
Introductory Material 

Peter was martyred during Nero’s persecution. Although Peter expects persecution to spread (as it did 

under some later emperors, see Introduction to Revelation: Setting), under Nero it affected Rome itself 

most directly. At the time Peter writes, hostility was still more indirect (4:4), perhaps fitting a time 

shortly before or shortly after Nero’s persecution began in AD 64. 
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Nero’s persecution devastated the Christian community in Rome, although its numbers remained strong 
afterward. A fire burned much of Rome in AD 64 yet suspiciously left unscathed the estates of Nero 
and his older boyfriend Tigellinus. Like any good politician, Nero needed a scapegoat for his ills, and 
what appeared to be a new religious movement, understood as a fanatical form of Judaism begun by a 
crucified teacher some 35 years before, filled the need perfectly. 
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Romans viewed Christians, like Jews, as hostile to the rest of society. Certain charges became so 
common that they were stereotypical by the second century: Christians were “atheists” (for rejecting 
the gods), “cannibals” (for eating Jesus’ “body” and drinking his “blood”) and incestuous (for statements 
like “I love you, brother” or “I love you, sister”). Judaism was a poor target for outright persecution 
because its adherents were numerous and it was popular in some circles; further, Nero’s mistress, 
Poppaea Sabina, was a patron of Jewish causes. By contrast, Jesus’ movement was viewed as a form of 
Judaism whose support was tenuous even in Jewish circles, and therefore it offered an appropriate 
political scapegoat. 
 
Keener, Craig S.. NKJV, Cultural Backgrounds Study Bible, eBook . Zondervan. Kindle Edition. 
 
According to the early second-century historian Tacitus (Annals, 15.44), who disliked Christians himself, 
Nero burned Christians alive as torches to light his gardens at night. Nero killed other Christians in 
equally severe ways (e.g., feeding them to wild animals for public entertainment). In all, he murdered 
hundreds, and probably thousands, of Rome’s Christians, although many Christians escaped his grasp. 
(That many survived seems clear from the continuing strong Roman church at the time that Clement 
sent his letter, 1 Clement, to Corinth, a few decades later.) Thus, even though the Greek part of the 
empire loved Nero, Christians saw him as a prototype of the final antichrist. Nero died in disgrace 
several years later, pursued by fellow Romans who hated him. 
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Provenance and Audience. It is widely agreed that “Babylon” (5:13) is a cryptic name for Rome, as in 
some Jewish works and undoubtedly in the book of Revelation. The situation of persecution described 
here fits Rome, and it would be appropriate for Peter to send advance warning of that situation to 
believers in Asia Minor, the stronghold of emperor worship. An audience in Asia Minor might consist 
mainly of Jewish Christians, but Peter’s audience probably includes Gentile Christians (cf. 1:18; 4:3–4). 
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Verses 3–12 are one long sentence in Greek; such long sentences could be viewed as skillful in antiquity, 
when hearers of speeches were accustomed to following the train of thought for a longer time than 
North American and some other television-trained readers are today. 
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VERSES 1-2 
 
1Pe_1:1 The author begins by identifying himself as “Peter, an apostle of Jesus Christ.” It is clear whom 
the title indicates, none other than Simon son of Jonah, from the village of Bethsaida in the northwest 
corner of the Sea of Galilee (Joh_1:44), whom Jesus called early in his ministry to be one of his disciples 
(Mar_1:16-18) and later named an apostle (Mar_3:13-19). Jesus himself had given him the nickname 
Peter (Cephas in its Aramaic form) or rock, which soon became better known than his given name 
(Joh_1:42; Mat_16:17-18). 
 
This “foundational” disciple unselfconsciously identifies himself as “an apostle of Jesus Christ,” that is, 
a messenger of Christ sent into the world with authority to carry out the will of the one who sent him. 
The letter is to be seen, not as the pious opinions of a well-wishing friend, but as the authoritative word 
of one who speaks for the Lord of the church himself. Unlike Paul, who constantly had to defend his 
apostolic status (and does so in the salutations of all his letters except 1 and 2 Thessalonians, 
Philippians, and Philemon), Peter evidences no defensiveness in his use of the term for his office here, 
which he will refer to only once more (and that incidentally) in the epistle (1Pe_5:1), for Peter’s 
authority was never challenged. 
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It is clear that this letter was written to people who were Gentiles. They have been released from the 
futile way of life which they had learned from their fathers (1Pet 1:18). Those who were once not a 
people had become nothing less than the people of God (1Pet 2:10). In previous times they had walked 
after the will and the lusts of the Gentiles (1Pet 4:3). But the outstanding thing about this passage is 
that it takes words and conceptions which had originally applied only to the Jews, the Chosen Nation, 
and applies them to the Gentiles, who had once been believed to be outside the mercy of God. Once it 
had been said that "God created the Gentiles to be fuel for the fires of Hell." Once it had been said that, 
just as the best of the snakes must be crushed, so even the best of the Gentiles must be destroyed. Once 
it had been said that God loved only Israel of all nations upon the earth. But now the mercy, the 
privileges, and the grace of God have gone out to all the earth and to all men, even to those who could 
never have expected them. 
 
(i) Peter calls the people to whom he writes the elect, God's Chosen People, Once that had been a title 
which belonged to Israel alone: "You are a people holy to the Lord your God; the Lord your God has 
chosen you to be a people for his own possession, out of all the peoples that are on the face of the 
earth" (Deut 7:6; compare Deut 14:2). The prophet speaks of "Israel, my chosen" (Isa 45:4). The Psalmist 
speaks of "the sons of Jacob, his chosen ones" (Ps 105:6; Ps 105:43).  
 
     But the nation of Israel failed in the purposes of God, for, when he sent his Son into the world, they 
rejected and crucified him. When Jesus spoke the Parable of the Wicked Husbandmen, he said that the 
inheritance of Israel was to be taken from them and given to others (Matt 21:41; Mk 12:9; Lk 20:16). 
That is the basis of the great New Testament conception of the Christian Church as the true Israel, the 



new Israel, the Israel of God (compare Gal 6:16). All the privileges which had once belonged to Israel 
now belonged to the Christian Church. The mercy of God has gone out to the ends of the earth, and all 
nations have seen the glory and experienced the grace of God.  
 
     (ii) There is another word here which once belonged exclusively to Israel. The address literally reads: 
"To the elect strangers of the Diaspora throughout Pontus, Galatia, Cappadocia, Asia and Bithynia." 
Diaspora (<G1290>), literally the dispersion, was the technical name for the Jews scattered in exile in 
all the countries outside the bounds of Palestine. Sometimes in their troubled history the Jews had 
been forcibly deported from their native land; sometimes they had gone of their own free will to work, 
and often to prosper, in other lands. Those exiled Jews were called the Diaspora (<G1290>). But now the 
real Diaspora is not the Jewish nation; it is the Christian Church scattered abroad throughout the 
provinces of the Roman Empire and the nations of the world. Once the people who had been different 
from others were the Jews; now the people who are different are the Christians. They are the people 
whose King is God, whose home is eternity, and who are exiles in the world. 
 
what we have just been saying means that the two great titles of which we have been thinking belong to 
us who are Christians.  
 
     (i) We are the Chosen People of God. There is uplift here. Surely there can be no greater compliment 
and privilege in all the world than to be chosen by God. The word eklektos (<G1588>) can describe 
anything that is specially chosen; it can describe specially chosen fruit, articles specially chosen because 
they are so outstandingly well made, picked troops specially chosen for some great exploit. We have the 
honour of being specially chosen by God. But there is also challenge and responsibility here. God 
always chooses for service. The honour which he gives a man is that of being used for his purposes. It 
was precisely there that the Jews failed, and we have to see to it that the tragedy of a like failure does 
not mark our lives.  
 
     (ii) We are the exiles of eternity. This is never to say that we must withdraw from the world, but that 
in the realest sense we must be at the same time both in the world and not of it. It has been wisely 
said that the Christian must be apart from the world but never aloof from it. Wherever the exiled Jew 
settled, his eyes were towards Jerusalem. In foreign countries his synagogues were so built that, when 
the worshipper entered, he was facing towards Jerusalem. However useful a citizen of his adopted 
country the Jew was, his greatest loyalty was to Jerusalem.  
 
     The Greek word for such a sojourner in a strange land is paroikos (<G3941>). A paroikos was a man 
who was in a strange land and whose thoughts ever turned home. Such a sojourning was called a 
paroikia (<G3940>); and paroikia is the direct derivation of the English word parish. The Christians in any 
place are a group of people whose eyes are turned to God and whose loyalty is beyond. "Here," said the 
writer to the Hebrews, "we have no lasting city, but we seek the city which is to come" (Heb 13:14).  
 
     We must repeat that this does not mean withdrawal from the world; but it does mean that the 
Christian sees all things in the light of eternity and life as a journey towards God. It is this which 
decides the importance which he attaches to anything; it is this which dictates his conduct. It is the 
touchstone and the dynamic of his life. 
Dsb 
 
There is a famous unwritten saying of Jesus: "The world is a bridge. The wise man will pass over it, but 
he will not build his house upon it." This is the thought which is behind the famous passage in The 



Epistle to Diognetus, [130 AD] one of the best-known works of the post-apostolic age: "Christians are 
not marked out from the rest of mankind by their country or their speech or their customs.... They dwell 
in cities both Greek and barbarian, each as his lot is cast, following the customs of the region in clothing 
and in food and in the outward things of life generally; yet they manifest the wonderful and openly 
paradoxical character of their own state. They inhabit the lands of their birth, but as temporary 
residents thereof; they take their share of all responsibilities as citizens, and endure all disabilities as 
aliens. Every foreign land is their native land, and every native land a foreign land.... They pass their 
days upon earth, but their citizenship is in heaven."  
 
     It would be wrong to think that this makes the Christian a bad citizen of the land in which he lives. It is 
because he sees all things in the light of eternity that he is the best of all citizens, for it is only in the 
light of eternity that the true values of things can be seen.  
 
     We, as Christians, are the Chosen People of God; we are the exiles of eternity. Therein lie both our 
priceless privilege and our inescapable responsibility. 
Dsb 
 
Language about exile in 1 Peter seems to show an analogy between the Christians of Asia Minor and 
the Jews who were exiled to Babylon. The stress is not so much on the fact that they are far from home 
(whether an earthly home or a heavenly one). The designation emphasizes the fact that they are 
surrounded and outnumbered by the citizens, the natives, who misunderstand them and who 
constantly test their faith. 
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Peter writes to those who are “sojourners of the diaspora.” The Jews had used the term “dispersion” or 
“diaspora” to refer to their scattered communities outside Palestine ever since the Exile (cf. the Greek 
form of Deu_28:25; Neh_1:9; and Isa_49:6); it appears several times in the NT with this meaning (see 
Joh_7:35; Joh_11:32). At the time of Peter perhaps a million Jews were living in Palestine and two to 
four million outside of it, a significant group in the Empire, to be sure. [J. Juster, Les juifs dans l’empire 
romain (Paris, 1914), estimated that there were some four million Jews living outside Palestine, 
comprising some 8 percent of the population of the Roman Empire, but this probably assumes that 
Josephus’s figure of one million Jews in Egypt is not inflated; E. Schürer, The History of the Jewish People 
in the Age of Jesus Christ, ed. G. Vermes et al. (Edinburgh, 1986), III.1, 17-36, gives the archaeological 
and historical evidence for extensive Jewish settlement in Asia Minor; and H. Koester, Introduction to 
the New Testament (Philadelphia, 1982), I, 223, points out (following Josephus, Ant. 12.149) that in 200 
b.c. 2,000 Jewish families were settled in western Asia Minor, a population that itself probably reached 
close to 100,000 by the mid-first century, when the Jewish population of Rome itself was 40,000 to 
60,000. Cf. F. F. Bruce, New Testament History (Garden City, NY, 1969), p. 137. Given that Asia Minor 
ranked third behind Babylon and Egypt as a center of the diaspora, an estimate of two million Jews 
spread unevenly over the Roman and Parthian world would likely be safely conservative.] They were 
spread in communities over the entire Empire, but they belonged to Palestine and hoped (however 
vaguely or even formally) eventually to return to Palestine (perhaps when the Messiah came). Here in  
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For people facing persecution it must have been extremely comforting to realize that although they 
were rejected where they were living, they did belong somewhere; their hope was to travel in that 
direction. 
The particular Christians to whom Peter is writing are those in Asia Minor north and west of the Taurus 
Mountains, as the author indicates by mentioning the Roman provinces in that area, “Pontus, Galatia, 
Cappadocia, Asia, and Bithynia.” Strictly speaking, Pontus and Bithynia were departments of one 
province, but Peter’s mind may have been journeying around a circle of churches, perhaps the route his 
messenger would take, which would take him back near his starting point. [C. J. Hemer, “The Address of 
1 Peter,” ExpT 89 (1978-79), 239-43, especially 240-41.] The course follows known routes traveled by 
people in that age; for example, in 14 b.c. Herod the Great followed part of this route from Sinope on 
the Black Sea (in Pontus) via parts of Galatia and Cappadocia to Ephesus (in Asia), accompanying Marcus 
Agrippa. [Josephus, Ant. 16.21-23. See the Introduction for a further discussion of Peter’s relationship to 
these readers.] 
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1:1. The five Roman provinces he mentions were geographically connected; he omits the southern 
coastal regions of Asia Minor, which could be grouped with Syria in this period instead of as part of Asia 
Minor. The sequence in which Peter lists the provinces of his intended readers reflects the route a 
messenger delivering the letter could take if he started from Amastris in Pontus. (Although messengers 
from Rome were more likely to start at the province of Asia, Peter may start in his mind with the 
province farthest from him and work his way around.) On encyclical or circular letters, see the discussion 
of genre in the introduction. 
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1:2. In the Old Testament and Judaism, God’s people were corporately “chosen,” or “predestined,” 
because God “foreknew” them; Peter applies the same language to believers in Jesus. Obedience and 
the sprinkling of blood also established the first covenant (Ex 24:7–8). 
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What Peter says is that from the beginning God has elected the exiles in accordance with God’s 
foreknowledge. This reference suggests not only that the God who elects these exiles has known them 
from the beginning, but also that God already knew of the whole drama of salvation in which they 
have a place. 
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1Pe_1:2 These Christians in Asia Minor may be suffering through their dispersion, but Peter has some 
very positive things to say about them. Indeed, their very suffering points to the fact that they are God’s 
chosen people. Having referred to the concept of election near the beginning of 1Pe_1:1, our author 
now describes this choice of God in terms that on the one hand relate it to the three persons of the 
Trinity and Christian conversion (very much in Pauline terminology) and on the other hand reflect on it 
in terms that sound like the way the people of the Dead Sea Scrolls spoke of their “exile” from Israel 



as a type of reliving of the experience of the chosen people in the wilderness with Moses. [L. Goppelt, 
Der erste Petrusbrief (Göttingen, 1978), pp. 82-83.] 
 
These scattered Christians were first chosen “in accordance with [God’s] foreknowledge,” which is not 
to say that God simply predicted their conversion, but, as in Paul (Rom_8:29-30; Rom_11:2; cf. 
Eph_1:11), that they experienced “a personal relationship with a group of people which originates in 
God himself.” [P. Jacobs and H. Krienke, “Foreknowledge,” DNTT, I, 693. This is a distinctively NT idea. V. 
P. Furnish, “Elect Sojourners,” p. 5, prefers the translation “purpose” to indicate that knowledge is not 
separated from saving will in the biblical perspective of God.] The cause of their salvation is not that 
they reached out to a distant God, but that God chose to relate to them and form them into a people, 
his people. Thus the use of the term “Father” for God is especially apt, for it indicates the loving concern 
with which God chose to know them. 
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Divine foreknowledge is the basis on which a believer is chosen (i.e., “elect”). It is more than just 
God’s prior knowledge of everything; it also includes his predetermination. Through the sanctifying 
work of the Spirit is the means by which being “chosen” is made a reality. The phrase to be obedient and 
to be sprinkled with the blood of Jesus Christ describes the aim and purpose of election (Ex 24:3–8). 
Christians were chosen by God to have a covenant relationship with him that is characterized by 
obedience; Christ’s blood brings believers into this relationship. 
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TN: Holman Bible Publishers. 
 
Second, they were chosen “by means of the Spirit’s sanctification,” which is to say that God’s Spirit 
reached into their lives and made them holy, a chosen people of God. That is, when the Father chose 
to relate to them he effected this relationship in their lives by means of the Holy Spirit’s sanctifying 
power (the instrumental “by means of” is sometimes translated “in,” a less clear term), [While we prefer 
the instrumental use of ἐν, “by means of,” because it reads most naturally, it is also possible to 
understand it as a locative use, “in the sphere of,” as E. G. Selwyn, The First Epistle of St. Peter (London, 
1947), p. 119, does. Given our interpretation of 1Pe_3:18, Selwyn’s rendition is attractive, but it does 
not seem to fit best here.] a connection of election and sanctification that Paul also made in the only 
other use of the phrase in the NT (2Th_2:13; cf. 1Co_6:11, which is similar). While the focus of this 
passage is on the moment of Christian conversion, expressed in the initiatory act of baptism, the use 
of the term “sanctification” in the NT indicates not just an unseen cleansing from past sin (something 
like cleansing from cultic defilement in the OT), but also a lifestyle that expresses this new 
relationship to God in practical holiness (e.g., Rom_6:19, Rom_6:22; 1Co_1:30; 1Ti_2:15). The Spirit 
does not just clean up an old life but introduces the person to a whole new life, making him or her holy. 
The Spirit is the Holy Spirit, for he has the character of God. Since the distinctive mark of the NT era is his 
personal dwelling in the people of God, they will also become holy. 
 
Third, there is a response in the believer to God’s previous act in relating to him or her, namely, 
obedience. This obedience is surely the distinctively Pauline concept of obeying the gospel (Rom_10:16) 
or Christ ( 
2Co_10:5), an obedience characterized by faith or commitment (Rom_1:5). The action of God produced 
a response in these believers: they turned from their own ways, which were disobedient to God, and 
submitted to the call of the gospel to come under the Lordship of Christ. Conversion is more than an 



intellectual believing that something is true. It is repentance, a turning from a past way of life; it is faith, 
a commitment to Jesus as Lord that results in a way of life characterized by obedience. 
Fourth, God’s reaching out resulted not only in their obedience but also in their cleansing, their being 
“sprinkled with [the] blood [of Jesus Christ].” 
 
Surely acquaintance with the OT would remind these readers of the blood sprinkled on the people 
after their acceptance of the old covenant at Sinai, which blood sealed the covenant (Exo_24:7-8). And 
the fact that in Exodus this sprinkling follows the acceptance of the covenant by the people with their 
pledge of obedience (Exo_24:3), as well as the fact that in some of the passion traditions Jesus’ blood is 
specifically connected with this covenant initiation (Mar_14:24), probably explains the sprinkling’s 
following the obedience of the people. 
 
The people who have responded to the gospel proclamation have been properly brought into a 
covenant relationship with God, and that covenant is not the old one of Sinai but the new one based 
on the blood of Christ himself. God’s foreknowledge has been effective; his reaching out has brought 
them into relationship with him. 
 
To these covenant people Peter extends the typically Pauline greeting “grace and peace” (used in all 
Pauline correspondence and not attested to before Paul). This expression is formed from the Greek 
term “greeting” (in Greek chairein, sounding like the word for grace, charis; cf. Jas_1:1), which was 
standard in Greek letters but in Paul has been Christianized as a prayer for “grace,” [However, E. 
Lohmeyer, “Probleme paulinischer Theologie: I. Briefliche Grussüberschriften,” ZNW 26 (1927), 158-73, 
disputes this connection.] and the normal Jewish greeting shalom or “peace” (as in Dan_4:1, “peace be 
multiplied”), which was also a wish or prayer for God’s blessing of wholeness and prosperity. While this 
may be the root of the expression, however, one should not put too much weight on it, for its frequent 
use by Paul means that it had probably become a standard Christian greeting, at least in Pauline circles, 
by the time 1 Peter was written. 
 
VERSES 3-5 
 
1Pe_1:3 Peter begins his letter with the customary thanks to God (which in pagan letters would be 
thanks to the gods) for the well-being of the recipients, but, like that of Paul, who uses the identical 
wording in 2Co_1:3 and Eph_1:3, his content is distinctively Jewish and Christian. Blessing God is well 
known from the OT (Gen. 9:26; Ps. 67:20; cf. Luk_1:68), and this form of praise was taken over into the 
Christian. 
 
The One who is blessed, however, is not simply “God,” but that God who revealed himself distinctively 
as the “Father of our Lord Jesus Christ.” Since “Jesus is Lord” was the central confession of the early 
church (e.g., Act_2:36; Rom_10:9-10; cf. 1Co_16:22), this expression encapsulates the core of Christian 
theology. [Both the application of “Father” to God in this way and the separation of “Lord” from God to 
apply it to Christ are distinctively Christian and thus not found in Jewish blessings.] 
 
The specific act for which Peter blesses God is regeneration, which is not something deserved or 
produced by human beings, but a free act of God because of his character as a God of mercy or 
covenant-faithfulness (e.g., Exo_20:6; Exo_34:7, where the Hebrew term ḥesed, translated 
“lovingkindness” in the ASV and “love” in the NIV, is translated by the Greek term for mercy in the LXX). 
Regeneration, or being born again, is not an OT idea, although the Jews at times came close to it. [For 
example, the concept of a proselyte becoming as a newborn child (b. Yeb. 22a), birth through giving 



the law (Josephus, Ant. 4.319), or new creation and resurrection by coming into the true remnant of 
Israel (1QH 3:19-23).] The terminology, however, was “in the air” of the Greek-speaking world in both 
secular and religious uses, and so it was natural for Christians to use it to explain what God had done for 
them. They used it to designate the radical change of conversion, which was like receiving a whole 
new life, life that was life indeed (e.g., Jas_1:18; 1 Joh_1:13). It was often connected with baptism as 
the point of the new birth (see Joh_3:5, Joh_3:7; Tit_3:5, where a similar combination of mercy, 
regeneration, and future hope appears), and this connection would be stressed in the later church 
fathers, often without the caution that Peter will insert in 1Pe_3:21. Regeneration itself was not a 
technical term but an idea that appealed particularly to the writers of the Catholic Epistles and the 
Johannine literature, for a variety of Greek words are used for it in the NT; in fact, Peter is the only one 
to use the term he uses here, anagennaō, and he uses it twice, here and in 1Pe_1:23. But then in 
1Pe_2:2 he can refer to the same idea with different terminology. 
 
Peter does not focus on the past, the new birth itself, but on the future, for the goal of this 
regeneration is “a living hope”; that is, it points to a bright future ahead, which will be discussed in the 
next verse. This fits the birth analogy in that birth, while wonderful, does not exist for itself but rather to 
start a child on its way to maturity and adult life. Pastorally this future orientation is important for our 
author, for a suffering people who may see only more pain and deprivation ahead need to be able to 
pierce the dark clouds and fasten on a vision of hope if they are to stay on track. This hope is not a 
desperate holding-on to a faded dream, a dead hope, but a living one, founded on reality, for it is 
grounded in “the resurrection of Jesus Christ from the dead.” As Paul had argued, because Jesus really 
did shatter the gates of death and exists now as our living Lord, those who have committed themselves 
to him share in his new life and can expect to participate fully in it in the future (Rom_6:4-5; 1 Cor. 15). It 
is this reality which will enable the readers to face even death without fear, for death is not an end for 
the Christian, but a beginning. 
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It will take us a long time to appropriate the riches of this passage, for there are few passages in the 
New Testament where more of the great fundamental Christian ideas come together.  
 
     It begins with a doxology to God--but a doxology with a difference. For a Jew the commonest of all 
beginnings to prayer was, "Blessed art thou, O God." The Christian takes over that prayer--but with a 
difference. His prayer begins, "Blessed be the God and Father of our Lord Jesus Christ." He is not 
praying to a distant, unknown God; he is praying to the God who is like Jesus and to whom, through 
Jesus Christ, he may come with childlike confidence. 
 
This passage begins with the idea of rebirth; the Christian is a man who has been reborn; begotten again 
by God to a new kind of life. Whatever else this means, it means that, when a man becomes a Christian, 
there comes into his life a change so radical that the only thing that can be said is that life has begun 
all over again for him. This idea of rebirth runs all through the New Testament. Let us try to collect what 
it says about it.  
 
     (i) The Christian rebirth happens by the will and by the act of God (Jn 1:13; Jas 1:18). It is not 
something which a man achieves any more than he achieves his physical birth.  
 
     (ii) Another way to put that is to say that this rebirth is the work of the Spirit (Jn 3:1-15). It happens to 
a man, not by his own effort, but when he yields himself to be possessed and re-created by the Spirit 
within him.  



 
     (iii) It happens by the word of truth (Jas 1:18; 1Pet 1:23). In the beginning it was the word of God 
which created heaven and earth and all that is in them. God spoke and the chaos became a world, and 
the world was equipped with and for life. It is the creative word of God in Jesus Christ which brings 
about this rebirth in a man's life.  
 
     (iv) The result of this rebirth is that the man who is reborn becomes the first fruits of a new creation 
(Jas 1:18). It lifts him out of this world of space and time, of change and decay, of sin and defeat, and 
brings him here and now into touch with eternity and eternal life.  
 
     (v) When a man is reborn, it is to a living hope (1Pet 1:3). Paul describes the heathen world as being 
without hope (Eph 2:12). Sophocles wrote: "Not to be born at all--that is by far the best fortune; the 
second best is as soon as one is born with all speed to return thither whence one has come." To the 
heathen the world was a place where all things faded and decayed; it might be pleasant enough in itself 
but it was leading out into nothing but an endless dark. To the ancient world the Christian characteristic 
was hope. That hope came from two things. (a) The Christian felt that he had been born, not of 
corruptible, but of incorruptible seed (1Pet 1:23). He had something of the very seed of God in him and, 
therefore, had in him a life which neither time nor eternity could destroy. (b) It came from the 
resurrection of Jesus Christ (1Pet 1:3). The Christian had for ever beside him--even more, was one with--
this Jesus Christ who had conquered even death and, therefore, there was nothing of which he need be 
afraid.  
 
     (vi) The rebirth of the Christian is a rebirth to righteousness (1Jn 2:29; 1Jn 3:9; 1Jn 5:18). In this 
rebirth he is cleansed from himself, the sins which shackle him and the habits which bind him; and he is 
given a power which enables him to walk in righteousness. That is not to say that the man who is reborn 
will never sin; but it is to say that every time he falls he will be given the power and the grace to rise 
again.  
 
     (vii) The rebirth of the Christian is a rebirth to love (1Jn 4:7). Because the life of God is in him, he is 
cleansed from the essential unforgiving bitterness of the self-centred life and there is in him something 
of the forgiving and sacrificial love of God.  
 
     (viii) Finally, the rebirth of the Christian is rebirth to victory (1Jn 5:4). Life ceases to be defeat and 
begins to be victory, over self and sin and circumstances. Because the life of God is in him, the Christian 
has learned the secret of victorious living. 
 
Dsb 
 
1Pe_1:4 The content of this hope is an “inheritance,” which idea may have been suggested by the 
previous reference to regeneration, much as Paul moves from “if a son” to “then an heir” in Gal_4:7 (cf. 
Rom_8:17). [K. H. Schelkle, Die Petrusbriefe, Der Judasbrief (Freiburg, 1980), p. 31.] The background of 
the idea for both Paul and Peter, however, is the OT. Abraham was promised an inheritance, the land 
of Canaan (Gen_12:7), and this promise became fundamental in OT theology (Gen_50:24; Deu_34:4; 
Jos_1:2, Jos_1:6; cf. Jer_7:1-7). Later this inheritance was seen in some parts of the OT and in Judaism 
as not so much the physical land as the reward of the godly (or ungodly) on the judgment day (Isa_57:6; 
Dan_12:13; Ps. Sol. 14:17; 1QS 11:7-8), and it was this interpretation of inheritance which the NT picked 
up (Mar_10:17; 1Co_6:9; Eph_5:5; Col_3:24). 1 Peter refers to this heavenly reward twice, here and in 
1Pe_3:9, although it does not develop the idea as fully as Hebrews. The keyword that leads into it is 



“chosen,” for as God chose or elected Abraham and Israel for an inheritance in Canaan, so he has chosen 
these people and brought them into an analogous covenant. The point is that while Christians may 
suffer in this age and so have no future here, there is waiting for the faithful a reward as sure and as real 
as that of Abraham, a reward far better than an earthly land and far more lasting. 
 
To describe this inheritance Peter uses three adjectives. First, it is “incorruptible,” which means that 
unlike the things of this age it will not rot or decay (1Co_9:25; 1Co_15:52). It is permanent. Second, it is 
“undefiled,” which indicates that it is morally and religiously pure (Heb_7:26; Heb_13:4; Jas_1:27). One 
can possess it without moral or religious compromise, which might be needed to retain an earthly 
inheritance. Third, it is “unfading,” a term that is unique to 1 Peter (cf. the related term found only in 
1Pe_5:4), indicating that unlike flowers that wither and have to be tossed away (cited later in 
1Pe_1:24) this inheritance is eternal and will never wither or become old. Thus it is better than any 
earthly reward. [The three terms ἄφθαρτον, ἀμιάντον, and ἀμάραντον were likely chosen for their 
alliteration in Greek, that is, for rhetorical reasons, not because their meanings were entirely different.] 
This inheritance is safe as well, for it is “guarded in heaven for you.” Like the treasure of Mat_6:20 it is 
totally secure. While the term Peter employs is normally used elsewhere for either a person’s watching 
carefully over his or her own moral life (e.g., 1Ti_5:22) or God’s protecting a person in this world (e.g., 
Jude 1), the concept of a divinely protected reward is widespread in the NT (e.g., Mat_5:12; Php_3:20; 
Col_1:5; Col_3:3; 2Ti_4:8). While the Christians’ adversaries might destroy all they have in this world, 
there is a reward that no force on earth can touch. This inheritance should give them hope in the 
darkest times. 
Nicnt 
 
But the Christian inheritance is even greater. Peter uses three words with three great pictures behind 
them to describe it. It is imperishable (aphthartos, <G862>). The word does mean imperishable but it 
can also mean unravaged by any invading army. Many and many a time Palestine had been ravaged by 
the armies of the aliens; it had been fought over and blasted and destroyed. But the Christian possesses 
a peace and a joy, which no invading army can ravage and destroy. It is undefilable. The word is 
amiantos (<G283>), and the verb miainein (<G3392>), from which this adjective comes, means to pollute 
with impious impurity. Many and many a time Palestine had been rendered impure by false worship of 
false gods (Jer 2:7; Jer 2:23; Jer 3:2; Eze 20:43). The defiling things had often left their touch even on the 
Promised Land; but the Christian has a purity which the sin of the world cannot infect. It is unfading 
(amarantos, <G263>). In the Promised Land, as in any land, even the loveliest flower fades and the 
loveliest blossom dies. But the Christian is lifted into a world where there is no change and decay and 
where his peace and joy are untouched by the chances and the changes of life.  
 
     What, then, is this wonderful inheritance which the reborn Christian possesses? There may be many 
secondary answers to that question but there is only one primary answer--the inheritance of the 
Christian is God himself. The Psalmist said, "The Lord is my chosen portion... I have a goodly heritage" 
(Ps 16:5). God is his portion for ever (Ps 73:23-26). "The Lord," said the prophet, "is my portion; 
therefore I will hope in him" (Lam 3:24).  
 
     It is because the Christian possesses God and is possessed by God that he has the inheritance which 
is imperishable, undefilable and which can never fade away. 
Dsb 
 
3. Believers have a living hope. To be born is to enter into existence in a new world. Physical birth 
brings us into a world that will eventually perish. Spiritual birth is into a world where there is hope for 



the future.  Hope is a key word in the letter and sets the tone for Peter’s intense concern with the future 
of Christians living in a hostile world (see 1:13, 21; 3:5, 15). When Peter calls it a living hope, it is not 
clear whether he means “a hope of life” or “a genuine (as opposed to an empty) hope.” Either 
interpretation makes good sense, for clearly he has the real hope of a new life in mind. 
But what is hope? It is the conviction that something will happen in the future. But for that conviction 
to exist there has to be some kind of basis. If I hope—in the sense of having the conviction—that the 
sun will rise tomorrow morning, that conviction does not come from knowledge of the future but 
rather from the fact that every morning the sun has risen and from the reasonable inference that it 
will continue to do so. (Yet there is the element of uncertainty: the end of the world might happen 
tomorrow.) 
So too the hope of future life rests on the fact that God raised Jesus from the dead and on the 
reasonable inference that, if God raised Jesus, he will also raise those who trust in Jesus. “Inference” 
is, however, the wrong word, because Peter would call it the “promise” made by God. The strength of 
the hope rests on the reliability of the fact and the promise. The fact is certainly one that is accepted by 
faith. I believe that Jesus rose from the dead, although I may not be able to prove it in a universally 
acceptable manner. The promise is also accepted by faith. The New Testament writers express its 
centrality by speaking of God on occasion as the God who raised Jesus from the dead. Thus hope is a 
part of faith and a consequence of it. 
But there is more to be said. The New Testament clearly teaches that eternal life is a present experience 
of Christians. Already in this life the new birth leads to a new life. The element of hope concerns 
whether this new experience will continue beyond physical death, beyond, that is to say, the limits of 
human experience and observation. There is thus somewhat of a tension in the New Testament 
between the future experience of salvation in all its fullness—free from the limitations imposed by the 
mortal body—and the genuine experience of salvation here and now. Part of our certainty regarding the 
future, therefore, arises not only from our trust in God’s promises for the future but from our present 
experience of God fulfilling his promises to us. Out of the reality of our present Christian experience 
arises our conviction that our hope in God is not empty and delusory. 
 
Marshall, I. H. (1991). 1 Peter (1 Pe 1:3). Downers Grove, IL: InterVarsity Press. 
 
1:3. Peter adopts the form of a berakah, the Jewish form of blessing that regularly began “Blessed be 
God who …” The rebirth may allude to language Jewish people normally used for the conversion of 
Gentiles to Judaism (see comment on Jn 3:3, 5), with the meaning: you received a new nature when you 
converted. Believers were reborn to a living hope by Jesus’ resurrection, an inheritance (v. 4) and future 
salvation (v. 5), three ideas connected in Jewish views of the end of the age. 
 
1:4. New Testament writers followed Jewish teachers in speaking of “inheriting” the future world; the 
original source of the idiom is probably Israel’s “inheritance” of the Promised Land subsequent to their 
redemption from Egypt. Some Jewish texts (like 4 Ezra, late first century) also spoke of a treasure 
stored up in heaven for the righteous, but whereas the emphasis for receiving that treasure is 
normally on one’s obedience, the emphasis here is on God’s work. 
 
Keener, C. S. (1993). The IVP Bible background commentary: New Testament (1 Pe 1:4). Downers Grove, 
IL: InterVarsity Press. 
 
1Pe_1:5 Not only is the inheritance protected by God, but they are also “kept” or “guarded” (a different 
Greek word is used than in 1Pe_1:4) themselves. There is a conscious balance between God’s action in 
heaven, protecting their future, and his action on earth, protecting them in the present. The picture is 



that of a fortress or military camp. They are within. Outside the evil forces are assaulting them. But on 
the perimeter is the overwhelming force of “the power of God.” He it is who protects them. They 
receive his protection simply “through faith,” that is, through committing themselves in trust and 
obedience to God. They may seem vulnerable to themselves, and indeed in themselves they are, but 
God’s goodness and protection surrounds them. He will do the protecting. 
The goal of this protection is “the salvation prepared to be revealed in the last time.” “The last time” is a 
well-known concept in the NT, although it generally uses other terminology, such as “that time,” “last 
day(s),” or “day of judgment.” It is the period of the closing of this age, seen as inaugurated in the life of 
Jesus and continuing in the church (e.g., Act_2:17; Heb_1:2). Many writers view this period as drawing 
to a close in the events they are witnessing (e.g., 2Ti_3:1; Jas_5:3; 2Pe_3:2; 1Jn_2:18). The focus of our 
verse is not on the whole period or even its closing stages, but on the final scene of the age, when Christ 
will return to judge the godless and resurrect and reward those who believe (e.g., Joh_6:39-44; 
Joh_12:48). 
Peter is not interested in judgment at this point in his letter, but in salvation, the intervention of God to 
deliver his people, known historically in the OT (e.g., Psa_60:11; Psa_72:4; Psa_74:12), and seen as the 
certain goal of history in the NT (e.g., Rom_13:11; Php_2:12; 2Ti_4:18). [See further J. Schneider, 
“Redemption,” DNTT, III, 205-16; W. Foerster, “σῴζω,” TDNT, VII, 995-96. J. R. Michaels, 1 Peter (Waco, 
TX, 1988), p. 23, notes as we do that in 1 Peter salvation is viewed as future.] God will protect them, not 
like a guard watching prisoners who will in the end be condemned when the judge gives his verdict, but 
like a soldier guiding and protecting people as they move through hostile territory toward the freedom 
of friendly lines. What is more, that freedom, that salvation is near, for it is “prepared to be revealed.” 
“Prepared” means that it is already prepared, as the meal is before the call to the marriage feast in 
Mat_22:8 (where the same Greek term is used). Every preparation for the final unveiling of this salvation 
is completed. The curtain is about to go up. Only the final signal is awaited. Thus there is no question 
that God plans and has in fact accomplished salvation for his people, nor that the last times are here. 
The only question is the exact timing of its revelation to the rest of the world. 
Nicnt 
 
This comment shows that God’s power does not work automatically, regardless of the attitude of the 
Christian. It is as Christians trust in God that they experience his power to protect them.  
Here, then, is a paradox that we cannot resolve. It would go beyond biblical teaching to say that our 
faith is wholly due to the power of God, and it would be equally mistaken to say that God’s power 
comes into action in our lives only as a result of our faith. It might be more true to say that God’s 
power and our faith are two sides of the same coin, but to say this is not to explain how they are 
related. We can make a rough analogy with the way that children depend on their father to protect 
them. The good father’s care goes beyond what his children expect and is shown even when they are 
not showing an attitude of trust but one of folly. Equally, the children draw courage from knowing 
that their father is always there in order to venture on their own even when their dad is not active. In 
the same way we see a certain lack of precision about the relationship between divine power and 
human faith, but the fact that we cannot define the relationship more closely is no argument for 
denying the existence of the two factors. 
 
Marshall, I. H. (1991). 1 Peter (1 Pe 1:3). Downers Grove, IL: InterVarsity Press. 
 
The inheritance of the Christian, the full joy of God, is waiting for him in heaven; and of that Peter has 
two great things to say.  
 



     (i) On our journey through this world to eternity we are protected by the power of God through faith. 
The word which Peter uses for protect (phrourein, <G5432>) is a military word. It means that our life is 
garrisoned by God and that he stands sentinel over us all our days. The man who has faith never doubts, 
even when he cannot see him, that God is standing within the shadows keeping watch upon his own. It 
is not that God saves us from the troubles and the sorrows and the problems of life; but he enables us to 
conquer them and march on.  
 
     (ii) The final salvation will be revealed at the last time. Here we have two conceptions which are at 
the very basis of New Testament thought.  
 
     The New Testament frequently speaks of the last day or days, or the last time. At the back of this is 
the way the Jews divided all time into two ages--the present age, which is wholly under the domination 
of evil and the age to come, which will be the golden age of God. In between came the day of the Lord 
during which the world would be destroyed and remade and judgment would come. It is this in between 
time which is the last days or the last time, that time when the world as we know it will come to an end.  
 
     It is not given to us to know when that time will come nor what will happen then. But we can gather 
together what the New Testament says about these last days.  
 
     (i) The Christians believed that they were already living in the last days. "It is the last hour," says 
John to his people (1Jn 2:18). The writer to the Hebrews speaks of the fullness of the revelation which 
has come to men in Christ in these last days (Heb 1:2). As the first Christians saw it, God had already 
invaded time and the end was hastening on.  
 
     (ii) The last times were to be times of the pouring out of God's Spirit upon men (Ac 2:17). The early 
Christians saw that being fulfilled in Pentecost and in the Spirit-filled Church.  
 
     (iii) It was the regular conviction of the early Christians that before the end the powers of evil would 
make a final assault and that all kinds of false teachers would arise (2Tim 3:1; 1Jn 2:18; Jd 18 ).  
 
     (iv) The dead would be resurrected. It is Jesus' promise that at the last time he will raise up his own 
(Jn 6:39-40, 44; Jn 6:54; Jn 11:24).  
 
     (v) Inevitably it would be a time of judgment when God's justice would be exercised and his enemies 
find their just condemnation and punishment (Jn 12:48; Jas 5:3).  
 
     Such are the ideas which are in the minds of the New Testament writers when they use this phrase 
the last times or the last days.  
 
     Clearly for many a man such a time will be a time of terror; but for the Christian there is, not terror, 
but deliverance. The word sozein (<G4982>) means to save in far more than a theological sense. It is the 
regular word for to rescue from danger and to heal in sickness. Charles Bigg in his commentary points 
out that in the New Testament sozein (<G4982>), to save, and soteria (<G4991>), salvation, have four 
different, but closely related, spheres of meaning. (a) They describe deliverance from danger (Matt 
8:25). (b) They describe deliverance from disease (Matt 9:21). (c) They describe deliverance from the 
condemnation of God (Matt 10:22; Matt 24:13). (d) They describe deliverance from the disease and 
power of sin (Matt 1:21). Salvation is a many-sided thing. In it there is deliverance from danger, 



deliverance from disease, deliverance from condemnation and deliverance from sin. And it is that, and 
nothing less than that, to which the Christian can look forward at the end. 
 
Dsb 
 
πίστις here is not mere intellectual assent, nor does it refer (like ὑπακοή) primarily to a person’s 
conversion or initial acceptance of the Christian gospel. It is faith understood as continuing trust or 
faithfulness. Ironically, in 1 Peter, ὑπακοή is the term used for the giving of allegiance, while πίστις 
characteristically refers to the maintaining of allegiance—almost the exact opposite of what is 
suggested by the respective English words “obedience” and “faith.” 
 
Michaels, J. R. (1988). 1 Peter (Vol. 49, p. 23). Dallas: Word, Incorporated. 
 
 
1Pe_1:6 The thought of this great hope (“this” agrees grammatically in Greek with “hope,” 1Pe_1:3, not 
“inheritance” or “salvation,” but the whole of 1Pe_1:4-5 explains the content of the “living hope”) and 
its contrast to their present outward situation triggers a chain of thoughts in Peter, which he expresses 
using a traditional form, a chain-saying, also used in Rom_5:3-6 and Jas_1:2-4. The form was obviously 
oral, for while Peter is closer to Paul in connecting the saying to hope, he is closer to James in the words 
of the chain itself. Each has applied a common tradition in different ways, and the tradition itself is 
likely based on Jesus’ beatitude (Mat_5:12). It is true, of course, that such sayings, including those of 
Jesus, are rooted in a wider Jewish persecution tradition flowing from the Maccabean persecution 
(2Ma_6:28-30; 4Ma_7:22; 4Ma_9:29; 4Ma_11:12; Jdt_8:25-27; Wis_3:4-6, although note that this 
tradition is best developed in 4 Maccabees, which was roughly contemporary with the beginning of the 
Christian era rather than a predecessor to it). But the specific joy-in-suffering form of this tradition that 
we encounter here is specifically Christian and thus most likely to stem from Jesus, who at any rate 
mediated much previous material to the church. [Cf. J. L. de Villiers, “Joy in Suffering in 1 Peter,” Neot 9 
(1975), 68-70. He is of course indirectly applying the work of W. Nauck, “Freude im Leiden: zum Problem 
einer urchristlichen Verfolgungstradition,” ZNW 46 (1955), 68-80.] We likely have here, then, an 
example of the variety and commonality in the application of sayings of Jesus. 
 
Hope should lead to joy. The “rejoice” is not a continual feeling of hilarity nor a denial of the reality of 
pain and suffering, but an anticipatory joy experienced even now, despite the outward circumstances, 
because the believers know that their sufferings are only “for a little while” and their inheritance is 
sure and eternal. This joy is based on the knowledge that Christ has come (Luk_10:21; Joh_8:56; 
Act_2:26), that God has revealed his saving grace to them (Act_16:24), and that they will take part in the 
consummated joy of God’s glory and salvation at the approaching end of the age (Jude 24; Rev_19:7). 
Such joy was already present in the celebration of the Lord’s Supper (Act_2:47), which was itself an 
anticipation of the messianic banquet in heaven. Peter is not giving a command here, but expressing the 
experience of the early church resulting from their conversion. 
 
On the other hand, “for a little while” their physical experience may be quite different from what they 
anticipate in the future. While not all will experience suffering, it is the lot of some. The expression “if 
need be” or “if it is necessary” indicates two things. First, it indicates that suffering is not a normal part 
of life; it was not ordained by God in creation. “Various tests” are present in a fallen world, yet they are 
not among the good gifts of God but a necessity for some (or even most) Christians under the 
circumstances in which the kingdom of God has indeed come in Jesus but has yet to be fully realized in 
his parousia; [We assume here the perspective of J. Jeremias in The Prayers of Jesus (London, 1967), pp. 



98-99, that the Lord’s Prayer, among other early Christian literature, calls for the will of the Father, 
which will characterize the coming age, to be done now, which both assumes that it is not being done 
now and calls for the dawning of the coming age.] the construction assumes that in the case of these 
readers trials are in fact the present reality. 
 
Second, this expression indicates that suffering is under the control of God even if it is not part of God’s 
ideal world. Jesus in the Gospels frequently spoke of the necessity of God’s plan’s being fulfilled, either 
in terms of prophecy about himself (Mat_17:10; Mar_8:31; Luk_24:7) or in terms of the cataclysm of the 
end time (Mat_24:6; Mar_13:10). In each case the suffering (or in one passage, the preaching of the 
gospel to all nations) takes place under the sovereign hand of God. God is working history to its good 
conclusion. But that does not mean that the suffering itself is good, that its agents are good, or that God 
wants us to suffer. It does mean that in a world in rebellion against God, created as this world has been 
with the various spiritual and human forces (with their freedom to choose) in it, it is the best way in 
God’s mercy and hidden wisdom for him to work out his good plan. Suffering may not be God’s desire, 
but it is not outside his sovereignty. 
 
By calling the persecutions “tests,” Peter dignifies them by linking them to the test-of-the-faith theme in 
Scripture and later Judaism. Abraham was tested, and he was found faithful (Gen_22:1); Israel was also 
tested, and it failed the test repeatedly (e.g., Num_14:20-24). The Jews were well aware that those who 
were faithful to God were often put to the test by externally caused suffering (cf. Sir_2:1-6; Jdt_8:25), 
and with that assessment Jesus had agreed (Mat_5:11-12). Whether the tests were the low-grade 
economic persecution and personal rivalries to which James refers when using the same Greek phrase 
(Jas_1:2) [For a much fuller discussion of this concept see P. H. Davids, The Epistle of James, NIGTC 
(Grand Rapids, 1982), pp. 35-38, 65-68.] or physical violence, their malicious intent was the same 
(whether in the minds of their human instigators or from the viewpoint of God): to cause the Christians 
to lose hope and leave the faith. But when they fixed their eyes on the coming hope, Peter argues, these 
trials which the world intended as a detriment could be turned to their benefit. 
nicnt 
 
1:6–7. God was sovereign over testings, but his purpose both in the Old Testament and in Judaism was 
to strengthen the commitment of those who were tested (it was only Satan whose object in the testing 
was to bring apostasy—5:8). See comment on James 1:12–16. (The Old Testament and Judaism also 
taught that sufferings could be discipline to bring persons to repentance or punishments to fulfill justice 
and invite repentance; contemporary Judaism developed this concept into the idea of atonement by 
sufferings. Although this view does not reflect Peter’s emphasis, he does allow that the persecution 
believers face is also God’s discipline to wake his people up—4:17.) 
Many Jewish traditions also presented the end as preceded by times of great testing. The image of the 
righteous being tested like precious metals purified in the furnace comes from the Old Testament (Job 
23:10; Ps 12:6; Prov 17:3; cf. Is 43:2; Jer 11:4) and continued in subsequent Jewish literature (e.g., Ecclus 
2:5). Ores of precious metals (the most precious of which was gold) would be melted in a furnace to 
separate out the impurities and produce purer metal. 
 
Keener, C. S. (1993). The IVP Bible background commentary: New Testament (1 Pe 1:6–7). Downers 
Grove, IL: InterVarsity Press. 
 
Peter says that the suffering comes in the form of trials. This is an ambiguous word that can mean “trial” 
or “temptation.” A trial is a test to see if something can stand up to strain. A temptation is an attempt to 
destroy something. In the Bible it includes the idea of an appeal to yield to a sinful desire. God does not 



tempt us, encouraging us to yield to sin, but he can use the devil’s temptations as means of testing the 
strength of our will. Temptation can take the form of pleasure in doing something that is forbidden 
(Adam and Eve yielded to the desire to enjoy forbidden fruit), but it can also entice us to do something 
to avoid painful consequences. In persecution the devil entices us to give up our faith for fear of 
suffering ridicule or physical harm of some kind. Peter has this attack in mind, and later he refers to it as 
a fiery trial. 
 
Marshall, I. H. (1991). 1 Peter (1 Pe 1:6). Downers Grove, IL: InterVarsity Press. 
 
Peter indicates the purpose that God has in allowing his people to suffer: Trials test the faith of God’s 
people. Peter draws an analogy with the purifying of metals. Gold is a precious metal, but it can be 
mixed with impurities, which lower its value and spoil its beauty. Even though it is a precious metal, it 
needs to be refined. And so it is subjected to the intense heat of fire in a crucible, where impurities 
rise to the surface of the melted gold and are skimmed off by the goldsmith. God values Christian faith 
much more than gold, which, although precious, belongs to this world and will ultimately be destroyed. 
Faith, too, must be refined so that it will be genuine and thus redound to the glory of Christ. 
A Christian’s faith contains human, sinful elements. In the crucible of testing these other elements are 
purged away, leaving the purified faith which survives the test. Then, at his coming, Christ’s glory will be 
increased by the presence of believers whose faith has stood up to every trial and test. A Christian’s 
faith, then, is literally found at the coming of Christ and leads to praise, glory and honor. This could 
mean either praise for the person who displays the faith or that the faithful person brings praise and 
honor to Christ. Both thoughts are possible. Peter teaches clearly that the faithfulness of Christians leads 
to rejoicing when the glory of Christ is revealed (4:13) and that faithful Christians are called to eternal 
glory in Christ (5:10). It is probably the latter thought which is present here (compare Dan 12:3; Rom 2:7, 
10, 29). Christians will receive recognition from God; their faith in him will be vindicated. And this will 
happen when Jesus Christ is revealed—at his Second Coming (compare 4:13). Because this is the 
purpose of testing, Christians can rejoice despite their trials. 
 
 
Marshall, I. H. (1991). 1 Peter (1 Pe 1:6). Downers Grove, IL: InterVarsity Press. 
 
This last comment brings out the intensely personal character of Christian faith. What matters in the end 
is not so much the fact of future salvation or of future praise but rather the hope of seeing Christ. Unlike 
the original eyewitnesses (including Peter himself) the readers have never seen Christ in the flesh. 
Despite this they love him. Here is the deepest expression of the Christian’s relationship to Christ. It goes 
beyond feeling personal emotional ties and expresses a commitment similar to that expressed by the 
word believe, but it brings out, as believe does not, the warmth of the personal emotion that the 
believer has for Christ in response to the love which Christ first showed to the believer 
 
Marshall, I. H. (1991). 1 Peter (1 Pe 1:8). Downers Grove, IL: InterVarsity Press. 
 
Yet ψυχή here is not the “soul” in distinction from the body (as in much of Greek thought; Dihle, TDNT 
9:608–17) but rather a person’s whole life or self-identity (cf. Dautzenberg, 272–75). The promise of 
salvation given here assumes both the supreme value of the ψυχή (cf. Mark 8:36–37) and the paradox of 
Jesus’ pronouncement that “whoever wants to save his life [τὴν ψυχὴν αὐτοῦ σῶσαι] will lose it, and 
whoever loses his life for my sake and the gospel’s will save it” (Mark 8:35; cf. Matt 16:25–26; Luke 
9:24–25; John 12:25). Although the ψυχή Peter has in mind is bodily life, it is also a life transcending 



physical death. His terminology is not that of resurrection, yet the hope of personal resurrection (on the 
basis of the resurrection of Jesus, cf. vv 3, 21) is implied. 
 
Michaels, J. R. (1988). 1 Peter (Vol. 49, pp. 35–36). Dallas: Word, Incorporated. 
 
9Receiving the end of your faith He reminds the faithful where they ought to direct all their thoughts, 
even to eternal salvation. For this world holds all our affections ensnared by is allurements; this life and 
all things belonging to the body are great impediments, which prevent us from applying our minds to 
the contemplation of the future and spiritual life. Hence the Apostle sets before us this future life as a 
subject of deep meditation, and he indirectly intimates that the loss of all other things is to be deemed 
as nothing, provided our souls be saved. By saying receiving, he takes away all doubt, in order that they 
might more cheerfully go on, being certain of obtaining salvation. (14) In the meantime, however, he 
shews what the end of faith is, lest they should be over-anxious, because it is as yet deferred. For our 
adoption ought now to satisfy us; nor ought we to ask to be introduced before the time into the 
possession of our inheritance. We may also take the end for reward; but the meaning would be the 
same. For we learn from the Apostle’s words, that salvation is not otherwise obtained than by faith; and 
we know that faith leans on the sole promise of gratuitous adoption; but if it be so, doubtless salvation 
is not owing to the merits of works, nor can it be hoped for on their account. 
 
Calvin 
 
The prophets could speak about this time which they did not understand because it was “the Spirit of 
Christ” who was in them giving testimony (or witnessing). Normally the prophets are simply said to have 
the Spirit of God or a Holy Spirit (1Sa_10:6; Ezr_2:2; Hos_9:7; Joe_2:28; 2Pe_2:21), but Peter here, like 
Paul in Rom_8:9 (the only other place in the NT where the phrase “Spirit of Christ” is used), wishes to 
underline that the Spirit is not only from Christ but witnesses to Christ, whom he represents (similar to 
John’s use of the term, often given in transliterated form as “paraclete” or translated as “Counselor” 
[NIV] in Joh_15:16-17; this is the Spirit as he represents Christ, truly “another” rather than something 
different). The identification “Spirit of Christ,” then, shows that it is the Spirit’s witness to Christ in the 
OT that is the focus of interest, not the actual preexistence of Christ (as in Joh_1:1 or 1Co_10:4), which 
Peter does not mention, nor the activity of the Spirit in general. 
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