματι of 1 Peter 3:18. Zezschwitz: ut notio, quae in enunciatione ἐν ᾧ latet ( ζωοπ. πνεύματι) urgeatur.

Verse 20
1 Peter 3:20. The words which begin this verse: ἀπειθήσασίν ποτε, characterize the spirits who are in prison according to their former conduct. The participle must not, with Wiesinger, be resolved into: “although, notwithstanding the fact that they had been disobedient;” an adversative relation of this kind must have been more plainly expressed.(214)
According to the uniform usage of the N. T., the word ἀπειθεῖν has here also the meaning of unbelief involving resistance; cf. chap. 1 Peter 2:7-8, 1 Peter 3:1, 1 Peter 4:17. The translation: “to be disobedient,” is too inexact, for the word forms the antithesis to πιστεύειν.

ὅτε ἀπεξεδέχετο κ. τ. λ.] serves not only to specify the time when these spirits were unbelieving, but also to mark the guilt of the ἀπειθεῖν.

ἀπεκδέχεσθαι, according to N. T. usage, equivalent to: “patient waiting,” is here used absolutely, as in Romans 8:25 (comp. ἐκδέχεσθαι, Hebrews 10:13; thus Schott also). The narrative itself shows the object to which this waiting of God’s long-suffering was directed. Its duration is not to be limited to the seven days mentioned in Genesis 7:4 (de Wette), for this is in keeping neither with the ἀπεξεδέχετο ἡ … μακροθυμία, nor the subsequent κατασκευαζομένης κιβωτοῦ, but embraces the whole period of 120 years mentioned in Genesis 6:3.

The time specified by ὅτε κ. τ. λ. is still more precisely defined in the subsequent ἐν ἡμέραις νῶε and the κατασκευαζομένης κιβωτοῦ; in such a way, however, that these adjuncts contain a reference to the exhortation to repentance then given, for Noah was not like the others, an unbeliever, but a believer, and the preparation of the ark gave unmistakeable testimony to the approaching judgment.—“ κιβωτός without the article, the expression used by the LXX. for תֵּבָה, equal to ark, arca; comp. Matthew 24:38 ; Luke 17:27; Hebrews 11:7” (Wiesinger).

REMARK 1.

Some of the interpreters who do not apply this passage to the descensus ad inferos, as Luther (in his Auslegung der Ep. Petri, 1523), the Socinians, Vorstius, Amelius, Grotius, etc., explain ἐκήρυξε as referring to the preaching of the apostles, assuming that the unbelievers in the time of Noah are mentioned only as types of the unbelievers in apostolic times. τὰ ἐν φυλακῇ πνεύματα they understand to mean the heathen alone, or those along with the Jews. Amelius: πνεύμ. hic in genere denotant homines, quemadmodum paulo post ψυχαί· ἐν φυλακῇ: in captivitate erant tum Judaei, sub jugo legis existentes, tum quoque gentiles, sub potestate diaboli jacentes. Illos omnes Christus liberavit; praedicationem verbi sui ad ipsos mittens et continuans et Apostolos divina virtute instruens.

REMARK 2.

Even interpreters who apply this passage to the descensus ad inferos, and understand ἐκήρυξε of the preaching of salvation,(215) are guilty of much arbitrariness, and especially in designating more precisely those to whom the preaching is addressed. Several of the Fathers, as Irenaeus, Tertullian, Hippolytus; many of the Scholastics; further, Zwingli, Calvin (in his Comment.), and others,—hold those to have been the pious, especially the pious of the O. T.(216)
Marcion thinks the κήρυγ΄α was addressed to those who, though in the O. T. termed ungodly, were actually better than the O. T. believers.

Clemens Al. supposes the δίκαιοι κατὰ φιλοσοφίαν, who, however, were still without faith and in the trammels of idolatry.

Several commentators assume that not all unbelievers in the days of Noah are meant, but those only who, at first indeed unbelieving, had still repented at the last moment when the flood came upon them; this is the view of Suarez, Estius, Bellarmin, Luther (zu der Erklärung der Genesis, 1536, und zu Hosea IV. 2, v. J. 1545),(217) Peter Martyr, etc. Bengel says: Probabile est, nonnullos ex tanta multitudine, veniente pluvia, resipuisse: cumque non credidissent, dum expectaret Deus, postea, cum … poena ingrueret, credere coepisse, quibus postea Christus eorumque similibus se praeconem gratiae praestiterit. Wiesinger agrees with this interpretation, at least in so far that he assumes that the moral condition of the individual (at the time of the flood) was not in every case the same, but extremely varied; although, on the other hand, he finds fault with it on the ground “that, in contradiction to the context, it limits the ἐκήρυξε only to a part.” Schott remarks, as against Wiesinger, “that although some may in respect of moral condition have differed from the majority, or still have repented in the last moment, yet these were not among the spirits in durance who listened to Christ’s preaching.”

REMARK 3.

The view commonly accepted is that this preaching by Christ took place before His resurrection, whilst His body lay in the grave. Many even of the older dogmatists of the Lutheran Church, however, hold it to have been accomplished after His quickening, that is, in the time between this and His going forth from the grave. Quenstedt says: Christus θεάνθρωπος totaque adeo persona (non igitur secundum animam tantum nec secundum corpus tantum) post redunitionem animae ac corporis ad istud damnatorum που descendit; he fixes the time when this happened: illud momentum, quod intercessit inter ζωοποίησιν et ἀνάστασιν Christi stricte ita dictam. Hollaz: distinguendum inter resurrectionem externam et internam; illa est egressio e sepulcro et exterior coram hominibus manifestatio; haec est ipsa vivificatio; so, too, Hutter, Baier, Buddeus, etc. In like manner Schott: “in the new spiritual life which in that mysterious hour of midnight He had put on, and before appearing with it on the upper world by His resurrection, He descended.”

The verse does not indeed say that the ἐκήρυξε belongs to this very moment, but it does certainly point to the preaching having taken place after Christ’s restoration to life, as de Wette, Brückner, Wiesinger, Zezschwitz, have rightly acknowledged; for referring as ἐν ᾧ does to the πνεύματι connected with ζωοπωηθείς, it is arbitrary to find in πορευθεὶς ἐκήρυξε mention made of an act of Christ which took place after the θανατωθείς indeed, but yet before the ζωοποιηθείς. As, then, both expressions apply to Christ in His entire person, consisting of body and soul, what follows must not be conceived as an activity which He exercised in His spirit only and whilst separated from His body. In addition to this, if according to His intention His preaching was to be indeed a preaching of salvation, it must have had for its substance the work of redemption, completed only in the resurrection. Weiss (p. 232) objects that πνεῦμα is not equal to σῶμα πνευματικόν, and this is undoubtedly true; but it cannot prove anything against the view that Christ as the Risen One, that is, in His glorified body, preached to the spirits in prison, inasmuch as in this body the Lord is no longer ἐν σαρκί, but entirely ἐν πνεύματι.

Thus the passage says nothing as to Christ’s existence between His death and resurrection. If Acts 2:31 presuppose the going of the dead Christ into Hades, the common dwelling-place of departed souls, this descensus ad inferos must not be identified with the one here mentioned, as also Wiesinger, Brückner, and Schott rightly observe; so that by drawing this distinction the disputed question, too, whether Christ descended into Hades, quoad animam or quoad animam et corpus, finds its correct solution. It must further be added that this passage gives no support whatever either to the doctrine of the Form. concordiae, that in Hades Christ “overcame the devil, destroyed the power of hell, and despoiled the devil of his might,” or to that of the Catholic Church of the limbus Patrum and Purgatory.

Connected with the words κατασκευαζομένης κιβωτοῦ are the thoughts which follow, in which stress is laid, not so much on the judgment which overtook unbelievers in the flood, as on the deliverance of the few.: εἰς ἣν ὀλίγοι.

διεσώθησαν διʼ ὕδατος] The preposition διά is to be explained not as equal to ἐκ (Acts 28:4 : ὃν διασωθέντα ἐκ τῆς θαλάσσης), nor as if it were ἐν (in medio aquarum), nor equivalent to non obstante aqua (Gerhard), nor even as a preposition of time (eo tempore, quo aquae inundaverant); but is to be taken either locally or instrumentally. διʼ ὕδατος is then either: “through the water,” or equivalent to: “by means of water.” The former view (Bengel, Steiger, de “Wette, Brückner, Wiesinger, formerly Hofmann also) seems to be confirmed by the verbum compos. διεσώθησαν. But διασώζειν, both in the LXX. and in the N. T. (cf. Matthew 14:36; Luke 7:3, etc.), is often used as a strengthened form of σώζειν, without the peculiar force of διά being pressed. And thus it must be taken here, inasmuch as it contradicts the historical narrative in Genesis, to say that Noah and his family were saved by passing through the water. διά has accordingly here an instrumental force, so that διʼ ὕδατος indicates water as the medium through which the Noahites were delivered.(218) And this interpretation is alone in harmony with the context, inasmuch as the apostle in what follows gives special prominence to the fact that the N. T. deliverance is likewise effected by means of water. If water was the means of deliverance to Noah and those with him, “in so far as it bore those hidden within the ark, and thus preserved them from destruction, comp. Genesis 7:17-18” (Weiss, p. 313; thus also Wolf, Pott, Jachmann, Schott), this implies recourse to a pregnant construction, inasmuch as the apostle unites the two thoughts in one: “they were saved by going into the ark” and “they were saved διʼ ὕδατος.” Hofmann seeks to avoid the assumption of a pregnancy by explaining ὓδωρ here as the water “which began to overflow the earth,” and which compelled Noah to enter with those belonging to him into the ark, in support of which he appeals to Genesis 7:11; Genesis 7:13. But although these passages state that both the entering into the ark and the beginning of the deluge took place on the same day, still the latter event is not indicated as the motive of the former. According to the narrative in Genesis, it was the command of God which moved the Noahites to enter the ark, and as soon as they had done so, and God had closed the ark, the deluge commenced; cf. Genesis 7:1; Genesis 7:16-17.

Further, on Hofmann’s interpretation water can be regarded only in a very loose sense as the medium of deliverance; nor would it be in keeping with the subsequent parallelism. It must be noted that ὕδατος is anarthrous, and although by the term no other water can be understood than that of the flood, yet Peter’s object here is not to show that the same water which destroyed some served as the means of deliverance for others, but merely to state that the deliverance of Noah and those with him was effected by water, in order that this water then may be recognised as the type of the saving water of baptism (comp. Schott).

ὀλίγοι, τοῦτʼ ἐστιν ὀκτὼ ψυχαί] τοῦτʼ ἐστιν κ. τ. λ. justifies the use of the expression ὀλίγοι; so much stress is laid on this particular, very probably in order to point out, on the one hand, the great number of those who perished, and on the other, the proportion to be looked for at the final judgment.

Verse 21
1 Peter 3:21. ὃ καὶ ὑμᾶς [ ἡμᾶς] ἀντίτυπον νῦν σώζει βάπτισμα] ὅ does not apply to the thought expressed in the previous verse, as Gerhard, who adopts the reading ᾧ, explains: isti conservationi tanquam typo spiritualis conservationis baptismus velut ἀντίτυπον respondet (in like manner Beza, Hornejus, Morus, Hottinger, Hensler, etc.), but it refers back to ὕδατος, and, withal, so that by it water generally is to be understood, and not that particular water through the medium of which the Noahites were saved; water saved them, and it is water by which you too are saved. The general term receives a more precise definition in the adjectival ἀντίτυπον, by means of which the water which now saves is contrasted as antitype(219) with the water which saved Noah and those with him. What this antitypical water is, is stated by the subjoined βάπτισμα, which as an apposition must be explained in the sense: “as baptism” (comp. Winer, p. 491 [E. T. 663]). Differently Hofmann; he would take the apposition in the sense of: “a baptism namely;” he says: “in the explanatory apposition the apostle substitutes the term ‘baptism’ for ‘water,’ without, by the anarthrous βάπτισμα, directly indicating Christian baptism. What kind of baptism he means is stated by the apposition subjoined to βάπτισμα.” On this it must be remarked that βάπτισμα would certainly convey to the readers only the idea of a definite Christian baptism, and that the apposition following is not fitted to mark the term baptism, indefinite in itself, as the specifically Christian baptism, but only to point out in what way baptism possesses in itself the saving power attributed to it.

Without any cogent reason, Steiger interprets βάπτισμα as equivalent to “baptismal water.” The direct conjunction which takes place here ceases to occasion surprise, if it be considered that the typical character of the deluge, as regards baptism, consists not only in the sameness of the elements, but in the similarity of the relation of the water to those saved. If διʼ ὕδατος be rendered “through the water,” an incongruity will arise, disturbing to the parallelism, and which attempts have been made to overcome by supplying intermediate ideas. According to de Wette, the antitypical character of baptism consists in this: “that in it the flesh must perish and, as it were, be judged; whilst, at the same time, through faith in the resurrection of Christ, pure spiritual life is attained, and the believer saved.” By these and such like supplements, which the apostle himself in no way suggests, elements are introduced foreign to his conception.(220)
The present σώζει is put here neither instead of the preterite nor the future; it denotes rather the effect which, from the moment of its accomplishment, baptism produces on the persons who submit to it. The latter resemble the Noahites whilst by means of water they were being preserved in the ark from destruction ( ἀπώλεια).

The antithesis which exists between ὑμᾶς and the preceding ὀλίγοι, indicates that the proportion saved by baptism to the unbelieving is but small. ὀλίγοι has accordingly a typical significance. It is more doubtful whether the same is the case with the ark; Oecumenius already saw in it the church, whilst others regard it as a symbol of Jesus Christ. Thus Hemming: quemadmodum aqua per se non salvavit Noe, sed mediante area, ita aqua baptismi per se non salvat, sed mediante area, h. e. Christo Jesu.

οὐ σαρκὸς ἀπόθεσις ῥύπου, ἀλλά] Apposition to βάπτισμα, which, however, does not state the nature of baptism generally, but only in what sense it effects σώζειν. This is stated first negatively, in order thereby to mark more distinctly the standpoint. Almost all commentators take σαρκός as a genitive depending on ῥύπου, and preceding it only for the sake of emphasis. Bengel, on the other hand, joins it—as genit. subj.—directly with ἀπόθεσις: “carni adscribitur depositio sordium; ideo non dicitur: depositio sordium carnis.” The sense would then be: baptism does not consist in this, “that the flesh lays aside its uncleanness.” This explanation, corresponding as it does to the position of the words, is well suited to the idea ἀπόθεσις, which does not necessarily presuppose the activity of the subject, but can be used when the subject is, strictly speaking, passive; comp. 2 Peter 1:14, the only other passage in which the word occurs in the N. T. Hofmann is accordingly mistaken in asserting that “the laying aside of uncleanness cannot be regarded as an act of the flesh.”

An antithetical allusion to the Jewish washings can hardly be here assumed (cf. Justin M. dial. c. Tryph. p. 331: τί γὰρ ὄφελος ἐκείνου τοῦ βαπτίσματος (the Jewish washing), ὃ τὴν σάρκα καὶ μόνον τὸ σῶμα φαιδρύνει; βαπτίσθητε τὴν ψυχήν).(221)
ἀλλὰ συνειδήσεως ἀγαθῆς ἐπερώτημα εἰς θεόν] The positive, as contrasted with the negative character of baptism, συνειδήσεως ἀγαθῆς can be either the subjective or the objective gen.(222) ἐπερώτημα, a ἅπ. λεγ. in the N. T. (in the O. T. only once, LXX. Daniel 4:14, as a translation of שְׁאֵלְתָּא ), is used in classical Greek only in the sense of “question.” Holding by this meaning, commentators have explained it as—(1) the question concerning a good conscience addressed to God (thus Wiesinger, who, however, prefers the translation “inquiry” to “question”), or (2) “the question of a good conscience directed to God” (Gerhard, Steiger, Besser). The first of these renderings is not in harmony with the nature of baptism, inasmuch as the person to be baptized already knows how the good conscience is to be obtained. From the second there results only an incomplete idea, necessitating arbitrary supplements.(223) Now, as ἐπερωτᾷν, which doubtless means only “to ask a question,” is used also of such questions as would obtain something from the person asked (Matthew 16:1; Psalms 137:3, LXX.), the meaning has been assigned to ἐπερώτημα: “the inquiring desire,” “the inquiring request.” Some commentators here take συν. ἀγ. as a subj. gen., and interpret: “the request of a good conscience addressed to God” (thus Bengel, with whom Schmid, Bibl. Theol. des N.T. p. 199, agrees: salvat nos rogatio bonae conscientiae, i. e. rogatio, qua nos Deum compellamus cum bona conscientia, peccatis remissis et depositis(224)); but this also gives rise to an incomplete idea, inasmuch as the contents of the request are not stated. On this rendering of ἐπερώτη΄α it is better to regard the gen. as an object. gen., thus: “the request addressed to God for a good conscience; “Lutz, Lechler, Weiss, Weizsäcker (Reuter’s Repert. 1858, H. 3), Hofmann, Schott; Wiesinger, too, is inclined to agree.(225) But to this also objections which cannot be overlooked arise: (1) Although the reception of baptism be founded on the desire for a reconciled conscience, yet it does not follow that baptism itself can be described as the expression of this desire; (2) Taken thus, the proper meaning of ἐπερώτη΄α is entirely lost sight of; the word is used in a sense in which it occurs nowhere else,—a proceeding which is all the more open to question that the apostle had certainly other words at his command wherewith to give the idea of request; (3) The object which the recipient of baptism requests, namely, “the reconciled conscience,” is inadequately expressed by συνείδησις ἀγαθή, for here no stress is laid on the essential element—the forgiveness of sin; lastly, (4) In this interpretation εἰς θεόν is only of secondary importance, whilst the passages, chap. 1 Peter 1:21 and 1 Peter 3:18, show that the chief emphasis lies on εἰς θεόν.(226)
Even from early times interpreters have attempted to explain ἐπερώτημα in this passage, not according to common, but according to juristic usage, taking it as equal to σύ΄φωνον, stipulatio mutua, contract (Luther: “covenant”), referring at the same time to the act of question and answer, which took place at baptism: ἀποτάσσῃ τῷ σατανᾶ; ἀποτάσσο΄αι· συντάσσῃ τῷ χριστῷ; συντάσσο΄αι· abrenuntias? abrenuntio; credis? credo (Tertull. lib. de resurr. cam.: anima non lavatione, sed responsione sancitur). Aretius interprets: Deus in baptismo nobis promittit, quod velit nos filiorum loco habere propter Christum; contra nos promittimus, nos serio victuros pie; haec est mutua stipulatio; this interpretation, however, is erroneous, as even in legal phraseology ἐπερώτη΄α does not mean a “reciprocal” contract. De Wette’s is likewise wrong: “by metonymy, because questions were addressed to the individual who took the vow, ἐπερωτᾶσθαι acquired the meaning promittere, spondere, and ἐπερώτη΄α that of sponsio;” for ἐπερώτη΄α is not derived from ἐπερωτᾶσθαι, but from ἐπερωτᾷν, and therefore never had or could have had the signification: “solemn pledge.” Further, it has been not unjustly remarked, in opposition to this view, according to which συν. ἀγ. is considered as an object. gen, that it would have been better to have spoken of ἀναστροφὴ ἀγαθή as that which has to be vowed.(227) Brückner has substantially corrected de Wette by pointing out that in the language of the Byzantine lawyers ἐπερωτᾷν is used in the sense: “to conclude a treaty, a contract, stipulari,” taking συν. ἀγ. as a subject, gen. But his exposition suffers from an uncertain wavering, for he too declares ἐπερώτημα to be synonymous with “treaty,” indeed with “vow,” which is certainly not the case. The facts are these: a contract was concluded in the form of question and answer: spondesne? spondeo (comp. Puchta, Curs. der Instit. v. 3, p. 97); by the question, on the one side, the agreement was proposed; by the reply, on the other, it was concluded. ἐπερώτημα is then this question by which the conclusion of a contract began, not then the contract itself, and still less the pledge which was taken rather by him who replied. The questioner bound himself by his question to accept that which he who gave the reply promised. If, then, the designation of baptism as συνειδήσεως ἀγ. ἐπερώτη΄α εἰς θεόν is to be explained from legal procedure, it can only be spoken of as such, inasmuch as the person baptized, by the reception of baptism, enters into a relation—as it were of contract—with God, in which he submits in faith to God’s promise of salvation. Nor can it be denied that this is really in harmony with the nature of baptism, more especially if it be considered that in the legal proceedings, connected with the conclusion of a contract, the respondent pronounced his spondeo in the expectation that the interrogator would fulfil the conditions previously stipulated, to which he had pledged himself. This explains the expression συνειδήσεως ἀγαθῆς, which points to the circumstance that the recipient of baptism, in submitting to it, has the honest purpose faithfully to fulfil the conditions under which the divine assent is given. This interpretation is distinguished from those above mentioned by its concrete precision. No doubt ἐπερώτη΄α in this juristic sense is to be found only in writings of a later date; but since this form of concluding a contract belonged to an earlier time, it may be assumed that the word had previously been in use thus in legal phraseology.(228) The adjunct: διʼ ἀναστάσεως ἰησοῦ χριστοῦ, by referring back to ζωοποιηθεὶς δὲ πνεύματι, brings the apostle again to his former train of thought. The words are not appended in a loose way to ἐπερώτημα for the purpose of stating how this is effected, as Grotius, Pott, Hensler, Zezschwitz, Hofmann, Schott, and others assume;(229) they are rather conjoined with the verb of the clause σώζει, inasmuch as they state that through which the βάπτισ΄α exercises its saving effect (de Wette, Wiesinger, Weiss). The former construction is the less justifiable, that it is more natural to unite the concluding adjunct with the leading idea than with the secondary thought which specifies the nature of baptism. It is still less appropriate to connect the words directly with συνειδήσεως ἀγ. (as against Fronmüller).

(Hebrews 13:18 : καλὴν συνείδησιν ἔχομεν, ἐν πᾶσι καλῶς θέλοντες ἀναστρέφεθαι; cf. also 1 Peter 3:16; Acts 23:1; 1 Timothy 1:5; 1 Timothy 1:19; 1 Timothy 3:9). If baptism is really to bring a blessing to the person baptized, he must surely desire it with a good conscience.

Verse 22
1 Peter 3:22. ὅς ἐστιν ἐν δεξιᾷ τοῦ θεοῦ] This brings to a close the whole train of thought with reference to Christ, from 1 Peter 3:18 and onwards, inasmuch as to His sufferings, death, resurrection, and going to the spirits in prison, there is now added, His sitting down at the right hand of God. This expression, which points out the present condition of the glorified Redeemer, occurs likewise in Romans 8:34, Colossians 3:1, and in other passages of the N. T.

πορευθεὶς εἰς οὐρανόν] corresponds to πορευθείς, 1 Peter 3:19.

ὑποταγέντων … δυνάμεων] added in order to give prominence to the unlimited sway of Christ (Ephesians 1:21-22; Colossians 2:10; 1 Corinthians 15:27; Hebrews 2:8), extending even over all heavenly powers, whatever their name or office.

The expressions ἐξουσίαι and δυνάμεις are—with the exception of in this passage—used only by Paul as names of angels (with δυνάμεις, cf. Psalms 103:21; Psalms 148:2, LXX.); and in the same sequence. ἄγγελοι is not here the general term to which ἐξουσίαι and δυνάμεις ( καὶ … καί, equivalent to cum … turn) are subordinate, but the three conceptions are co-ordinate, and connected by the repeated copula. This is shown by Romans 8:38, where, instead of ἐξουσίαι, the name ἀρχαί is used. For the various names, comp. Meyer on Ephesians 1:21; Colossians 1:16.

ὑποταγ. expresses, not enforced, but voluntary subjection.

With regard to the relation of this whole passage to what precedes, ὅτι καὶ χριστὸς … ἔπαθεν shows that in the first instance confirmation is given to the thought that it is better to suffer for well than for evil doing, by reference to the sufferings of Christ, similarly as is done in chap. 1 Peter 2:21. But as the last-mentioned passage passes beyond the limits of the typical,—that is, first by the addition of ὑπὲρ ὑμῶν to ἔπαθεν, and then by the statements of 1 Peter 2:24,—the same takes place here. There, reference is made to the redeeming death of the abased Christ; here, to the living work of the glorified Christ. The chief separate points have already been stated. The allusion of baptism appears indeed to be a digression, yet it belongs essentially to the train of thought; for after that mention had been made of Christ’s work among the spirits in prison in His exalted condition, it was necessary to call attention likewise to His redeeming work on earth, the effects of which are communicated through baptism. That Peter speaks of this medium (not that of the word, etc.) is explained by his reference to the deluge as the type of the approaching judgment, and to the water by which Noah and those with him were saved, and which appeared as a τύπος of baptism.(230)
04 Chapter 4 
Verse 1
1 Peter 4:1. χριστοῦ οὖν παθόντος [ ὑπὲρ ἡμῶν] σαρκί] In these words the apostle returns to chap. 1 Peter 3:18, in order to subjoin the following exhortation.

σαρκί is not: “in the flesh” (Luther), but: “according to the flesh;” comp. 1 Peter 3:18. This is made prominent because the believer’s sufferings, too, under persecutions, touch the flesh only; comp. Matthew 10:28. παθόντος is not to be limited to the suffering of Christ before His death, but comprehends the latter also. It is, however, incorrect to understand, with Hofmann, παθόντος at once as identical with ἀποθανόντος, and in connection with σαρκί to explain: “that Christ by His life in the flesh submitted for our sake to a suffering which befell Him—that for our sake He allowed His life in the flesh to come to an end”(!).

καὶ ὑμεῖς τὴν αὐτὴν ἔννοιαν ὁπλίσασθε] καί with reference to Christ; “ye also:” the disciple must be like the master. It lies to hand to translate ἔννοια (besides here, only in Hebrews 4:12) as equivalent here to “disposition of mind” (de Wette; Weiss, p. 288); but ἔννοια means always “thought, consideration” (Wiesinger, Schott).(231) There is here also no reference to the mind of Christ in His sufferings, τὴν αὐτὴν ἔννοιαν refers back to the πάσχειν σαρκί of Christ Himself, so that the sense is, that since Christ suffered according to the flesh, they too should not refuse the thought of like Him suffering according to (or on) the flesh, ὅτι gives the ground of the exhortation. Hofmann, Wiesinger, and Schott take ὅτι as explaining τὴν αὐτ. ἔννοιαν. Incorrectly; for the πέπαυται ἁ΄αρτίας will not admit of an application to Christ, inasmuch as the expression does not presuppose generally a former “relation to sin,” but former sinning itself.

The verb ὁπλίζεσθαι, in the N. T. ἅπ. λεγ., is in classical writers often construed with the accus. (Soph. Electra, v. 991: θράσος ὁπλίζεσθαι); while applied to every kind of equipment, e.g. of ships, it here refers to the Christian’s calling as one of conflict.

ὅτι ὁ παθὼν ἐν σαρκὶ πέπαυται ἁ΄αρτίας] In Luther’s translation: “for he who suffers on the flesh, he ceaseth from sin,” the present is incorrectly substituted for the preterite tense: ἐν σαρκί; correctly: “on the flesh.” Hofmann’s rendering is wrong: “in the flesh,” which, compared with the ἐν σαρκί preceding, would imply “that whilst Christ’s life in the flesh ended with His suffering, our sufferings took place with continued life in the flesh”(!). The reading σαρκί, “according to the flesh,” conveys the same idea; cf. Winer, 384 (E. T. 513).

πέπαυται ἁ΄αρτίας] The mid. παύο΄αι is in the classics frequently joined with the genitive, e.g. II. vii. 290: παυσώμεθα μάχης; Herod, i. 47: τῆς μάχης ἐπαύσαντο; Herodian. vii. 10, 16: τῆς τε ὀργῆς ὁ δῆμος ἐπαύσατο. In this way πέπαυται here is explained by most interpreters as equivalent to: “he has ceased from sin, that is, he has given up sinning.” The word may also be taken as the perf. pass. according to the construction παύειν τινά τινος, equivalent to: “to cause one to give up, to desist from a thing.” πέπαυται ἁ΄αρτίας would then mean: “he has been brought to cease from sin, to sin no more” (Schott: “brought away from sinful conduct”). Hofmann erroneously asserts that “ παύειν τινὰ ἁ΄αρτίας would in a quite general way mean: action such as brings it about that the individual is ended with sin;” that is to say, in the sense, that his relation to sin is at an end.(232) For the genitive with παύειν denotes always a condition or an activity of him who is the object of παύειν.

It makes no essential difference in the thought whether παύειν be taken here as a middle (Weiss) or as a passive (de Wette, Wiesinger). The idea: “through Christ immunitatem nactus sum,” is expressed here neither in the one case nor in the other (Wiesinger).

The clause here has the form of a general statement, the meaning of which is, that by suffering as to the flesh a ceasing of sin is effected.(233) This idea, in many respects a true one, may according to the connection be defined thus: he who suffered on account of sin, that is, on account of his opposition to sin, has in such wise broken with sin that it has no more power over him (Weiss). It is incorrect, with several of the earlier commentators, as also Schott, to understand παθών in a spiritual sense, either of the being dead with Christ in baptism, according to Romans 6:7 (Schott), or of the putting to death of the old man (Gerhard: qui carnem cum concupiscentiis suis in Christo et cum Christo crucifigit, ille peccare desinit; Calvin: passio in carne significat nostri abnegationem). Opposed to such an interpretation is the subjoined σαρκί, by which this παθών here is expressly marked as identical with the παθών, used with reference to Christ; and the apostle in no way hints that that παθών is employed in a spiritual sense. It is evidently entirely a mistake to understand by ὁ παθών Christ, as Fronmüller does,

πέπ. ἁ΄αρτ. being thus in no way appropriate (doubtless Jachmann explains: “because Christ hath removed sin for Himself, that is, hath shown that it is possible to be without sin”(!)); nor is it less so to assume, finally, with Steiger, that here “the apostle unites together the different persons, the head and the members in their unity,” so that the clause would contain the double idea: “Christ suffering as to the body made us free from sin,” and: “we, by participating through faith in the sufferings of Christ, die unto sin.” Hofmann, too, unjustifiably gives the clause the double reference—to Christ and to the Christians; to Christ, “in as far as He by His bodily death was finished with sin, which He took upon Himself for the purpose of atoning for it;” to the Christians, “in so far as he is spiritually dead whilst still alive in the body, and so is translated into a life in which he goes free from the guilt and slavery of sin.” In these interpretations thoughts are supplied to which the context makes no allusion.(234)
Verse 2
1 Peter 4:2. εἰς τὸ μηκέτι κ. τ. λ.] The words may be connected either with the exhortation ὁπλίσασθε or with πέπαυται ἁμαρτίας. De Wette, Brückner, Wiesinger, Schott, and Hofm. justly prefer the former connection, inasmuch as the infinitival clause expressive of a purpose stands related more naturally to the imperative, than to a subordinate clause containing a general statement (otherwise Zezschwitz and the former exposition in this commentary). Still, it is incorrect to connect εἰς here with ὁπλίζεσθαι, as in the common phrase: ὁπλίζεσθαι εἰς τὸ μάχεσθαι (Schott). Had the apostle meant this, he could not have separated by a parenthesis words which so directly belong to each other; εἰς can only add the nearer definition of the aim to which ὁπλιζ. is directed.

ἀνθρώπων ἐπιθυμίαις. ἀλλὰ θελήματι θεοῦ] The datives are to be explained either as τῇ δικαιοσύνῃ ζῆν, chap. 1 Peter 2:24 (Brückner, Wiesinger), or they express the pattern according to which (Hofm.); as in Acts 15:1, Galatians 5:16; Galatians 5:25, etc. Gerh.: praecipit ut normam vitae nostrae statuamus non hominum voluntatem, sed Dei voluntatem. The latter view is to be preferred on account of the idea τὸν … βιῶσαι χρόνον. “ ἀνθρώπων and θεοῦ are antitheses, as are also the manifold lusts of men and the one uniform will of God” (Wiesinger). The notion that by ἐπιθυμίαι are to be understood the lusts, not of the readers, but of those only by whom they were surrounded (Schott, Hofm.), must be rejected as arbitrary.

τὸν ἐπίλοιπον ἐν σαρκὶ βιῶσαι χρὸνον] With ἐν σαρκί, comp. 2 Corinthians 10:3, Galatians 2:20; Philippians 1:22; Philippians 1:24. σάρξ expresses as little here as in 1 Peter 4:1 an ethical conception; it denotes the earthly human nature to which the mortal body belongs.

The verb βιοῦν is ἅπ. λεγ. in the N. T. The form βιῶσαι is to be found in the Attic writers, but it is less common than the 2 aor.: βιῶναι.

ἐπίλοιπος, in like manner, ἅπ. λεγ.: “the remaining time in the flesh;” an idea similar to ὁ τῆς παροικίας χρόνος, chap. 1 Peter 1:17. With the whole thought, comp. Romans 12:2.

Verse 3
1 Peter 4:3. A fuller explanation is now given of the thought expressed in the previous verse, that the Christians should no longer live after the lusts of men, but according to the will of God; hence γάρ.

ἀρκετός] Matthew 6:34; Matthew 10:25; correctly Wiesinger: “the expression is here a μείωσις.” Gerhard: in eo quod ait “sufficit” est quidam asterismus sive liptotes, qua mitigat Ap. exprobrationis asperitatem. Schott introduces a foreign application when he explains: “in it you have enough to repent of and to make amends for.” The construction as in Isocrates (in Panegyr.): ἱκανὸς γὰρ ὁ παρεληλυθὼς χρόνος, ἐν ᾧ τι τῶν δεινῶν οὐ γέγονε; comp. ἰκανούσθω, Ezekiel 44:6; Ezekiel 45:9. ἐστι simply is to be supplied, not, with Steiger, “should be.”

ὁ παρεληλυθὼς χρόνος] points back to μηκέτι; in contrast to τὸν ἐπίλοιπον … χρόνον.

τὸ βούλημα τῶν ἐθνῶν κατείργασθαι] The infinitive is, in free construction, dependent on ἀρκετός, as it also stands with ἀρκεῖ; cf. Winer, p. 298 f. [E. T. 401 ff.]. The inf. perf. is selected “to designate the former life of sin, which has once for all been brought to a close” (Schott).

τῶν ἐθνῶν] is not evidence that the epistle was addressed to aforetime Jews. When Jachmann says: “the apostle could never say of the heathen, that they lived according to the will of the heathen,” it must be observed, that if the readers were formerly heathen, the βούλημα τῶν ἐθνῶν was undoubtedly their own βούλημα, but that ἐθνῶν is explained by the fact, that they were now heathen no longer (as opposed to Weiss).

πεπορευμένους] must be referred to ὑμᾶς, to be supplied in thought to κατειργάσθαι. If the right reading be ἡμῖν after ἀρκετὸς γάρ, Peter would include himself, and ἡμὰς would have to be supplied. The Vulg. is indefinite: his qui ambulaverunt. Beza’s view is inappropriate, that Peter refers here not only to the readers of the epistle (whom he considers to have been Jewish-Christians), but also to their ancestors, i.e. the former ten tribes of Israel. With πορεύεσθαι ἐν, cf. Luke 1:6; 2 Peter 2:10.

ἀσελγείαις] “excesses of every kind,” embracing specially unchastity; cf. Romans 13:13; 2 Corinthians 12:21; Galatians 5:19; 3 Maccabees 2:26, etc.; Buddeus considers it to mean nothing else than: obscoenitas et stuprorum flagitiosa consuetudo; Lucian has the expression: ἀσελγέστεροι τῶν ὄνων.

ἐπιθυμίαις] in the plural denotes fleshly lusts in themselves; although not limited to sensual desires only, it yet includes these chiefly.

οἰνοφλυγίαις] ἅπ. λεγ. in the N. T.; the verb οἰνοφλυγεῖν, LXX. Deuteronomy 21:20, Heb. סָכָא ; Luther: “intoxication;” better: “drunkenness.” Andronicus Rhodus, lib. περὶ παθῶν, p. 6: οἰνοφλυγία ἐστὶν ἐπιθυμία οἴνου ἄπληστος. Philo (V.M. 1, § 22) calls οἰνοφλυγία an ἀπλήρωτος ἐπιθυμία.

κώμοις] besides here, only in Romans 13:13, Galatians 5:21, where, as here with πότοις, it is joined with μέθαι: commissationes, properly: “carousals;” cf. Pape, s.v.

πότοις] ἅπ. λεγ.; chiefly applied to social drinking at the banquet; Appian, B. C. I. p. 700: ὁ δὲ σερτώριος … τὰ πολλὰ ἦν ἐπὶ τρυφῆς, γυναίξι καὶ κώμοις καὶ πότοις σχολάζων.

καὶ ἀθεμίτοις εἰδωλολατρείαις] designates heathen idolatrous practices specially. ἀθέμιτος, in the N. T. occurring, besides in this passage, only in Acts 10:28, gives marked prominence to that in the nature of εἰδωλ. which is antagonistic to the divine law. Bengel: quibus sanctissimum Dei jus violatur.(235) This description is only applicable to such persons as were formerly heathen, not to the Jews; to the latter only in the days before the Assyrian and Babylonian captivities. Weiss (p. 113), in opposition to this, wrongly appeals to Romans 2:17 ff.; for the reproach there made against the Jews bears an impress entirely different from the description here given; nor is the ἱεροσυλεῖν in that passage identical with the practice of idolatry. It is altogether arbitrary to take the expression εἰδωλολατρείαι here in a wider sense, so as to exclude from it idolatry proper; and it is further opposed by the expression ἀθεμίτοις.

Verse 4
1 Peter 4:4. ἐν ᾧ ξενίζονται] Many interpreters apply ἐν ᾧ directly to the thought contained in the following clause: μὴ συντρεχόντων … ἀνάχυσιν; Pott: ἐν τούτῳ δὲ ξενίζ., ὅτι μὴ συντρέχετε; incorrectly; ἐν ᾧ is connected rather with what precedes. Still it can hardly be right to explain, that as the perfects κατειργάσθαι and πεπορευμένους point to the fact, that they no longer live as they had lived, this was the matter of wonderment (de Wette, Wiesinger, Schott,(236) and in this commentary). It is more natural to take it thus

ἐν ᾧ equivalent to: “on the ground of this” (that is, because ye have thus lived), and the absolute genitive following as equal to: “inasmuch as ye run not with them,” so that the sense is: “on account of this, that ye thus walked in time past, your countrymen think it strange when ye do so no longer” (Hofm.); with ἐν ᾧ, comp. John 16:30 and Meyer in loc. The genitive absolute assigns, as it frequently does, the occasioning cause (Winer, p. 195 [E. T. 259]). The word ξενίζεσθαι (in its common meaning is equivalent to: “to be a guest;” thus it is used frequently in the N. T.) here means: “to be amazed,” “to feel astonishment;” comp. 1 Peter 4:12; Acts 17:20.(237)
μὴ συντρεχόντων ὑμῶν] “ μή refers the matter to the amazement of the heathen.” συντρέχειν, Mark 6:33 and Acts 3:11 : to run together, confluere; here: “to run in company with any one.”

εἰς τὴν αὐτὴν τῆς ἀσωτίας ἀνάχυσιν] states the aim of the συντρ. With ἀσωτία, comp. Ephesians 5:18; Titus 1:6 : “lewd and dissolute conduct.” The word ἀνάχυσις is to be found in Aelian, de an. xvi. 15, used synonymously with ἐπίκλυσις, and Script, graec. ap. Luper. in Harpocr. with ὑπέρκλυσις; it means, accordingly: the overflowing. This sense is to be kept hold of, and τρέχειν εἰς ἀσωτίας to be explained of the haste with which dissoluteness is allowed to break forth and to overflow. According to Hofm., it denotes the doings of those who are in haste to pour out from them their indwelling lasciviousness, so that it overflows and spreads in all directions. From the explanation of Strabo, iii. p. 206 A: λέγονται ἀναχύσεις αἱ πληρούμεναι τῇ θαλάττῃ κοίλαδες ἐν πλημμυρίσι, it is unjustifiable to derive the meaning “sentina, mire” (2d ed. of this commentary), or “flood” (3d ed.), or “stream” (Schott).(238)
βλασφημοῦντες] characterizes their amazement more nearly as one which prompts them to speak evil of those whose conduct causes them astonishment (not “Christianity,” as Hofmann thinks). Schott justly remarks that “it is not the being struck with amazement in itself which is, strictly speaking, of significance here, but that definite form of it expressed by βλασφημοῦντες, placed last for the sake of emphasis.”

Verse 5
1 Peter 4:5 points to the judgment which awaits the evil-speaking heathen: οἱ ἀποδώσουσι λόγον] ἀποδ. λόγον (Matthew 12:36; Hebrews 13:17; Acts 19:40). Antithesis to αἰτεῖν λόγον, chap. 1 Peter 3:15.

τῷ ἑτοίμως ἔχοντι] “that is, the Saviour risen, and seated at the right hand, chap. 1 Peter 3:22,” de Wette.

The expression: ἑτοίμως ἔχειν, “to be ready,” with the exception of here, only in Acts 21:13; 2 Corinthians 12:14.

κρῖναι ξῶντας καὶ νεκρούς] As often in the N. T. of the last judgment, which by ἑτοίμ. ἔχ. is pointed out as near at hand; comp. 1 Peter 4:7. ζῶντας καὶ νεκρούς does not denote some dead and some alive, but the aggregate of all, whether they be living or already dead when the day of judgment comes; comp. Acts 10:42; 2 Timothy 4:1.(239) It is erroneous to understand by the quick and the dead the Christians only (Wichelhaus, Schott), or those who speak evil only. Peter, by naming Him to whom the evil-speakers shall render an account, the Judge of the quick and the dead, implies thereby that they are not to remain unpunished, whether they die before the day of judgment or not. And this, as a testimony to the justice of God, should serve to comfort the Christians under the calumnies which they had to endure, and exhort them not to be led aside by them to a denial of their Christian walk.

It must further be observed, that this passage adds the last to those elements of the glory of the exalted Saviour mentioned at the close of the last chapter, namely, the office of judge which He will execute at the end of the days.

Verse 6
1 Peter 4:6. This verse, which has been explained in very diverse ways,(240) is meant, as the γάρ following upon εἰς τοῦτο shows, to give the ground or the explanation of a statement going before. The question is: Which statement is it? The sound of the words serves to suggest that in νεκροῖς we have a resumption of the νεκρούς immediately preceding, and that what is said in this verse is to be regarded as the ground of the thought that judgment will he pronounced, not only upon the living, but upon the dead also. This assumption seems to be corroborated by the καί before νεκροῖς. The fact—to which Peter appeals—on which this thought is based is expressed in εὐαγγελίσθη. But it is precisely this idea, that the gospel was preached to the dead,—to all the dead,—which has induced the interpreters to deviate from the explanation lying most naturally to hand. It is entirely unjustifiable, with Zezschwitz (thus Alethaeus already, and Starkius in Wolf), to connect the verse with 1 Peter 4:1-2, regard 1 Peter 4:3-5 as a digression, and understand under νεκροῖς the Christians who are already dead when the day of judgment arrives, γάρ certainly must refer back to 1 Peter 4:5; according to Schott, it applies to the whole homogeneous statement of 1 Peter 4:5; according to Bengel, to τῷ ἑτοί΄ως ἔχοντι; in their opinion, likewise, νεκροῖς is to be understood of Christians already dead. This determination of the expression, however, is arbitrary, as no mention is made in 1 Peter 4:5 of the Christians.(241) It lies more to hand to take the νεκροῖς as meaning the evil-speakers mentioned in 1 Peter 4:5. On this interpretation, the apostle tells the Christians who were being evil spoken of not to forget that those calumniators who died before the judgment would not on that account escape punishment. Still, it is difficult to see why the apostle should give such special prominence to this,—more especially with the further remark, that the gospel was preached unto them, ἵνα … ζῶσι κ. τ. λ. Wiesinger justly remarks: “that the author should so expressly accept the assumption of their death, does not well agree with the ἑτοίμως ἔχειν, and not with the subsequent πάντων δὲ τὸ τέλος ἤγγικε.”

Hofmann, whilst correctly recognising that by νεκροῖς the apostle here does not denote Christians only, or unbelievers only, gives a closer definition of the term by applying it to those of the dead to whom, during their life time, the gospel had been preached. At the same time, however, he assumes that the thought here expressed “serves to confirm or explain the whole statement that the slanderers; without exception, whether living or dead, must render account to the Lord.” But, on the one hand, the apostle in no way alludes to the limitation of the idea here too supposed; and, on the other, it is incorrect to understand by ζῶντας καὶ νεκρούς, 1 Peter 4:5, the calumniators only. If all arbitrariness is to be avoided, then νεκροῖς must here be taken in the same wide sense as νεκρούς in 1 Peter 4:5. Any limitation of the general idea is without justification,—indicated, as such is, neither by the want of the article before νεκροῖς,(242) nor by the circumstance that the slanderers are the subject in 1 Peter 4:5. Accordingly, it cannot be denied that the apostle gives expression to the thought that the gospel has been preached to all, who are dead, at the time when the last judgment arrives. With the view of chap. 1 Peter 3:19-20, which is in harmony with the words, this thought need occasion no stumbling. In that passage, it is true, the ἐκήρυξεν applies only to the spirits of those who perished in the flood. But they alone are mentioned there not because the κήρυγ΄α was addressed exclusively to them, but because the apostle recognised in the deluge the type of baptism.(243) Accordingly, though there be a close connection of thought internally between what is here said and chap. 1 Peter 3:19-20, it is nevertheless erroneous, with Steiger, König, Güder, Wiesinger, Weiss, p. 228 f., to take εὐηγγελίσθη as applying only to those there named.

εὐηγγελίσθη is put here impersonally: “the gospel was proclaimed:” neither ὁ χριστός nor ἡ διδαχὴ τοῦ χριστοῦ (Bengel, Grotius, Pott, etc.), nor anything similar, is to be supplied.

εἰς τοῦτο … ἵνα (comp. chap. 1 Peter 3:9; John 18:37, and other passages) points to the design of the fact stated in εὐηγγελίσθη; on this the chief accent of the sentence lies. The apostle bases the thought, that the Lord stands ready to judge the dead also, not alone on the circumstance that the gospel has been preached to them too, but that it has been preached for the purpose which he states in what follows. This purpose is expressed in the sentence consisting of two members: ἵνα κριθῶσιν μὲν κατὰ ἀνθρώπους σαρκι, ζῶσιν δὲ κατὰ θεὸν πνεύματι. According to the grammatical structure, κριθῶσιν and ζῶσιν are co-ordinate with each other, and both are equally dependent on ἵνα. In sense ἵνα applies, however, only to ζῶσιν, inasmuch as the first member must be regarded as a parenthesis. The construction here is similar to that which is frequently to be found in classical writers in clauses connected by μὲν … δέ (see Matthiae, ausf. griech. Gr. 2d ed. p. 1262). This conjunction, as Hartung (Lehre v. d. Partikl., Part II. p. 406) remarks, discloses the contrast. The aorist κριθῶσιν shows the judgment to be one which, at the commencement of the last judgment, is by their very death executed upon those who are then dead, and this quite independently of whether the gospel was preached to them before or after death. It is accordingly erroneous to understand this judgment ( κριθῶσιν) to mean the judgment of repentance (Gerhard), or that of the flood (de Wette); it is the judgment of death, as nearly all expositors have rightly acknowledged. Hofmann, with only an appearance of rightness, asserts that the expression of the apostle can be appropriately applied only to those who did not suffer this judgment of death till after the gospel had been preached to them. The apostle could express himself thus as regards those also with whom this was not the case, all the more readily that they were not set free from the condition of death immediately on hearing the gospel preached, nor then even, when they had received it in faith. Accordingly, the interpretation is: “in order that they, after the flesh, indeed, judged by death, may live according to the spirit” (Wiesinger). The antithesis σαρκὶ … πνεύματι is here in the same sense as in chap. 1 Peter 3:18. Güder’s opinion, that σάρξ here denotes the sinful bias which the dead possess, is unwarranted; nowhere in Scripture is σάρξ attributed to the already departed.

κατὰ ἀνθρώπους means neither: “by men,” nor: “according to the judgment of men;” but: “according to the manner of men, as is peculiar to them.”

The second member: ζῶσι δὲ κατὰ θεὸν πνεύματι, corresponds as to form entirely with the first clause, only that here the verb is present, because it mentions the future condition aimed at. ζῆν is antithetical to κριθῆναι, and denotes the eternal life which in the judgment is awarded to those who in faith have received the gospel. It is more nearly defined by κατὰ θεόν, which (corresponding to the κατὰ ἀνθρώπους) can only mean, “according to the manner of God, as corresponds with the character of God.”(244)
This final clause states the purpose which this εὐαγγελίζεσθαι should serve; whether, and in how far, the object is attained is not said.

Verse 7
1 Peter 4:7. Here begins the third series of exhortations, which has special reference to life in the church, and is linked on to the thought of the nearness of the end of all things (see Introd. § 2).

πάντων δὲ τὸ τέλος ἤγγικεν] δέ marks clearly the transition to another train of thought. It is accordingly incorrect to connect the clause with what precedes (Hofmann). πάντων τὸ τέλος, equal to: “the end of all things,” refers back to the foregoing ἑτοίμως ἔχοντι κρῖναι; with the judgment comes the τέλος. πάντων, placed first by way of emphasis, is not masc. (Hensler; “the end of all men”) but neut.;(245) comp. 2 Peter 3:10-11; with τέλος, Matthew 24:6; Matthew 24:14.

ἤγγικε] comp. Romans 13:12; James 5:8; Philippians 4:5. That the apostle, without fixing the time or the hour of it, looked upon the advent of Christ and the end of the world,—in its condition hitherto,—therewith connected, as near at hand, must be simply admitted.(246)
σωφρονήσατε οὖν καὶ νήψατε] The first exhortation, grounded ( οὖν) on the thought of the nearness of the end of the world. σωφρ.; Vulg.: estote prudentes; in this sense the word is not in use in the N. T.; it means rather temperateness of spirit, i.e. the governing omnium immoderatorum affectuum; with the passage comp. 1 Timothy 2:9; Titus 2:6 (Hemming: σωφροσύνη, equal to affectuum et voluntatis harmonia), in contrast to the licentiousness of the heathen described in 1 Peter 4:2 (Wiesinger).

νήψατε] Vulg.: vigilate, inexactly; νήφειν has here the same meaning as in chap. 1 Peter 1:13. It is not enough to understand both expressions of abstinence from sensual indulgence.

εἰς [ τὰς] προσευχάς] not: in orationibus (Vulg.), for εἰς states the aim of the σωφρ. and νήφειν, but: “unto prayer,” that is, so that you may always be in the right frame of mind for prayer. If τάς be genuine, it is to be explained on the supposition that the apostle took the prayers of Christians for granted.

A mind excited by passions and lusts cannot pray. The plural points to repeated prayer (Schott). Schott, without any warrant, would understand by it the prayers of the church only.

The fact that both ideas are synonymous, forbids any separation, with de Wette and Hofmann, of σωφρονήσατε from νήψατε, and the conjoining of εἰς τ προσευχάς with the latter term only.

Verse 8
1 Peter 4:8. πρὸ πάντων δέ] cf. James 5:12.

τὴν εἰς ἑαυτοὺς (i.e. ἀλλήλους) ἀγάπην ἐκτενῆ ἔχοντες. The second exhortation. The participle shows that this and the first exhortation belong closely together. Luther translates inexactly: “have … a burning love.” Love one to another, as the characteristic sign (John 13:35) of Christians, is presupposed; the apostle’s exhortation is directed to this, that the love should be ἐκτενής (Bengel: amor jam praesupponitur, ut sit vehemens, praecipitur).

For ἐκτενής, cf. chap. 1 Peter 1:22. There is nothing to show that the apostle gave expression to this exhortation with special reference to the circumstance “that in the case of his readers brotherly love was united with danger and persecution” (Schott).

ὅτι [ ἡ] ἀγάπη καλύπτει πλῆθος ἁμαρτιῶν] A proverbial saying after Proverbs 10:12 : שִׂנְאָה תְּעֹרֵר מְדָנִים וְעַל בָּל־פְּשָׁעִים תְּכַסֶּה אַהֲבָה (the second half is incorrectly translated by the LXX. πάντας δὲ τοὺς μὴ φιλονεικοῦντας καλύπτει φιλία): “Love covereth (maketh a covering over) all sins.” The sense of the words is evident from the first half of the verse; whilst hatred stirs up strife and contention (by bringing the sins of others to the light of day), love, with forgiving gentleness, covers the sins of others (and thus works concord).(247)
In its original meaning, accordingly, the proverb has reference to what love does as regards the sins of others; love in its essential nature is forgiveness, and that not of some, but of many sins; 1 Corinthians 13:5; 1 Corinthians 13:7; Matthew 18:21-22. In this sense Estius, Luther, Calvin, Beza, Piscator, Steiger, Wiesinger, Weiss (p. 337 f.), Schott, Fronmüller, etc., have rightly interpreted the passage, which then, serving as the basis of the preceding exhortation,(248) is intended to set forth the blessed influence of love on life in the church. Hofmann unjustly denies this (Beza: caritatem mutuam commendat ex eo, quod innumerabilia peccata veluti sepeliat, ac proinde pacis ac concordiae sit fautrix et conservatrix. Wiesinger: “Only by the forgiving, reconciling influence of love, can the destructive power of sin be kept away from church life”). Steiger (with whom Weiss and Fronmüller agree) explains: “the apostle recommends the Christians to extend the limits of brotherly love and to strengthen themselves in it, because true love covers a multitude of sins;” but this is not to the point, inasmuch as the covering of many sins is peculiar to the ἀγάπη itself, and constitutes the reason why it should be ἐκτενής. Several expositors (Grotius, etc.) understand the words to have the same meaning here as in James 5:20 (see Comment. in loc.), that is, that love in effecting the sinner’s conversion, procures the divine forgiveness for his many sins; but, on the one hand, “the apostle does not here regard his readers as erring brethren, of whom it might be the duty of some to convert the others” (Wiesinger); and, on the other, “there is here not the slightest indication that the expression is not to be understood directly of the covering of sins as such, but of reclaiming labours” (Weiss).

Oecumenius already ( ὁ μὲν γὰρ εἰς τὸν πλησίον ἔλεος, τὸν θεὸν ἡμῖν ἵλεων ποιεῖ), and after him many Catholic expositors (Salmeron, Cornelius a Lapide, Lorinus, etc.), and several Protestants also (the latter sometimes, whilst distinctly defending the Protestant principle against Catholic applications of the passage(249)), understand the maxim of the blessing which love brings to him who puts it into practice. But if Peter had wished to express a thought similar to that uttered by Christ, Matthew 6:14-15, he would assuredly not have made use of words such as these, which in the nature of them bear not upon personal sins, but on those of others.(250)
Verse 9
1 Peter 4:9. In this and the following verses two manifestations of love are brought prominently forward, in which its ministering nature is revealed. First: φιλόξενοι εἰς ἀλλήλους] cf. Romans 12:13; Hebrews 13:2; 3 John 1:5; 1 Timothy 3:2, etc. The chief emphasis lies on the words which serve more closely to define the statement: ἄνευ γογγυσμοῦ, “without murmuring,” i.e. murmuring at the trouble caused by the hospitality shown to brethren. The same thing is said in a more general way, Philippians 2:14 : πάντα ποιεῖτε χωρὶς γογγυσμῶν καὶ διαλογισμῶν; cf. 2 Corinthians 9:7 : μὴ ἐκ λύπης, ἢ ἐξ ἀνάγκης.

Verse 10
1 Peter 4:10. Second manifestation of love. It is presupposed that each one has received a χάρισμα: ἕκαστος καθὼς ἔλαβε χάρισμα] καθώς, not equal to ὅς, but pro ratione qua, prouti (Wahl), “according as.”

χάρισμα] as in Romans 12:6; 1 Corinthians 12:4; 1 Corinthians 12:28; not an office in the church. Every man should, according to the kind of gift he has received (not: according to the measure of it, ἐν τούτῳ τῷ μέτρῳ, ἐν ᾧ ἔλαβε vel ut Paulus: ὡς ὁ θεὸς ἐμέρισε μέτρον χαρισμάτων, Romans 12:3. Pott: still less can καθώς be referred to the manner of receiving; Lorinus: sicut gratis accepimus, ita gratis demus), administer it for his brethren, εἰς ἑαυτούς, i.e. for their benefit, and therefore for that of the entire community. διακονεῖν (a transitive verb, as in chap. 1 Peter 1:12): vocula emphatica; innuit Ap. quod propter dona illa nemo se debeat supra alios efferre, aut dominium in alios affectare, sed aliorum ministrum sese sponte constituere (Gerhard).

ὡς καλοὶ οἰκονόμοι ποικίλης χάριτος θεοῦ] With ὡς, cf. chap. 1 Peter 1:14 : as is peculiar to the καλοῖς οἰκονόμοις, which, from their vocation, Christians should be. With οἰκονόμοι, cf. 1 Corinthians 4:1; Titus 1:7. According to de Wette and Weiss, there is here an allusion to the parable of the talents, Matthew 25:14.

καλός] expression of irreproachable excellence; see 1 Timothy 4:6; 2 Timothy 2:3. The Lord of the Christians, as the οἰκονόμοι, is God; the goods which He entrusts to their stewardship are His ποικίλη χάρις; χάρις is here the sum of all that has fallen to the share of believers through the grace of God; the individual manifestations of it are the χαρίσματα, the homogeneous character of which is marked by the singular, and their variety by ποικίλη here subjoined with reference to the preceding καθὼς … χάρισμα.

Verse 11
1 Peter 4:11. Species duas generi subjicit (Vorstius). From the general term χάρισμα, Peter selects two special functions for greater prominence.

εἴ τις λαλεῖ] λαλεῖν is here the preaching in the church, which includes the προφητεύειν, διδάσκειν, and παρακαλεῖν, mentioned in Romans 12:6-8. Pott is inexact in paraphrasing εἴ τις λαλεῖ by εἴ τις ἔχει τὸ χάρισμα τοῦ λαλεῖν (so, too, Schott: “if any one have the gift and vocation to speak”), for λαλεῖν is not the gift, but the exercise of it. It is arbitrary to limit the application of the term to the official duties of the elders (Hemming: si quis docendi munus in ecclesia sustinet), for in the assemblies every one who possessed the necessary χάρισμα was at liberty to speak.

ὡς λόγια θεοῦ] λαλείτω ἃ λαλεῖ must be supplied; or better still, with Wiesinger: λαλοῦντες; cf. ἕκαστος … διακονοῦντες above; λόγια—as in classical Greek, chiefly of oracular responses—is applied in the N. T. only to the utterances or revelations of God; either to those in the O. T., as in Acts 7:38, Romans 3:2, or those in the N. T., as Hebrews 5:12. The idea, prophecies, is too narrow. This exhortation presupposes that whoever speaks in the congregation, gives utterance, not to his own thoughts, but to the revelations of God, and it demands that he should do so in a manner ( ὡς) conformable to them.

εἴ τις διακονεῖ] διακονεῖν must not be understood as applying to the official work of the appointed deacons only; it embraces quaevis ministeria in ecclesia ab docendi officio distincta (Gerhard; so, too, Wiesinger, who here cites Romans 12:8 and 1 Corinthians 12:28), but it refers specially to the care of the poor, the sick, and the strangers, either official, or according to the free-will of individual members of the church.

ὡς ἐξ ἰσχύος κ. τ. λ.] sc. διακονείτω, or better διακονοῦντες: “so ministering, as of,” etc. Here, too, it is presumed that the person ministering is not wanting in that strength which God supplies, and the exhortation is, that he should exercise his ability in a way corresponding with the fact, that he received the strength necessary thereto from God, and not as “of himself possessing it.” χορηγεῖν, besides in this passage, occurs only in 2 Corinthians 9:10. ( ἐπιχορηγεῖν is to be met with frequently, e.g. 2 Peter 1:5.)

ἵνα] as stating their purpose, refers back to the exhortations in 1 Peter 4:10-11, with special reference to the determinative clauses introduced by ὡς.

ἐν πᾶσιν] “in all things” (Wiesinger), i.e. “in the practice of all the gifts, the exercise of which was connected with matters relating to the churches” (Schott); not equivalent to ἐν πᾶσιν ἔθνεσιν (Oec.), or “in you all” (de Wette: “as His true instruments”); cf. 1 Timothy 3:11.

δοξάζηται ὁ θεός] “in order that God may be glorified,” i.e. that He obtain the praise, since it will be evident from your conduct that you as His οἰκονόμοι have received ( καθὼς ἔλαβε) all things ( τὰ λόγια, τὴν ἰσχύν) from Him.

διὰ ἰησοῦ χριστοῦ] belongs to δοξάζηται, and points out that not the ability only, for the λαλεῖν and διακονεῖν, is communicated to the Christian through the agency of Christ,(251) but that all actual employment of it is effected by Christ. It is mistaken, with Hofmann,—who is not justified in appealing to Romans 16:27 and Hebrews 13:21 in support of his assertion,—to connect διὰ ἰ. χρ. with the following relative clause. Such a view is opposed not only to the natural construction, but to the thought, since God did not receive His δόξα and His κράτος first through Christ.

As a close, the doxology: ᾧ, may be referred either to θεός (Oecumenius Calvin, Bengel, de Wette, Brückner, Wiesinger, Weiss, Schott, Hofmann) or to ἰ. χριστοῦ (Grotius, Calov, Steiger). The first is the correct application, since ὁ θεός is the subject of the clause and ἡ δόξα points back to δοξάζηται. Comp. chap. 1 Peter 5:11. The doxology states the reason of the ἵνα δοξάζηται ὁ θεός (Schott); because God is ( ἐστιν) the glory and the power, therefore the endeavours of the church should be directed to bring about a lively acknowledgment of this, to the praise of God.

Identical with this is the doxology, Revelation 1:6 (cf. also Revelation 5:13).

Verse 12
1 Peter 4:12. Exhortation with reference to the sufferings under persecution. ἀγαπητοί] see chap. 1 Peter 2:11.

μὴ ξενίζεσθε] cf. 1 Peter 4:4; Nicol. de Lyra translates incorrectly: nolite a fide alienari; Luther correctly: “let it not astonish you.”

τῇ ἐν ὑμῖν πυρώσει] The construction cum dat. occurs also in classical Greek; πύρωσις, besides in this passage, to be found only in Revelation 18:9; Revelation 18:18, where it is equal to, incendium. The LXX. translate צָרַף and even בָּהַר by πυρόω; the substantive, Proverbs 27:21, is an inexact translation of בּוּר in the sense of “refining furnace;” Oec. correctly: πύρωσιν τὰς θλίψεις εἰπὼν, ἐνέφῃνεν ὡς διὰ δοκιμασίαν ἐπάγονται αὐτοῖς αὐταί. The word, however, does not in itself contain the reference to purification, this is introduced only in what follows; Gualther: confert crucem igni, nos auro.

ἐν ὑμῖν] “among, with you;” not equal to “affecting some in your midst” (de Wette), but “the readers are regarded as a totality, and the πύρ. as present in the midst of them” (Wiesinger).

The definite purpose of the πύρωσις is brought out in the subsequent words: πρὸς πειρασμὸν ὑμῖν γινομένῃ. πειρασμός here means the trial with intent to purify (elsewhere it has also the secondary signification of designed temptation to sin); cf. chap. 1 Peter 1:7.

ὡς ξένου ὑμῖν συμβαίνοντος] ξένου points back to μὴ ξενίζεσθε. Luther: “as though some strange thing happened unto you;” i.e. something strange to your destination, unsuited to it.(252)
Verse 13
1 Peter 4:13. ἀλλὰ … χαίρετε] Antithesis to ξενίζεσθε; non tantum mirari vetat Petrus, sed gaudere etiam jubet (Calvin); the measure of the joy is indicated by καθὸ κοινωνεῖτε τοῖς τοῦ χριστοῦ παθήμασι.

καθό, not equivalent to, “that,” nor to, quando (Pott), but to, quatenus, in quantum; cf. Romans 8:26, 2 Corinthians 8:12.

τὰ τοῦ χριστοῦ παθήματα is inexactly interpreted by Vorst. as: afflictiones Christi membris destinatae, nempe quas pii propter justitiam et evangelium Christi sustinent; they rather mean the sufferings which Christ Himself has endured. Of these the believers are partakers ( κοινωνοῦσιν αὐτοῖς), for the world shows the same enmity to them as to Christ, since it is He who is hated in them; cf. my commentary to Colossians 1:24, and Meyer to 2 Corinthians 1:5; 2 Corinthians 1:7 (so, too, Wiesinger, Weiss, p. 293 f., Schott). Steiger(253) is wrong in thinking of the inward suffering endured by the Christian, whilst, by the power of Christ’s death, he dies unto sin.

The object to be supplied in thought to χαίρετε is the πύρωσις previously mentioned by the apostle.

ἵνα καί] states the design of χαίρειν: the Christians are to rejoice now, in order that they may also ( καί lays stress on the future in relation to the present) rejoice ἐν τῇ ἀποκαλύψει, etc.; for this future joy is conditioned by that of the present, as the future partaking of the δόξα of Christ by the present sharing of His παθή΄ασι.(254) Schott unreasonably opposes as “grammatical pedantry” the application of ἵνα to the preceding χαίρετε, for he remarks, it is the sufferings themselves which hold out to us the future joy. But he omits to consider that the κοινωνεῖν τοῖς τ. χρ. παθ. holds out future happiness to him only who finds his joy in it. Schott incorrectly appeals in support of his construction to John 11:15.

It is not correct to explain, with Gerhard, etc., ἵνα, ἐκβατικῶς.
ἐν τῇ ἀποκαλύψει κ. τ. λ.] not “because of,” but “at” (Luther: “at the time of”) the revelation; cf. chap. 1 Peter 1:17. The expression: ἀποκάλ. τῆς δόξης χριστοῦ (with which compare Matthew 25:31), is to be found only here. By it the apostle indicates that he who is now a partaker of the sufferings of Christ, and rejoices in them (Colossians 3:4), will one day be partaker of His glory, and in it rejoice everlastingly. ἀγαλλιώ΄ενοι is added to χαρῆτε by way of giving additional force to the idea (chap. 1 Peter 1:8; Matthew 5:12): quia prius illud (gaudium) cum dolore et tristitia mixtum est, secundum cum exsultatione conjungit (Calvin).

Verse 14
1 Peter 4:14. In order to strengthen the exhortation: μὴ ξενίζεσθε … ἀλλὰ χαίρετε, Peter adds the assurance: εἰ ὀνειδίζεσθε κ. τ. λ.; cf. chap. 1 Peter 3:14 and Matthew 5:11.

Pott, without any reason, explains εἰ by καίπερ.

ἐν ὀνόματι χριστοῦ] The explanation: propter confessionem Christi (de Wette), is inaccurate, for ὄνομα is not: confessio; the meaning is the same as that in Mark 9:41 : ἐν ὀνόματι, ὅτι χριστοῦ ἐστέ, thus: “because ye bear the name of Christ, and therefore belong to Him.” Schott: “for the sake of your Christian name and Christian profession;” Steiger: “as servants of Christ.”

μακάριοι] sc. ἐστε.

ὅτι τὸ τῆς δόξης [ καὶ δυνάμεως] καὶ τὸ τοῦ θεοῦ πνεῦμα] δόξα: glory in its highest sense, heavenly, divine glory.(255) According to Greek usage, τὸ τῆς δόξης may be a circumlocution for ἡ δόξα; see Matth. ausf. Gr. Gram. 2d ed. § 284; but this form of expression does not occur elsewhere in the N. T. (Winer, p. 104 [E. T. 135]); nor is it easy to understand why the apostle should not simply have written ἡ δόξα. Accordingly, it is preferable to take τό with the subsequent πνεῦμα, and to assume an additional πνεῦμα (as is done by the greater number of commentators, de Wette, also Brückner, Wiesinger, Schott); the Spirit of Glory is, then, the same as that which is also the Spirit of God ( καὶ τὸ τοῦ θεοῦ πν. subjoined epexegetically). But in consideration of ὀνειδίζεσθε, He is styled the Spirit of δόξα, i.e. to whom δόξα belongs (Calvin: qui gloriam secum perpetuo conjunctam habet; cf. Ephesians 1:17), and who therefore also bestows it. τὸ τοῦ θεοῦ is added in order to show that this Spirit of δόξα is none other than the Spirit of God Himself. It must be allowed that, on this interpretation, there is an inexactness of expression, καί being evidently out of place; cf. Plato, Rep. viii. 565: περὶ τὸ ἐν ἀρκαδίᾳ τὸ τοῦ διὸς ἱερόν; cf. Winer, p. 125 [E. T. 165].

Hofmann proposes, therefore, to supply to τό not πνεῦμα, but ὄνομα, from what precedes. But if Peter had had this thought in his mind, he would certainly have given definite expression to it; and it is self-evident, too, that on him who is reproached ἐν ὀνόματι χριστοῦ, as a bearer of it, that name rests.

ἐφʼ ὑμᾶς ἀναπαύεται] after Isaiah 11:2, where the same expression is used of the πνεῦμα τ. θεοῦ (in like manner ἐπαναπαύεσθαι, Numbers 11:25; 2 Kings 2:15, LXX.; of εἰρήνη, Luke 10:6). The accus. ἐφʼ ὑμᾶς is to be explained as with ἔμεινεν, John 1:32; Wahl: demissus in vos requiescit in vobis; it points to the living operation of the Spirit on those upon whom He rests. The thought contained in these words gives the reason ( ὅτι) of what has been said: not, however, the logical reason (Aretius: crux, quam bonus fert pro Christo, indicat, quod Spir. Dei in illo quiescat; similarly, too, Hofmann: “they should consider themselves happy, that they are reproached for bearing the name of Christ; every such reproach reminds them of what, by bearing it, they are”); but the actual reason, that is, inasmuch as this resting of the Spirit of δόξα, on those who are reproached ἐν ὀνόμ. χριστοῦ, is a sealing of their eternal δόξα. It is inappropriate to insert, with Calvin, a nihilominus, so that the sense would be: in spite of that reproach, the Spirit of God still dwells in you; the more so that the reproach of unbelievers was called forth by the very fact, that the life of the Christians was determined by the Spirit which rested upon them.

In the additional clause found in the Rec., and connected with what goes before: κατὰ μὲν αὐτοὺς βλασφημεῖται, κατὰ δὲ ὑμᾶς δοξάζεται, the subject can hardly be πνεῦμα θεοῦ taken from the explanatory clause immediately preceding, but is more probably ὄνομα χριστοῦ from the previous clause, and on which the principal stress is laid. Schott wrongly thinks that this addition interrupts the connection of thought; but Hofmann is equally in error in holding the opposite opinion, that it is of necessity demanded by the γάρ, 1 Peter 4:15; for γάρ may be equally well applied to the idea that the Spirit of God rests on those who are reproached ἐν ὀνόματι χριστοῦ, as to this, that the name of Christ is glorified καθʼ ὑμᾶς. Since the rendering of κατά by “with” (as formerly in this comment.), or by “on the part of” (Hofmann), cannot be supported,(256) the meaning “with regard to” (de Wette) must be maintained. The interpretation will then be: “by their … your conduct” or “according to their … your opinion.”

Verse 15
1 Peter 4:15. With reference to the assumption contained in what precedes—whether expressed in the clause εἰ ὀνειδίζεσθε … ἀναπαύεται, or in the doubtful adjunct κατὰ δὲ ὑμᾶς δοξάζεται—the apostle by way of explanation adds the following warning: μὴ γάρ τις ὑμῶν πασχέτω ὡς φονεὺς κ. τ. λ.] The particle γάρ does not here assign a reason, it gives an explanation: “that is to say,”(257) “that is, let none of you suffer as a murderer;” ὡς φονεύς, i.e. because he is a murderer. The two special conceptions, φονεύς and κλέπτης, are followed by the more general κακοποιός, in order that every other kind of crime may be therein included. These three conceptions belong very closely to each other, for which reason ὡς is not repeated. On the other hand, the fourth conception, ἀλλοτριοεπίσκοπος, is, by the prefixed ὡς, distinguished from the others as entirely independent. Etymologically, this word denotes one who assumes to himself an oversight of other people’s affairs with which he has nothing to do. The consciousness of a higher dignity could easily betray the Christian into such a presumption, which must make him all the more odious to strangers. Oecumenius takes the word as equivalent to ὁ τὰ ἀλλότρια περιεργαζό΄ενος; Calvin, Beza, etc., to, alieni cupidus, appetens; Pott, to, “a disturber of the public peace.” But all these interpretations are not in harmony with the etymology of the word.

Verse 16
1 Peter 4:16. Antithesis to the foregoing.

εἰ δὲ ὡς χριστιανὸς (sc. τὶς πάσχει) μὴ αἰσχυνέσθω] The name χριστιανός, besides here, is to be found only in Acts 11:26, where its origin is mentioned (cf. Meyer in loc.), and Acts 26:28.

ὡς χρ., i.e. because of his being a Christian, synonymous with ἐν ὀνόματι χριστοῦ, 1 Peter 4:14. Calvin: non tam nomen quam causam respicit.

μὴ αἰσχυνέσθω: “let him not consider it a disgrace;” cf. Romans 1:16; 2 Timothy 1:8; 2 Timothy 1:12.

δοξαζέτω δὲ τὸν θεόν] cf. Acts 5:41. Bengel: Poterat Petr., antitheti vi, dicere: honori sibi ducat, sed honorem Deo resignandum esse docet.

ἐν τῷ ὀνόματι τούτῳ] goes back to πάσχειν ὡς χριστιανός; de Wette regards it as synonymous with the reading: ἐν τῷ μέρει τούτῳ, 2 Corinthians 3:10; 2 Corinthians 9:3 : “in this matter,” “in this respect;”(258) ὄνομα can, however, be retained in its strict sense (Wiesinger), in which case it will mean the name χριστιανός; ἐν will then designate this name as the reason of the δοξάζειν (see Winer, p. 362 [E. T. 484]). Hofmann, who gives the preference to the reading ἐν τῷ μέρει τούτῳ, “in this respect,” refers the word to what follows, thus attributing to δοξαζέτω an application different from that of μὴ αἰσχυνέσθω. When, then, he states that the cause for praise arises from this circumstance, that the Christian’s sufferings are appointed by God, he is introducing a thought in no way alluded to, and still less expressed, by the apostle.

Verse 17
1 Peter 4:17. The apostle’s exhortation: μὴ αἰσχυνέσθω, δοξαζέτω δέ, is based on a reference to the judgment which threatens the unbelieving. The connection of thought is the same here as in 1 Peter 4:4-5.

Calvin differently: Nam haec necessitas totam Dei ecclesiam manet, ut

Dei manu castigetur: tanto igitur aequiori animo ferendae sunt pro Christo persequutiones. But in this, as in the following verse, the chief stress is laid not so much on the first as on the second half. It is purely arbitrary for Pott to assert that ὅτι is superfluous.

ὅτι ὁ καιρὸς τοῦ ἄρξασθαι τὸ κρίμα] Luther’s translation: “it is time,” is inexact. The article before καιρός must not be overlooked; thus: “for it is the time of the beginning of the judgment, that is, in which the judgment is beginning;” ἐστί is to be supplied; the genitive is directly dependent on ὁ καιρός (cf. Luke 1:57), and not “on καιρός taken out of the subject, ὁ καιρός” (Hofmann). By κρίμα is to be understood the definite judgment ( τό), that is, the final judgment, which Peter, however, here thinks of, not in its last decisive act, but in its gradual development. It begins with the Christians (Matthew 24:9 ff.) in the refining fire of affliction, 1 Peter 4:12, and is completed in the sentence of condemnation pronounced on the unbelieving world at the advent of Christ. In opposition to the apostle’s manner of expressing himself, Hofmann maintains that reference is here made only to the judgment of the unbelieving world, the beginning of which Peter recognised in the fact that God permitted it to persecute the Christians, to do unto them that which makes itself ripe for judgment(!).

ἀπὸ τοῦ οἴκου τοῦ θεοῦ] ἀπό is here pregnant: the judgment takes place first in the οἶκ. τοῦ θεοῦ: thence it proceeds further on; with the construction ἄρχεσθαι ἀπό, cf. Acts 1:22; Acts 8:35; Acts 10:37.(259)
οἶκος τοῦ θεοῦ is the church of believers; 1 Timothy 3:15 (chap. 1 Peter 2:5, οἶκος πνευματικός).

εἰ δὲ πρῶτον ἀφʼ ἡμῶν] By these words the apostle passes over to the chief thought of the verse. Either τὸ κρίμα ἄρχεται may be supplied, and πρῶτον regarded as a pleonasm intensifying the idea ἄρχεται; or it may be assumed, with de Wette, that the expression arose from a mingling of the two thoughts, εἰ δὲ ἀφʼ ἡμῶν τὸ κρίμα ἄρχεται and εἰ δὲ πρῶτον ἡμεῖς κρινόμεθα. The first is more probable; πρῶτον presented itself to the apostle, because he wished to lay stress on the fact that the Christians had to suffer only the beginning of the judgment, not its close.(260)
ἀφʼ ἡ΄ῶν corresponds with the preceding οἶκ. τ. θεοῦ. The sense is: If God does not exempt us, the members of His house (His family), from judgment, but permits it to take its beginning at us, how should the unbelievers be exempted? (cf. Luke 23:31).

τί τὸ τέλος τῶν κ. τ. λ.] sc. ἔσται.

τὸ τέλος, not: “the reward,” but: the final term, the end, to which the ἀπειθοῦντες τῷ εὐαγγ. (i.e. those who in hostility oppose the gospel of God) are going. Schott explains τὸ τέλος (antithetically to πρῶτον) as the final judgment itself, and the genitive τῶν ἀπειθούντων as a concise, nearer definition (“the part of the judgment which falls to the lot of the unbelievers”). But as little as πρῶτον means initiatory judgment, so little does τὸ τέλος final judgment.

On the interrogative form of the clause, Gerhard rightly remarks: exaggeratio est in interrogatione; cf. Luke 23:31. The echo(261) in this verse of passages of the Old Testament, like Jeremiah 25:29; Jeremiah 49:12, Ezekiel 9:6, can the less fail to be recognised, that the words which follow are borrowed from the Old Testament.

Verse 18
1 Peter 4:18. Strengthening of the foregoing thought by quotation of the O. T. passage, Proverbs 11:31, after the LXX., whose translation, however, is inexact (cf. Delitzsch in loc.).

ὁ δίκαιος “is he who stands in a right relation to God” (Schott), that is, the believer who belongs to the οἶκ. τ. θεοῦ; ὁ ἀσεβὴς καὶ ἁμαρτωλός, the unbeliever ( ὁ ἀπειθῶν τῷ τ. θ. εὐαγγ.). μόλις σώζεται is not, with Gerhard, to be referred to the fact, that for the pious non nisi per multas tribulationes ingressus in regnum coeleste pateat, but that it is difficult ( μόλις, scarcely, with great difficulty) to stand in the judgment (1 Peter 4:17), and to attain σωτηρία.

ποῦ φανεῖται] “where will he appear?” that is, he will not stand, but will be annihilated. The same thought as in Psalms 1:5.

Verse 19
1 Peter 4:19. The exhortation contained in this verse is closely connected with 1 Peter 4:17-18, in such a way, however, “that it brings to a close the whole section which treats of suffering for the sake of Christ” (Hofmann); Hornejus: clausula est qua totam exhortationem obsignat.

ὥστε] as in Romans 7:4, and often elsewhere, with a finite verb following (Winer, p. 282 f. [E. T. 377]) “therefore.”

καί does not belong to οἱ πάσχοντες, equivalent to “those also who suffer,” with reference to those who do not suffer (Wiesinger, Hofmann), for there is no allusion in the context to any distinction between those who suffer because of their Christian profession and those who have not so to suffer,(262) but it is united with ὥστε, and applies to the verb, “and just for this reason” (cf. Winer, p. 408 [E. T. 544 ff.]). Incorrectly, Bengel: καί concessive cum participio i. q. εἰ καὶ πάσχοιτε.

οἱ πάσχοντες] namely, the believers.

κατὰ τὸ θέλημα τοῦ θεοῦ] that is, πρὸς πειρασμόν, 1 Peter 4:12. Wiesinger: “looking back to 1 Peter 4:17, inasmuch as they as Christians are overtaken by the judgment God pronounces on His house.” Besser incorrectly takes it as referring to their subjective behaviour under suffering.

ὡς πιστῷ κτιστῇ παρατιθέσθωσαν κ. τ. λ.] Gerhard: ὡς exprimit causam, propter quam, hi qui patiuntur animas suas apud Deum deponere debeant, nimirum quia est earum creator et fidelis custos. If ὡς be the correct reading, then from the foregoing τοῦ θεοῦ an αὐτῷ must be supplied, to which ὡς πιστῷ κτιστῇ applies.

κτιστής is not possessor (Calvin), but the creator; ὁ κτίσας, Romans 1:25. It is used here in its strict sense, and not with reference to the new creation (Steiger, Schott connect both together); cf. Acts 4:24 ff.: “this prayer is an actual example of what is here demanded” (Weiss, p. 190). In the N. T. κτίστης is ἅπ. λεγ., in the O. T. it occurs frequently; Judith 9:12; 2 Maccabees 1:24. πιστός: Oecumenius, equivalent to: ἀσφαλὴς καὶ ἀψευδὴς κατὰ τὰς ἐπαγγελίας αὐτοῦ, καὶ οὐκ ἐάσει ἡμᾶς πειρασθῆναι ὑπὲρ ὃ δυνάμεθα; cf. 1 Corinthians 10:13.

With παρατίθεσθαι, cf. Acts 14:23; Acts 20:32 : “to commit to the protection of any one.”

ἐν ἀγαθοποιΐᾳ] ἀγαθοποιΐα, ἅπ. λεγ.; the adjec., chap. 1 Peter 2:14. This addition shows that the confident surrender to God is to be joined, not with careless indolence, but with the active practice of good. Oecumenius erroneously paraphrases the word by ταπεινοφροσύνη.

05 Chapter 5 

Verse 1
1 Peter 5:1. New exhortations in the first place to the πρεσβύτεροι and the νεότεροι as far as 1 Peter 5:5; then to all, without distinction, 1 Peter 5:5-9.

πρεσβυτέρους οὖν τοὺς ἐν ὑμῖν παρακαλῶ] πρεσβύτεροι are the presidents of the congregations. The name is employed here probably not without reference to age (“the elders”) (see 1 Peter 5:5), though this is disputed by Hofmann, who, however, fails to give any reason for so doing. The article is awanting “because πρεσβ. is considered as definite of itself” (Wiesinger), and not “because Peter had not a more accurate knowledge of the constitution of the churches” (Schott). If the reading οὖν be adopted, these and the following exhortations connect themselves, as conclusions drawn from it, with the preceding conception ἀγαθοποιΐα, for the passages 1 Thessalonians 4:1 and Matthew 7:15 do not prove that οὖν expresses “only the continuance of the exhortation” (Hofmann). The reading ἐν ὑμῖν, without τούς, is opposed by the want of the article before πρεσβυτέρους.

ὁ συμπρεσβύτερος καὶ κ. τ. λ.] Peter adds these designations of himself, in order thus to give the more weight to his παρακαλεῖν. He calls himself συμπρεσβύτερος because of his office. What the elders were for the individual congregations, that were the apostles for the whole church, since they had the superintendence of the entire system of congregations.(263) By this name Peter, in humble love (Gualter: nota humilitatem Petri qui minime jus primatus in se cognovit), places himself on an equal footing with the elders proper; Bengel: hortatio mutua inter aequales et collegas imprimis valet. It is less natural to assume, with Hofmann, that in thus speaking of himself Peter “would emphasize the share he had in responsibility for the weal and woe of the congregations.”

καὶ ΄άρτυς τῶν τοῦ χριστοῦ παθη΄άτων] By τὰ τοῦ χριστοῦ παθή΄ατα must not be understood the sufferings which the apostle had to undergo in following Christ, but those which Christ Himself endured; cf. chap. 1 Peter 4:13. Yet Peter calls himself a ΄άρτυς, not only because he was an eye-witness of them (cf. Acts 10:39) (Aretius: oculatus testis, qui praecipuis ejus aerumnis interfui), but also because he proclaimed those sufferings which he himself had seen(264) (cf. Acts 1:8; Acts 1:22; Acts 13:31). This he did, in the first place, by his words, but at the same time also by his sufferings (a fact which Hofmann should not have denied), in which he was a κοινωνὸς τῶν τοῦ χρ. παθημάτων (chap. 1 Peter 4:13) (Wiesinger, Schott). What follows seems also to refer to this.(265)
De Wette thinks that whilst by “ συμπρεσβ.” Peter puts himself on an equality with the elders, he by the second designation places himself above them. But if this had been his intention, he would hardly have included both under the one article; the elders, too, were equally called to be μάρτυρες τῶν χρ. παθ., although Peter, as an eye-witness, occupied “a special position” (Brückner).

ὃ καὶ τῆς μελλούσης … κοινωνός] Several of the older commentators incorrectly supply “ τοῦ χριστοῦ” to δόξης; it is not merely the glory of Christ which is meant, but the δόξα, which, at the revelation of that glory, shall be revealed in all those who are His; cf. Romans 8:18; Colossians 3:4; 1 John 3:2.

κοινωνός means simply the participation in that glory. Although it is not equivalent to συγκοινωνός (Philippians 1:7), still the apostle has in his soul the consciousness of being a fellow-sharer with those to whom he is speaking.

The particle καί, “also,” unites the two ideas: μαρτὺς τῶν … παθημάτων and κοινωνὸς τῆς … δόξης together; because the apostle is the former, he will also be the latter. Yet this does not compel the adoption, with Hofmann, of the reading “ ὅ” (equal to διʼ ὅ, “wherefore”) instead of ὁ. Although μάρτυς, which is closely connected with συμπρεσβύτερος, has no article, it does not follow that κοινωνός can have none either. The N. T. usage is opposed to the interpretation of ὅ by διʼ ὅ, Galatians 2:10; cf. Meyer in loc.; cf. also Winer, p. 135 [E. T. 178].

Verse 2
1 Peter 5:2. ποιμάνατε τὸ ἐν ὑμῖν ποίμνιον τοῦ θεοῦ] The work of directing the church is often in the N. and O. T. represented by the figure of pasturing (cf. Acts 20:28; John 21:16; Jeremiah 23:1-4; Ezekiel 34:2 ff.), and the church by that of a flock (Luke 12:32). τοῦ θεοῦ is added here very significantly. By it the flock is designated as belonging, not to the elders who tend it, but to God as His peculiar property. Luther takes a too narrow view of the idea of tending,—he limits it to the preaching of the gospel. It applies rather to all and everything that is done by the elders, for the welfare of the individual as well as for that of the entire congregation. τὸ ἐν ὑμῖν must not be separated from ποίμνιον, as if it were equal to quantum in vobis est (cf. Romans 1:15), i. e. intendite omnes nervos (Calvin); it rather forms one idea with ποίμνιον. The greater number of commentators understand ἐν in a local sense, either: in vestris regionibus (Pott), or: “with you, within your reach” (Luther, in the commentary, Hensler, de Wette, Besser, Schott,(266) etc.). Since ἐν ὑμῖν, as a more precise local definition, stands somewhat significantly, and “the churches only are the place where the elders are, and not vice versa” (Hofmann), ἐν ὑμῖν must, according to the analogy of κεῖσθαι ἔν τινι, be interpreted: “that which is committed to you” (Luther’s translation, Bengel, Steiger), or: “that which is placed under your care (hand).” ἐν ὑμῖν then serves to give point to the exhortation.

ἐπισκοποῦντες, cf. the critical notes. It must be observed that ἐπισκοπ. is here placed in conjunction with ποιμάνατε, as in chap. 1 Peter 2:25 : ποιμήν and ἐπίσκοπος. This participle, with the adverbs belonging to it, states what should be the character of the ποιμαίνειν.(267) The verb (which, except here, occurs only in Hebrews 12:15), equivalent to: “to give heed,” denotes the labours of the elders in caring for the congregation, but with the implied meaning of oversight. The still closer definition follows in three adjuncts, each of which consists of a negative and a positive member. The thought is aptly given by Calvin: Dum Pastores ad officium hortari vult, tria potissimum vitia notat, quae plurimum obesse solent, pigritiam scilicet, lucri captandi cupiditatem et licentiam dominandi; primo vitio opponit alacritatem aut voluntarium studium, secundo liberalem affectum, tertio moderationem ac modestiam.

ἀναγκαστῶς (an expression foreign to Greek usage, and occurring only here, which Hofmann erroneously denies) and ἑκουσίως (this adverb occurs in the N. T., besides in this passage, only in Hebrews 10:26; the adjective in Philemon 1:14) are opposed to each other, in such a way that the former characterizes the work as undertaken from outward motives only, the latter as from inward. The same antithesis occurs in Philemon 1:14 : κατὰ ἀνάγκην … κατὰ ἑκούσιον (similarly the antithesis of ἄκων and ἑκών, 1 Corinthians 9:17); with ἑκουσίως, cf. Exodus 36:2. The position, etc., must be regarded as the outwardly inciting or compelling motive. Bengel is incorrect: id valet et in suscipiendo et in gerendo munere; to the former there is in this case no allusion.

According to the Rec., ἑκουσίως is yet further strengthened by κατὰ θεόν (cf. chap. 1 Peter 4:6; 2 Corinthians 7:9-10), equal to κατὰ τὸ θέλη΄α τοῦ θεοῦ.
αἰσχροκερδῶς (the adverb occurs here only, the adjective 1 Timothy 3:8; Titus 1:7; Titus 1:11 : αἰσχροῦ κέρδους χάριν); “the apostle places the impure motive side by side with the unwillingness of ἀναγκ.” (Wiesinger).

προθύ΄ως (in the N. T. the adverb occurs here only; more frequently the adjective and substantive) as antithesis to αἰσχροκερδῶς: “out of love to the thing itself;” Luther: “from the bottom of the heart.”(268)
Verse 3
1 Peter 5:3. μηδʼ ὡς κατακυριεύοντες τῶν κλήρων] i.e. “not as those, who,” etc. With κατακυρ. cf. for meaning and exprestion Matthew 20:25-28; 2 Corinthians 1:24; it is not equal to κυριεύειν (Steiger), but the prefixed κατα intensifies the idea of κυριεύειν: “to exercise a sway, by which violence is offered to those who are under it.”(269)
κλῆρος, properly speaking, the lot, then that which is apportioned by lot, then generally, that which is allotted or assigned to any one, whether it be an office, a possession, or anything else. Here it is the congregation ( τὸ ποίμνιον) that is to be understood; not as though κλῆρος in itself meant the congregation, but the churches are thus designated, because they are assigned to the elders as a possession, in which to exercise their official duties. The plural is put, because different elders filled offices in different congregations (Calov, Steiger, de Wette, Wiesinger, Schott, etc.). Compare the passage in Acts 17:4, where it is said of those converted by Paul and Silas: προσεκληρώθησαν τῷ παύλῳ καὶ τῷ σίλᾳ. It is incorrect to supply τοῦ θεοῦ, as is done by Beza, etc., and to derive the expression from the O. T., where the congregation of Israel is termed the κλῆρος ( נַחֲלָה ) of God, Deuteronomy 9:29, LXX. But it is equally incorrect when Hofmann applies κατακυριεύοντες, not to the πρεσβύτεροι, but to others, and, taking ὡς as instituting a comparison, understands κλῆροι to signify “the estates belonging to some one himself,” translating accordingly: “not as those who exercise rule over estates belonging to themselves.” The apostle’s idea thus would be: “the elders are not to treat the church as an object over which they exercise right of possession, and do with as they please.”

How should the apostle have thought of bringing forward a comparison so far-fetched?—and how arbitrary it appears to interpret ὡς differently in this passage from in chap. 1 Peter 1:14, 1 Peter 2:2; 1 Peter 2:5; 1 Peter 2:11-13, etc.; to allow the article τῶν to take the place of the possessive pronoun, and to attribute a meaning to κλῆροι which it often has in profane Greek, but never either in the O. or in the N. T.!(270)
ἀλλὰ τύποι γινόμενοι τοῦ ποιμνίου] The antithesis here is a different one from that in the passage quoted from Matt. The elders, as the leaders of the church, necessarily possess a kind of κυριότης over it; but they are not to exercise this in a manner opposed to the character of Christian life in the church (which would be a κατακυριεύειν), but by being examples to the congregations, shining before them in every Christian virtue (1 Timothy 4:12; Titus 2:7); cf. 2 Thessalonians 3:9; Philippians 3:17.

Verse 4
1 Peter 5:4. Assurance of the future reward for the faithful fulfilment of the exhortation just given.

καί] simply connects the result with the exhortation (cf. Winer, p. 406 [E. T. 542]), and is not to be taken αἰτιολογικῶς for ἵνα.

φανερωθέντος τοῦ ἀρχιποιμένος] With φανερ. cf. Colossians 3:4; 1 John 2:28; Christ is here termed ἀρχιποιμήν ( ἅπ. λεγ., chap. 1 Peter 2:25 : ὁ ποιμήν; Hebrews 13:20 : ὁ ποιμὴν ὁ μεγάς) as He “to whom the elders, with the flock they tend, are subject” (Hofmann).

κομιεῖσθε (cf. chap. 1 Peter 1:9) τὸν ἀμαράντινον τῆς δόξης στέφανον] The greater number of commentators consider ἀμαράντινος as equal to ἀμάραντος in chap. 1 Peter 1:4; but the direct derivation of the word from μαραίνεσθαι is hardly to be justified. It comes rather from the substantive ἀμάραντος, and therefore means, as Beza explains: ex amaranto videlicet, cujus floris (inquit Plinius) summa natura in nomine est, sic appellato quoniam non marcescit. Accordingly the figure present to the mind of the apostle was an amaranthine wreath; thus also Schott.(271) It is at least uncertain whether στέφανος here (as frequently in the writings of Paul) is thought of as a wreath of victory (thus the greater number of commentators), since among the Jews, also, wreaths of flowers and leaves were in use as tokens of honour and rejoicing (cf. Winer’s bibl. Realwörterbuch, s.v. Kränze).

τῆς δόξης is the genitive of apposition; cf. 2 Timothy 4:8; James 1:12; Revelation 2:10 : the δόξα is the unfading crown which they shall obtain.

Verse 5
1 Peter 5:5. ὁμοίως] cf. chap. 1 Peter 3:1; 1 Peter 3:7; here also ὁμοίως is not a mere particle of transition (Pott). The exhortation to humility, expressed in this verse, corresponds to those addressed to the elders, wherein they are admonished to submit themselves to the duties of their office with humility, and without seeking their own advantage.

νεώτεροι ὑποτάγητε πρεσβυτέροις] Who are these νεώτεροι? Certainly not the whole of the members of the congregation (in contrast to the elders), as Beda, Estius, Pott, Wiesinger, etc., assume, but either the younger members generally, or such of them as were employed in many ministrations, suitable neither for the elders nor the deacons. The first assumption (Luther, Calvin, Aretius, Gerhard, etc.) is opposed by the circumstance that πρεσβυτέροις here seems to have the same official signification as above in 1 Peter 5:1 ff. If this be so, then it is plainly inconsistent to take the expression νεώτεροι, as specifying only a particular time of life. The second (Weiss, p. 344 ff., Schott, Brückner), founded chiefly on Acts 5:6; Acts 5:10, is contradicted by the fact, that there is no historical testimony for the existence of an office, such as it takes for granted. If νεώτεροι indicate only a particular time of life, then the like may be said of the accompanying πρεσβυτέροις. The difficulty which arises from the same name being employed first as an official title, and then to denote a particular age, is solved, in a measure at least, by supposing that since the word contained both references, the apostle might, as he proceeded in his exhortation, lose sight of the one in the other.(272)
The special exhortation is followed by the general: πάντες δὲ ἀλλήλοις] If ὑποτασσό΄ενοι is to be erased after ἀλλήλοις, the words may then be taken either with what precedes (Lach. gr. Ausg., Buttmann, Hofmann) or with what follows. In the first case there is something fragmentary in the structure of the clause, while the second, adopted by almost all commentators (formerly also in this commentary), is opposed by the dative ἀλλήλοις, which is too easily passed over with the remark that it is the dative of reference, equivalent to: “for each other,” or “with reference to each other.” All the passages which Winer (p. 202 [E. T. 270]) brings forward to prove that the dative is used of everything with reference to which anything takes place, are of a different nature. πάντες denotes the whole of the members of the church without distinction.

τὴν ταπεινοφροσύνην ἐγκο΄βώσασθε] In interpreting the word ἐγκο΄βώσασθε, commentators have not unfrequently, but erroneously, started from the meaning of the substantive ἐγκό΄βω΄α,(273) understanding (certainly without justification) it to signify “a beautiful dress,” and rendering: “adorn yourselves with humility;” thus Calvin, etc.; or else, whilst correctly explaining the word as the apron worn by slaves, they find in the verb itself the reference to humility in behaviour; thus Grotius, Hornejus, Steiger, de Wette, etc.(274)
Rather, however, must that sense of the verb be retained which is to be had by deriving it from κόμβος, “a band:” “to tie on, or fasten anything by means of a κόμβος, i.e. a band.” Since, now, it is used for the most part of the fastening of a garment, it lies to hand to take the expression here as having the same sense with ἐνδύεσθαι (cf. Colossians 3:12), yet so that the idea of making fast is more strongly brought out in the former than in the latter: “to clothe oneself firmly, wrap oneself round with ταπεινοφρ;” Bengel: induite vos et involvite, ut amictus humilitatis nulla vi vobis detrahi possit (thus also Wiesinger, Schott). Other interpreters hold by the one or the other meaning only, i.e. either by that of clothing (Oecumenius: ἐνειλήσασθε καὶ περιβάλλεσθε) or that of making fast (Luther: “hold fast by humility;” Erasmus: humilitatem vobis fixam habete). Similar exhortations to humility towards one another: Ephesians 4:2; Philippians 2:3; Romans 12:16. The exhortation is strengthened by the quotation of the Old Testament passage, Proverbs 3:34, after the LXX., where, however, κύριος stands instead of ὁ θεός. The same quotation is to be found in James 4:6, where, as here, there is first of all the injunction to submit to God, and then that to resist the devil; cf. also Luke 1:51.

ἐγκόμβωμα vestimenti genus est; sctibit enim Poll. 4, 119, τῇ δὲ τῶν δούλων ἐξωμίδι προσκεῖσθαι καὶ ἱματίδιόν τι λευκόν, quod ἐγκόμβωμα s. ἐπίβλημα nominari.

Verse 6
1 Peter 5:6. Conclusion drawn from the Old Testament passage, ταπεινώθητε οὖν ὑπὸ κ. τ. λ.] see James 4:6; not: “become humble,” as Wiesinger interprets, on account of the passive (for if the meaning must be passive, in accordance with the form, it ought to be: “be made humble”), but in a middle sense: “humble yourselves.” 1 Peter 5:7 shows that this self-humbling here refers to the lowly and submissive bearing of afflictions (otherwise in Luke 14:11).

τὴν κραταιὰν χεῖρα] Old Testament expression denoting the power of God which rules and judges all; cf. Deuteronomy 3:24, LXX.; it does not refer here to the laying on of afflictions only (de Wette), but to the being exalted out of them (so, too, Brückner); cf. Luke 1:51 : ἐποίησε κράτος ἐν βραχίονι αὐτοῦ· διεσκόρπισεν ὑπερηφάνους … καὶ ὕψωσε ταπεινούς. The purpose of this subordination: ἵνα ὑμᾶς ὕψωσῃ, is the glory which follows upon the sufferings; ἵνα is not put ἐκβατικῶς (Pott), but τελικῶς.

ἐν καιρῷ] Matthew 24:45 : “tempore statuto;” Erasmus: ut vos extollat, cum erit opportunum, cum judicabit id vobis expedire vel in hoc saeculo, vel in die judicii; this last is here the principal point of view.

Verse 7
1 Peter 5:7 is closely connected with 1 Peter 5:6; hence the participle. The idea and expression are taken from Ps. 54:23, LXX. ( ἐπίῤῥιψον ἐπὶ κύριον τὴν μέριμνάν σου καὶ αὐτός σε διαθρέψει), although somewhat altered; πᾶσαν τὴν μέριμναν ὑμῶν:(275) “your whole care;” the singular unites all individual cares together into one uniform whole. Hofmann, without reason, assumes that in this passage μέριμνα does not mean care itself, but the object which causes care. The context shows that the care specially meant here is that which is occasioned by the sufferings; cf. Matthew 6:25; Philippians 4:6.

ὅτι αὐτῷ κ. τ. λ.] “for He careth for you;” the same construction of the verb with περί occurs frequently in the N. T., e.g. John 10:13; ἐπʼ αὐτὸν, ὅτι αὐτῷ, “are intentionally brought together” (Wiesinger).

Verse 8
1 Peter 5:8. νήψατε (chap. 1 Peter 4:7), γρηγορήσατε, cf. 1 Thessalonians 5:6; placed in juxtaposition by asyndeton “in nervous conciseness, in virtue of which ὅτι, too, is omitted before ὁ ἀντίδικος” (Wiesinger). Temperance and watchfulness are specially necessary, in order to remain faithful amid all the temptations of suffering. The reason is given in what follows.

ὁ ἀντίδικος ὑμῶν διάβολος] Hensler’s explanation: “slandering opponents,” requires no refutation.

διάβολος is a substantive, in explanatory apposition to ὁ ἀντίδ. ὑμῶν, which latter is used, in this passage only, to designate the devil (corresponding to the Hebrew שָׂטָן, which, however, the LXX. always translate by διάβολος ). The word denotes strictly an opponent in a court of justice; but it occurs also in a general sense as “adversary.” Schott would retain the original application, after Zechariah 3:1 ff., Revelation 12:10, in that “the devil will, as it were, compel God to declare in condemnatory judgment that the Christians have forfeited salvation;” but there is no allusion to the divine judgment here, the καταπίνειν is rather indicated as the aim of the devil.

ὡς λέων ὠρυόμενος]

[276] ὠρύεσθαι peculiariter dicitur ἐπὶ λιμῷ κλαιόντων λύκων, ἢ λεόντων, ἢ κυνῶν (Hesych.), cf. Psalms 104:21.

περιπατεῖ (Job 1:7; Job 2:2) ζητῶν τίνα καταπίῃ] περιπατεῖν and ζητῶν belong strictly to each other, so that the comparison with the lion applies to both (Steiger). The efforts of the devil are directed against Christians, who, as such, do not belong to him; as long as they remain faithful to their Christian calling, he can do them no harm (1 John 5:18), therefore he is on the look-out whom (according to the reading: τίνα καταπίῃ) he may devour, or if he may devour any one (according to the reading: τινὰ καταπιεῖν), by alluring to unfaithfulness.(277)
καταπίνειν, “devour,” denotes complete destruction. Chrysostom (Homil. 22, ad popul. Antioch.): circuit quaerens, non quem mordeat vel frangat, sed quem devoret.

Verse 9
1 Peter 5:9. ᾧ ἀντίστητε στερεοὶ τῇ πίστει] cf. James 4:7; Ephesians 6:11 ff. τῇ πίστει does not belong to ἀντίστητε (Bengel), but to στερεοί; not as the dat. instrum. (Beza, Hensler), but as the dative of nearer definition: “firm in the faith;” cf. Acts 16:5; Colossians 2:7; cf. Winer, p. 202 [E. T. 270]. It is only a firm faith that can resist the devil.

εἰδότες τὰ αὐτὰ τῶν παθημάτων … ἐπιτελεῖσθαι] Almost all interpreters assume that the construction here is that of the accus. c. inf. Hofmann nevertheless denies this, remarking that in the N. T. εἰδότες (in the sense of “knowing”) never takes the accus. c. inf., but always the particle ὅτι, and that when εἰδότες is followed by the accus. c. inf., it signifies “to understand how to do a thing.”(278) If this be correct, ἐπιτελεῖσθαι must have an active meaning, τὰ αὐτὰ τῶν παθ. be the accusative after it, and the dative τῇ … ἀδελφότητι be dependent on τὰ αὐτά. Explaining ἐπιτελεῖσθαι on the analogy of the phrase: τὰ τοῦ γήρως ἐπιτελεῖσθαι (Xen. Mem. iv. 8. 8), and seeing in τὰ αὐτά the idea of measure expressed, Hofmann translates: “knowing how to pay for your Christianity the same tribute of affliction as your brethren in the world.” This explanation cannot be accepted without hesitation. For, on the one hand, from the fact that in other parts of the N. T. εἰδότες does not take the accus. c. inf., it cannot be concluded that here it does not do so either, the more especially that the construction of the accus. c. inf. occurs comparatively rarely in the N. T.; and, on the other hand, the phrase: τὰ … τῶν παθ. ἀποτελ., is not analogous with the expression: τὰ τοῦ γήρως ἐπιτελ., since in the former there is no conception corresponding to τοῦ γήρως. Hofmann inserts, indeed, as such, the idea of the Christian calling, but it is purely imported, and nowhere hinted at in the text. Accordingly, ἐπιτελεῖσθαι—grammatically considered—can have a passive signification, not, indeed, equivalent to: “are completed” (Thuc. 7:2; Philippians 1:6, and other passages), for this idea would not be suitable here, but rather: “are being accomplished” (thus Herod. 1:51, in connection with τὰ ἐπιτασσόμενα; 1:138: ἐπιτελέσαι ἃ ὑπέσχετο). This idea is, in truth, not very appropriate either; it seems to be more fitting to take the verb in a middle sense, as equivalent to: “are accomplishing themselves;” and to translate: “knowing (or better rather: considering) that the same sufferings are accomplishing themselves in the brethren.” This rendering is to be preferred to all others. The Vulg. translates ἐπιτελ. by fieri; Luther by “befall;” both are too inexact renderings of the sense.(279) In the explanation above given, τὰ αὐτά is used as a substantive, as frequently happens with the neuter of adjectives (Winer, p. 220(280) [E.T. 294]), and is put here to emphasize the sameness of the sufferings (thus de Wette, Wiesinger); τῇ … ἀδελφότητι is to be taken as the more remote object; on no condition can the dative be understood as equivalent to ὑπό in passives. With the idea ἀδελφότητι, cf. chap. 1 Peter 2:17.

The addition, ἐν κόσ΄ῳ, alludes to the reason of the afflictions (Steiger). Wiesinger justly remarks: “in the world, the dominion of the Evil One, the Christian can and dare expect nothing else.” Possibly it may contain at the same time a reference to the ἀδελφότης, which the Lord has already taken to Himself ἐκ τοῦ κόσ΄ου. The thought that the brethren have to bear the same afflictions, serves to give strength in resisting the devil, since the consciousness of bearing similar afflictions in common with all Christian brethren, encourages to patient endurance.

Verse 10-11
1 Peter 5:10-11. Promise of blessing and doxology.

ὁ δὲ θεός, placed by way of emphasis at the beginning. That which has gone before has told the readers what they should do; in contrast to this ( δέ), the apostle now says what God will do (Schott); with the expression: θεὸς πάσης χάριτος, cf. 2 Corinthians 1:3 : θεὸς πάσης παρακλήσεως. God as the author of all grace; χάρις conceived as a possession. Like the whole promise of blessing, this very designation of God serves to comfort and strengthen the readers in their afflictions.

ὁ καλέσας ὑμᾶς, κ. τ. λ.] cf. 1 Thessalonians 2:12 (2 Thessalonians 2:14); that is: to participation in His (God’s) own δόξα. The participation is here thought of as future, although for believing Christians it is even now present in its beginning (2 Peter 1:4). In this calling there is already contained the pledge of the promises that follow: καταρτίσει κ. τ. λ.

ἐν χριστῷ belongs to καλέσας, more nearly defined by ὑμᾶς εἰς etc. (de Wette, Wiesinger, Schott), not to δόξαν (Hofmann). God possesses the glory not first in Christ, as Hofmann says, but He has had it from all eternity, although in Christ it is first revealed. Gerhard interprets incorrectly: propter meritum Christi. ἐν is by several interpreters inaccurately taken as equivalent to διά; but though ἐν denote instrumentality, this is of a more inward nature than that expressed by διά. The sense is: by God having brought you into union with Christ (thus also de Wette, Wiesinger, Schott). The connection of ἐν χρ. with ὀλίγ. παθόντας following (Glossa interl.: sicut membra in illo patientes; Nicol de Lyra) has nothing to commend it.

ὀλίγον παθόντας] ὀλίγον, as in chap. 1 Peter 1:6 : “a little while.”

παθόντας is to be joined with καλέσας κ. τ. λ. (Steiger, de Wette, Wiesinger), but in such a way that in sense it does not apply so much to καλέσας, as to the obtaining of the δόξα of God, since the aorist must not arbitrarily be interpreted as a present. Hofmann rightly observes: “Peter subjoins this aorist participle as if it had been preceded by εἰς τὸ δοξάζεσθαι.”(281) Lachmann and Tischendorf (om. ὑ΄ᾶς after καταρτίσει) have connected these words with what follows, as also the Vulg. translates: modicum passos ipse perficiet (so also Wichelhaus). Many, particularly among the older commentators, even retaining the ὑ΄ᾶς, have adopted this construction; Luther: “The same will make you, that suffer a little while, fully prepared,” etc. Opposed to this, however, is as much the fact that the καταρτίζειν does not take place after the afflictions only, but during them, as that the present affliction and the future glory belong closely together; cf. 1 Peter 5:1.

If, as is highly probable, the ὑμᾶς after καταρτίσει be spurious, it must be supplied out of the ὑ΄ᾶς that precedes.

αὐτός] is placed emphatically: the God …, who hath called you, He will, etc., the same God; the calling already contains the guarantee for the καταρτίζειν, κ. τ. λ.

καταρτίσει, κ. τ. λ.] καταρτίζειν, Luke 6:40; 1 Corinthians 1:10; Hebrews 13:21; Luther rightly translates: “fully prepare;” Bengel: ne remaneat in vobis defectus.

στηρίζειν, 2 Thessalonians 2:17; 2 Thessalonians 3:3, and other passages. Bengel: ne quid vos labefactet.

σθενοῦν, ἅπ. λεγ. Bengel: ut superetis vim omnem adversam.

θε΄ελιοῦν (see the critical notes); in its proper sense, Matthew 7:25; Luke 6:48; figuratively: Ephesians 3:18 ( τεθε΄ελιω΄ένοι synonymous with ἐῤῥιζω΄ένοι); Colossians 1:23 (synonymous with ἑδραῖοι).

The future expresses the sure expectation that, as the apostle wishes, God will perfect, etc., the believers.

If καταρτίσαι be read, this form must not be taken as the infinitive (Pott), but as the optative.(282)
The heaping up of expressions connected by asyndeton is rhetorical, and arises from the natural impulse of an agitated heart to find full expression for its feelings.—1 Peter 5:11. The same doxology as in chap. 1 Peter 4:11. It sets the seal on the hope just expressed.

Verses 12-14
1 Peter 5:12-14. Concluding remarks; first, 1 Peter 5:12, as to the letter itself.

διὰ σιλουανοῦ … ἔγραψα] There is no reason to doubt that this Silvanus is the well-known companion of the Apostle Paul. Whilst in the Acts he is named “Silas,” Paul, like Peter, calls him “Silvanus.” He was sent from the convention of apostles, along with Paul, Barnabas, and Judas Barsabas, as bearers of the epistle to Antioch. After this he accompanied Paul on his second missionary journey. He is not mentioned afterwards, nor is it known at what time he came to Peter. διὰ … ἔγραψα does not designate Silvanus either as the translator or the writer of the epistle, but simply as the bearer of it. διά has here the same sense as in the subscriptions of the Epistles to the Romans, the Corinthians, etc.; it is synonymous with διὰ χειρός, Acts 15:23.—“It is evident that the choice of Silas for this (mediatory) mission was a particularly happy one, as he had been Paul’s companion in former times, and had assisted him in founding the greater part of the churches here addressed” (Wieseler).

ὑμῖν τοῦ πιστοῦ ἀδελφοῦ] ὑμῖν can be joined either with the following ἔγραψα, or with πιστοῦ ἀδ. If the latter combination be adopted (it is more simple if τοῦ be erased as spurious, but is also possible if τοῦ be retained; equivalent to: “who is the faithful brother unto you”), the apposition indicates that an intimate relation subsisted between Silvanus and the churches to which Peter writes. The connection with ἔγραψα, however, is the more natural one, ὑμῖν being inserted between, as in Galatians 6:11.

ὁ πιστὸς ἀδελφός is the name given to Silvanus, because generally he had proved faithful in the performance of every service for the church of Christ. There is no reason why the expression should be referred specially to his relation to the churches of Asia Minor only (as formerly in this commentary), or particularly to that in which he stood to Peter (Hofmann). Still, it is not improbable that Peter, by this designation, alludes to the confidence he has, that he will also prove faithful in the service which is now required of him.

The following words: ὡς λογίζομαι, may be applied either to the opinion just expressed on Silvanus (Brückner, Wiesinger, Schott, Wichelhaus), or to the subsequent διʼ ὀλίγων ἔγραψα (Steiger, Hofmann). It is hardly possible to come to a definite conclusion. At any rate, λογίζομαι does not express an uncertain conjecture; cf. Romans 3:28; Romans 8:18; Hebrews 11:19. In the first case, by the confirmation which it contains of the opinion just uttered, it serves to strengthen the confidence of the churches in Silvanus; in the second, the apostle indicates that, considering the importance of his subject and the yearning of his heart, he looks on his letter as a short one.(283) This last appears the more probable.

διʼ ὀλίγων] equal to διὰ βραχέων, Hebrews 13:22 : “in few words;” cf. Thucyd. iv. 95.

ἔγραψα] refers to this epistle, which the apostle is on the point of closing, and not, as Erasmus, Grotius, etc., altogether unwarrantably assume, to a former one which has been lost;(284) cf. Philemon 1:19; Philemon 1:21.

παρακαλῶν καὶ ἐπιμαρτυρῶν] Although by these two words the apostle indicates two distinct subjects, still these are not to be separated in such a way as to be applicable to different parts of the epistle (de Wette, Brückner);(285) but the παράκλησις and the ἐπιμαρτύρησις are throughout the whole letter closely bound up together. As the contents of the ἐπιμαρτυρεῖν are stated, but not those of the παρακαλεῖν, the chief stress is laid on the former, the latter ( παρακαλῶν) being placed first, in order thereby to give prominence to the character of the ἐπιμαρτύρησις. Contrary to its common usage, de Wette interprets ἐπιμαρτυρῶν: in addition to, i.e. testifying in addition to the exhortation. ἐπιμαρτυρεῖν simply means: to bear witness to anything (opp. ἀντιμαρτυρεῖν, see Pape and Cremer, s.v.; in the N. T. ἅπ. λεγ.; ἐπιμαρτύρεσθαι occurs in the LXX. and in the Apocr., but not ἐπιμαρτυρεῖν); Bengel is therefore wrong in interpreting: testimonium jam per Paulum et Silam audierant pridem: Petrus insuper testatur; so, too, is Hofmann in saying that in ἐπιμαρτυρεῖν it is presupposed that the readers themselves already know and believe what Peter testifies.

ταύτην εἶναι ἀληθῆ χάριν τοῦ θεοῦ] Contents of the ἐπιμαρτύρησις: “that this is the true grace of God;”(286) ταύτην does not refer to that of which the apostle has written, but its more precise definition follows in the subsequent relative clause. Peter accordingly sets forth, in conclusion, that his epistle testifies to the readers that that grace in which they already stood is the true grace, from which, therefore, they should not depart (cf. with this, chap. 1 Peter 1:12; 1 Peter 1:25, 1 Peter 2:10; 1 Peter 2:25). No doubt this was the χάρις which had been brought to them by means of the preaching of Paul, but it does not follow that the purpose of Peter’s ἐπι΄αρτύρησις was to set, for the readers, the seal on that preaching. It is not the preaching which is here in question, but the χάρις in which the readers stood, quite apart from the person through whose instrumentality it was brought to them. Had Peter intended to bear a testimony to Paul, he would surely have done so in clear terms; nor does anything in the epistle allude to an uncertainty on the part of the readers as to whether Paul had preached the true gospel to them. χάρις is not: doctrina evangelii (Gerhard); but neither is it: “the state of grace” (de Wette), for with this the adjunct τοῦ θεοῦ would not harmonize. But it denotes the objective divine grace, into the sphere of which the readers have entered by means of faith; cf. Romans 5:2.

ἀληθῆ] stands here as the leading conception, not with any polemical reference to an erroneous doctrine (for there is no trace of any such polemic in the epistle), but is intended by the apostle to mark in itself the truth and reality of this χάρις, in order that the readers may not be induced by the persecutions to abandon it.

εἰς ἣν ἑστήκατε] for this construction, cf. Winer, p. 386 f. [E. T. 516 ff.]. If the reading στῆτε be adopted, this adjunct expresses the exhortation to continue in that grace. Here, however, the nearer definition necessary to ταύτην is wanting; for as the ἐπι΄αρτύρησις is not something added on to the epistle ( ἔγραψα), ταύτην χάριν cannot be the grace of which I have written to you.

Verse 13
1 Peter 5:13. Salutation.

The notion that ἡ … συνεκλεκτή denotes the apostle’s wife (Bengel, Mayerhoff, Jachmann, etc.) finds no support from 1 Corinthians 9:5; it is contradicted by the ἐν βαβυλῶνι(287) inserted between. By far the greater number of commentators rightly consider it to mean: “the church in Babylon” ( א has the word ἐκκλησίᾳ after βαβυλῶνι; Oec. u. Vulg. ecclesia). According to Hofmann, ἐκκλησία is not to be supplied to συνεκλεκτή, “but the churches to which the apostle writes are, as such, ἐκλεκταί, and the church from which he sends greetings is, as such, a συνεκλεκτή, as she from whom the Apostle John sends salutations is an ἀδελφὴ ἐκλεκτή” (2 John 1:13). But in John’s Epistle, 1 Peter 5:1, κυρία, and 1 Peter 5:13, ἀδελφή, are put along with ἐκλεκτή; accordingly, it does not follow that συνεκλεκτή, without the additional idea ἐκκλησία, would of itself mean a church. The συν refers to the churches to which Peter sends the salutation of the former, cf. chap. 1 Peter 1:1.(288) According to Eusebius (H. E. c. 15), Papias already was of opinion that the name Babylon is here used figuratively, and that by it Rome is to be understood. The same view is adopted by Clemens Alex., Hieronymus, Oecumenius, Beda, Luther, and by most of the Catholic interpreters;(289) in more recent times by Thiersch, Ewald, Hofmann, Wiesinger, Schott, etc. The principal reasons brought forward in support of this view are—(1) The tradition of the primitive church, which speaks of the apostle’s stay in Rome, but makes no mention of his having lived in Babylon; (2) The designation of Rome as Babylon in Revelation, chap. Revelation 14:8, Revelation 18:2; Revelation 18:10; (3) The banishment of the Jews from Babylon in the time of the Emperor Claudius, according to Joseph. Ant. i. 18, c. 12. But these reasons are not conclusive, for—(1) The tradition has preserved altogether very imperfect and uncertain notices of the apostles; (2) In Revelation this designation is very naturally explained from the reference to O. T. prophecy; (3) The account of Josephus does not lead us to understand that all the Jews were banished from Babylon and its vicinity (see Mayerhoff, p. 128 ff., and Wieseler, p. 557 f.).(290) Although de Wette’s rejoinder, that “the allegorical designation is unnatural in a letter, especially in the salutation,” may be going too far, still it is improbable that Peter, in simply conveying a greeting, would have made use of an allegorical name of a place, without ever hinting that the designation was not to be taken literally. This could admit of explanation only if, at the time the epistle was written, it had been customary among the Christians to speak of Rome as Babylon; and that it was so, we have no evidence. Accordingly, Erasmus, Calvin, Gerhard, Neander, de Wette-Brückner, Wieseler, Weiss, Bleek, Reuss, Fronmüller, etc., have justly declared themselves opposed to the allegorical interpretation. The view that by Babylon is meant the Babylon in Egypt mentioned by Strabo, i. 17 (Pearson, Calov, Vitringa, Wolf), has nothing to commend it, the less so that this Babylon was simply a military garrison.(291)
καὶ ΄άρκος ὁ υἱὸς μου] The correct interpretation of υἱός μου is given already by Oecumenius: ΄άρκον υἱόν, κατὰ πνεῦμα καλεῖ, ἀλλʼ οὐ κατὰ σάρκα. It is undoubtedly the well-known companion of Paul who is meant. Since, according to Acts, Peter was acquainted with his mother, it is probable that Mark was converted to Christianity by Peter. The idea that Peter here speaks of a son of his own after the flesh, named Mark (Bengel, Hottinger, Jachmann, etc.), could receive support only if συνεκλεκτή were used to designate the apostle’s wife.

Verse 14
1 Peter 5:14. ἀσπάσασθε ἀλλήλους ἐν φιλήματι ἀγάπης] Paul uses a similar expression, Romans 16:16; 1 Corinthians 16:20; 2 Corinthians 13:12; 1 Thessalonians 5:26. The members of the church are by turns to greet one another (not each other in Peter’s name) with the kiss of charity, thus testifying to their brotherly love for each other (see Meyer on 1 Corinthians 16:20). Instead of the Pauline: ἐν ἁγίῳ φιλ., there is here: ἐν φιλ. ἀγάπης, “with the kiss of love,” i.e. the kiss, which is the type and expression of Christian brotherly love.

The final benediction is likewise similar to those in the epistles of Paul; only that in these χάρις stands in the place of εἰρήνη (Ephesians 6:23-24, both occur; cf. too, 3 John 15). By the addition of τοῖς ἐν χρ., the πάντες are designated according to their nature as such, who live in union with Christ, and to whom, therefore, the benediction here pronounced belongs.

