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CHAPTER 1

1:1. The salutation reveals Paul’s sense both of his position and of his purpose before God. Two
phrases denote his position, oUAog ' Incol Xplotod and kAntog dnootolog. The first stresses
subjection, the second privilege. KAntog in particular highlights this. Paul’s apostolic
prerogatives were always exercised in the spirit of bondservice to Jesus Christ. Indeed, all
authority and privilege in the church operate only within the sphere of subjection to Christ. When
carried beyond this sphere, they are mere expressions of the flesh.

A sense of position leads naturally to a sense of purpose. The verb ddwplopévog with its
connotation of separation focuses upon the special orientation of Paul’s bondservice and
apostleship. From competing objectives and pursuits, the apostle had been set apart so that he
might concentrate on the furtherance of the gospel of God. The verb ddwpilw is, in fact, the one
used by the Holy Spirit (Acts 13:2) to call Barnabas and Saul to a new work in the furtherance of
the gospel. To this end, they were on that occasion severed from the rest of the company (Acts
13:1-2), among whom they had been laboring to a special task which now called for their full
energy. When, therefore, he writes to the Gentiles, this is a natural word for Paul to use; for
among the nations, the furtherance of the gospel was Paul’s reason for being. No epistle reveals
this more clearly than Romans.

1:2. The Gospel to which Paul had been severed was not his own invention, nor was it even a
revelation made especially to him. It was promised beforehand through prophets of old in the
holy Scriptures as Acts reveals throughout—for example, Ac. 17:2; 24:14-15; 26:22-23; 28:23.
Paul persistently appealed to the Old Testament Scriptures as giving authority to his gospel. Its
validity could be ascertained from them.

1:3-4. The content of the gospel was God’s Son. Paul preached not himself but Jesus Christ the
Lord. He neither originated the gospel (1:2), nor was he its subject (1:3). He was but the slave of
the One whom he preached (1:1). The essence of the gospel of God’s Son is now presented. It
involves both the Son’s true humanity (tod yevopévou ék onéppatog Aauid) and His true deity
(to0 6pLoBévtog Yiold tol Incol év Suvapel). The incarnation is, therefore, basic to Paul’s
message (cp. 1 John 4:1-6). Of course, the deity of Christ is attested by many facts related to His
earthly career, but Paul is pre-eminently the apostle of the resurrected Christ. Thus, he focuses
here on the two termini of our Lord’s experience on earth; that is, His birth, to0 yevopévou
(notice the aorist), and His resurrection, ¢ dvaoctdacewg vekpwv. The former establishes His
humanity; the latter establishes His deity. The verb opilw seems to carry with it a note of divine
ordination or decree. The English word designate comes as close as any to catching its various
nuances. The resurrection of Christ constituted an official designation of Christ as God’s Son
(cp. Acts 13:33 and the notes on that passage). It was the day of Psalm 2:7 when God said to
Him, “I have begotten You today.” Here the stress falls also upon the power (év duvapel) of that
Sonship. The temporary weakness associated with His earthly life is terminated by the
resurrection, and He now exercises all the power and prerogatives of divine Sonship. Cp. Acts
17:31 where God will judge év dvdpl wproev. Then notice also in that context dvaotfioatl altov
€Kk vekp®v. The resurrection then is the finger of God pointed to Jesus Christ as His powerful
Son, through whom the mighty functions of God Himself—for example, judgment—are exercised.
This truth will be important later in Romans where the power of the risen Christ is the key to
victorious Christian living (for example, Rm. 5:10; cp. Rm. 1:16, also).
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Note that the resurrection of Christ corresponds to (kata) a spirit of holiness. This is also
relevant to Christian living since the newness of life in which we walk by our co-resurrection
with Him is according to the Spirit of holiness. As a designation of Christ as God’s powerful
Son, the resurrection also points clearly to the divine approval which rested on His life. Cp. Acts
17:31 where God will judge the world év Sikatoouvn by Christ, proof of which lies in the
resurrection. In the resurrection God cancels man’s judgment about His Son and passes His own
verdict. The uniqueness of the resurrection stresses this. A man thus raised by God must be truly
a holy man, a man deemed righteous in God’s sight. Thus the divine declaration of His Sonship
is one which accords with the spirit of holiness—ultimately, of course, the Spirit of holiness.
Christ is thus marked off not only as powerful, but as the superlative expression of the Holy
Spirit. In resurrection, for example, He baptizes with the Holy Spirit.

The phrase ¢ dvaotdoewg vekp®v ought not to be read as a reference to Christ raising dead
people. The whole tenor of Pauline thought everywhere argues conclusively for a reference here
to the surpassing event of the resurrection of Christ Himself. The anarthrous phrase is in accord
with all the anarthrous phrases in the vicinity—for example, ebayyéAlov Oeo0, Mpadalg ayialg,
onéeppatog Aauisd, 'Yiod Inood, nvedpa yiwouvng. The phrase means by the resurrection of the
dead generically conceived. The raising of Christ is the superlative exemplification of the
principle of resurrection (cp. 1 Cor. 15). His raising is in all its essential elements the
resurrection of the dead. The use of this precise phrase, rather than, for example, resurrection
from the dead, 1s doubtless due to the use Paul wishes to make in Romans of the resurrection life
principle.

In fact, the special phrases of Rm. 1:3-4 anticipate basic themes of the epistle. For example,
onéppatog Aauid suggests Israel’s relation to the gospel (cp., especially, 15:8). Ev Suvdpet katd
Mvedpa aywwouvng €§ avaotaocewg vekp®v suggests the power of the gospel, Rm. 1:4, by means
of the Holy Spirit—chapter 8—to affect a resurrection life in the believer (8:11, etc.). (For the
combination Davidic origin plus resurrection as an essential statement of Paul’s gospel, cp. also
2 Tim. 2:8.) The phrase év duvdpel is here taken more with ’Yio0 O€o0 by me with tol
oploBevtog, in which case, instead of describing the manner of the designation, describes the
sphere in which the Son functions. The rhythm of the sentence seems to point to this since it is
natural to connect the phrase and thought with what immediately precedes.

1:4b.’Incod Xpiotod 1ol Kupiou nuv is grammatically appositional, but seems to mark a new
turn in Paul’s thought. I am talking about Jesus Christ our Lord through whom, etc. In vv 2-4a
Paul has spoken about the basic content of the gospel-notice the preposition epi—authenticated
as it was by the Old Testament Scriptures. In vv 4b-6 Paul speaks of the grace which the gospel
has released, both to him and to his readers.

1:5. Paul marks himself off as the recipient both of xapwv and anootoAnv. The phrase could be
construed as a hendiadys, the grace of apostleship, but probably is not. Rather, grace is the broad
principle of which apostleship is a particular and preeminently significant expression. No doubt,
Paul thinks of grace as involving the whole scope of his conversion, but apostleship was that
conversion’s chief earthly goal and a supreme grace. But, as always, the recipient of God’s grace
is intended to be a meeting for that grace. The apostleship which grace bestowed had as its goal
the conversion of others—€ig makonv niotewg év naotv tolg Bveowv. The noun nictewg seems
almost to be appositional—the obedience which is faith. God’s desire is that such obedience might
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find representative expression among all Gentile people. It is not universal salvation for all but a
universal manifestation of salvation among all (cp. the notes on 1:13-15). The chief purpose of a
representative realization of the obedience of faith is to the glory of God’s Son upon whom the
gospel centers, according to vv 2-4a. It is Umép to0 vopatog avtod that this obedience is to be
achieved through Paul’s apostleship. The Unép phrase is to be construed more closely with €ig
umakorv than with dnootoAnv since the length of the former construction tends to throw its idea
into prominence and thus capture the Umép construction. Thus, the apostleship of Paul is aimed at
an obedience of faith among the Gentiles which is in the interest of the name of the Lord Jesus. It
follows from this, of course, that the apostleship itself may be regarded as Unép tol dvopaTog
avtod despite that phrase’s more immediate connection with obedience. Thus the grace which
reached the apostle, and through him reached others (Gentiles), has the glory of God’s Son in
view. Man is not the end of God’s dealings, but the means to that end. Under grace man becomes
immeasurably blessed as God’s aims are achieved through him. This note of sovereignty appears
again in Romans 9. Paul and the converted Gentiles are vessels of mercy whose reason for being
is the honor of the name of God’s Son.

1:6. Among the Gentiles who have exhibited the obedience of faith are Paul’s Roman readers.
Though not his converts, yet they belong to a class of men who formed the focus of Paul’s
apostleship—namely, believing Gentiles. Thus, Paul here establishes his connection with them
while reminding them of God’s grace in constituting them the kAntot’Incod Xplotod.

1:7. Now the apostle returns to the basic structure of his salutation. MadAog (with intervening
material omitted) méotv Toig oUotv év Pwun. Yet in doing so, the note of grace he has just struck
is sounded anew. As the kAntol of Jesus Christ his readers are also dyamnntot ©€ol kat kAntot
aylowg—saints by calling. The new two-fold predication suggests by the sequence of ideas that the
goal of divine love is holiness. God loves a man and, as a result, calls him to sainthood. Though
this is his position, it sets the tone for his life as surely as Paul’s calling as an apostle set the tone
for his. In the light of such an experience of God’s grace, the benediction which follows, though
customary, takes on added force. Grace and peace are the two foremost appropriate wishes for
those whom God loves and calls to sainthood. They are also the two wishes most likely to be
realized for such people. (Cp. Jn. 16:33 for the Savior’s legacy of peace independent of external
circumstances.)

1:8-9. The very first thing (mp@tov pév) Paul wishes to assure his readers of is his prayer interest
in their spiritual life. Little reason indeed is there to expect a useful ministry to souls for whom
we do not pray. To begin with, Paul is grateful for the vitality of their faith, news of which is
everywhere published. Though they are not his converts, he rejoices, nonetheless, in the faith
they have; nor need they doubt this, for (yap) Paul can call God to witness to the fact that he has
a constant remembrance of them in his prayers. It is not surprising that Paul thus prays and gives
thanks for the Romans since the God whom he invokes is One whom he serves in his spirit in the
gospel. The gospel is not merely an external activity Paul busies himself with. His service
(Aatpelw), which is a priestly work, is also in the sanctuary of prayer. It is a service of the spirit.
Thus he is able out of a true affinity of spirit with God’s interest in the gospel to praise God for
the converts he has not won and mention these converts of others in his own prayers. Paul’s
service to God and the gospel was neither parochial nor self-centered. It was spiritual. Prayer is
crucial to the success of the gospel, and those who really serve God in the spirit in the gospel will
invariably engage in prayer.
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1:10. As seems common with Paul, a grammatically subordinate participial construction begins a
new direction of thought. While praying for them regularly, Paul always includes in his prayers a
request to be allowed to come to them for ministry. This is the new subject. To pray for souls is
to wish to serve them. It is often the pray-er who is allowed a part in answering his own prayer
(cp. Matt. 9:37-10:1). Note the contingency of Paul’s request—ei n@g fj6n mote—for even an
apostle must rely on the wisdom and timing of God. A desire to minister to others is good and
God-given and, if as so frequently, God honors that desire by fulfilling it, still God alone knows
when and under what circumstances such ministry will be most fruitful. Little did Paul guess at
this point that his ultimate visit to Rome would be in chains; yet such was the wisdom of God for
him, with fruitful results such as Paul wished but could hardly anticipate (cp. Phil. 1:12-18). He
prayed for a prosperous way to come to them (e0odwBricopat), and God gave it to him as a
prisoner. The prosperity was spiritual, not temporal.

1:11. The desire for personal fellowship (énumoB® yap i6€lv updg) with the objects of his prayer
and the desire to be of benefit to them (lva Tt peTad® xdplopa LUV MVEUUATLIKOV) are merged in
Paul’s heart as one desire. The man who asks God’s gifts for men wishes naturally to be able to
give some gift himself. To be attuned to God’s generosity is to become generous; to wish to see
souls in this spirit is to wish to share with them for their good.

1:12. Nevertheless, Paul does not proudly suppose that he alone has something to give. What he
means to say (to0to 6¢ éotwv) is that he wishes to share with them the strengthening benefit of
his own faith as they shared the benefits of theirs with him. Indeed, the very strongest of
Christians can be encouraged by the faith of other believers and never reaches the place where he
can gain nothing from his brethren in the Lord.

1:13. The depth of Paul’s desire to see them and serve them is attested by the fact that often
(moAAdakLg) is emphatically placed—that often he had actually decided to come to them but was
prevented from doing so. Given the multiplicity of his spiritual responsibilities plus the
frequency with which he was persecuted, the delay was fully understandable; but the intention
was there and this attested the desire. The fruit of which he speaks, the aim of his coming, may
not be construed as an explicit reference to converts to be won by him; indeed, Paul never uses
the term fruit in this way. The immediately preceding verse suggests that he is thinking in terms
of the spiritual benefit his visit would bring. A similar concept of fruit seems to be present in
Phil. 1:21-25 where Paul feels that to remain alive will mean fruitful labor, and he is thinking
particularly of the Philippians’ progress in joy and faith. Elsewhere, Paul uses fruit of the holy
and beneficial results of Christian experience (cp. Rom. 6:21-22; 15:28; Gal. 5:22; Eph. 5:9;
Phil. 1:11; 4:17), and somewhat differently in 2 Tim. 2:16. No other uses of fruit occur in his
epistles except 1 Cor. 9:7 as a discussion of material remuneration. It is probable, therefore, that
Paul was thinking of the general spiritual results of his ministry in Rome and not only, or even
primarily, of prospective conversions. And Rome is seen as a necessary complement to Paul’s
ministry. By a delicate transition of thought, Paul moves from his concept of his burden for the
Romans to his obligation to them. He wants fruit among them, just as he had had it elsewhere
among the rest of the Gentiles.

1:14-15. The reason for this is that he is a debtor to every kind of Gentile—those with Greek
culture and those without it, those with earthly wisdom and those who lack it. That being the
case, one can explain his readiness to preach also at Rome. He owes a debt there, as well. As
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capitol of the empire, of course, Rome would be a locale unthinkable to pass by in a ministry
designed to reach all the types of Gentiles. To pass by Rome in a Roman world would be
inconceivable. But, in addition, as a cosmopolitan city, Paul would find Rome to contain as
representative a cross-section of Gentile humanity to which he was a debtor as he could hope to
find anywhere. It is no wonder that Rome loomed large in his evangelistic and missionary plans.
Paul undoubtedly felt that this city was a necessary capstone to his Gentile apostleship. Note that
Paul’s evangelism is personalized as directed to his readers (Upiv T0ig €v Pwpn). No doubt the
UMl is broad enough potentially to embrace the idea of you people who are in Rome, and, thus,
to include the unconverted whom Paul would certainly try to reach. Yet the vpiv does imply that
he will gospelize his readers as well when he comes. This implies that his concept of the gospel
is, in Romans at least, larger than the mere essentials of how to get saved from eternal judgment.
In fact, as the epistle as a whole discloses, the salvation Paul’s gospel proclaims involves
deliverance from God’s present wrath as well. Indeed, this is its main thrust as treated here and it
is, therefore, especially appropriate to a converted audience.

1:16. Why not preach to them? (Notice the yap — for.) After all, there is nothing to be ashamed of
in the gospel. God’s power in salvation is disclosed therein. Indeed, the gospel itself is that
power. The salvation Paul speaks of is not here defined, but according to 5:9, it is salvation from
wrath. 5:9 is the first reference to salvation after this verse, and since in vv 18ff. the subject of
wrath is treated, we may conclude that 1:16 and 5:9 present the same conception of salvation. To
be saved from wrath is to escape the temporal judgment of God whereby He delivers sinners to
the bondage and corruption of their own sin—vv 18ff. It, therefore, involves a life of victory over
sin. This is the cowtnplav for which the gospel is the dUvaptg. In the course of the epistle it will
be shown that the basic facts of the gospel-the death, burial, and resurrection of Christ—are the
essential elements in the Christian’s victory over the dominion of sin. The power of the living
Christ who has triumphed over death is, by means of His Spirit, communicated to the believer for
victory (cp. Rom. 8). Since the Spirit is received when the gospel is believed, the gospel thus
carries with it His dUvapig for salvation.

Note that eig cwtnpilav can suggest the aim of goal of the gospel, not merely its result upon
believing. This idea accords with the future tenses (cwBnoopeba, for example) that are used in
5:9-10 to describe what is logically subsequent to justification and reconciliation. Salvation then
is something the gospel produces in the life of every believer who appropriates its power. Every
believer has the power, according to this verse, but how that power is to be realized
experientially is the great theme in this epistle.

1:17. Why the gospel can be and is God’s power for salvation in the experience of the believer is
here stated. It is God’s power because (notice the yap) in it is revealed God’s righteousness. It
will shortly appear from vv 18ff. that God’s wrath from which the believer is to be saved is
supremely justified by man’s sin. For God to lift from any soul the experience of this wrath
requires justification of its own. God is just in placing men under wrath; would He be just in
removing it? This problem involves a discussion of the believer’s justification by faith, to which
1:17 is the first implicit/explicit reference. The gospel is God’s power of salvation from wrath
because in it is disclosed the righteousness of God awarded to faith. A justified believer can,
therefore, be saved from wrath. This is precisely the statement of 5:9. The phrase €k miotewg €ig
niiotwv ought to be interpreted linguistically on the analogy of similar Pauline phrases like &mno
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606¢ng eig 66&av (2 Cor. 3:18) and Bavatou eig Bavatov and {wiig eig Lwnv (2 Cor. 2:15-16)
where the €ig construction denotes a further or final realization of the concept being discussed.

I might add that this point I’'m making is denied by Arndt & Gingrich who see in the phrase no
degradation. It merely expresses in a rhetorical way the thought that niotiq is the beginning and
the end. But their quotation of a grave inscription reading &k yfic €ig yfiv 0 Biog oUtog (“dust is
the beginning and the end of human life”) hardly supports their view. The inscription clearly
implies the completion of life’s cycle so that the earth becomes man’s destination as it also is his
point of origin. So, in €k miotewg €ig miotwv as also in the passages from 2 Corinthians cited
above, €i¢ miotwv suggests the final goal or destination with something of a cyclical nuance.
God’s righteousness is revealed in the gospel out of or by means of faith, and the intended end
thereof is, in like manner, also faith. Thus, the €ig niotw is roughly parallel to the €ig cwtnplav
of v 16. As the duvapig O=ol has as its aim or end salvation from wrath to everyone who
believes, so the Sikatoouvn Oeol revealed has its aim or end in faith. Moreover, the two aims
are one. The cwtnpia is achieved only by niotig. Since the salvation of which Paul speaks is
effectual by the Savior’s risen life (5:10), faith becomes our essential link with that life (cp. 6:8—
EL 6¢ dneBdvopev oUv XpLot®, miotevopev OtL Kat oulioopev avt®). The reckoning of
ourselves to be dead to sin but alive to God is all a process of faith and, indeed, Paul would have
said that the entire experience of one thus joined with Christ is a living by faith (Gal. 2:20).

Hence, the righteousness of God bestowed on every believing sinner on the grounds of his faith
(ék miotewg) is intended to motivate him to further faith—that is, to the achievement of that end
made possible by the 6Uvauig of God in the gospel, namely, salvation from wrath. Paul will yet
argue that justification points us to the purity of life which is its logical and natural consequence.
This being a life of faith, it may truly be said that God’s &ikatooUvn has its aim or end in faith
(gig miotw). His whole concept is epitomized by the quotation from Habakkuk (0 &€ Sikatog ék
niotewg {noetat, Hab. 2:4), but whether it be a question of life initially received or life
experientially enjoyed, the basic principle is the same. It is ék miotewg moreover, it is the 6
Sikatog who so lives. By justification he becomes righteous and, thus, receives life, since
justification is a justifying of life (cp. 5:180. But in the process of living the life thus received, he
becomes as well on an experiential level a 0 dikatog in the deepest sense. The quotation,
therefore, is freighted with meaning. It is true both on the level of justification as well as that of
sanctification. A righteous man, from whatever viewpoint he may be termed such, has but one
principle of life-namely, faith.

1:18. The first major section of the argument of the epistle begins here. The basic thematic
statements just made in vv 16-17 are now to be elaborated in extended fashion from here through
chapter 8. The first step is to graphically present the need for the salvation Paul has just spoken
of. Verse 18 introduces a major subsection which does exactly that. The first word of verse 18,
arokaAumrtetal, seems somewhat emphatic. The gospel, Paul has just said in v 17, is a message
wherein God’s righteousness is revealed. (Notice dmokaAumtetat in v 17.) Now he speaks of the
revelation of God’s wrath. Notice that the stress on dnokaAvUntetal highlights the contrast, and it
is precisely because man is so clearly under the divine wrath that he stands in need of a gospel of
divine righteousness. Indeed, the wrath of which Paul speaks is directed against man just because
his character and conduct are the direct opposite of the righteousness revealed in the gospel.
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For that wrath is revealed against all ungodliness and unrighteousness of men. The terms used
here—doeBelav and adikiav—seem close to each other in meaning, judging by other general New
Testament use. Besides the obvious rhetorical advantage of the double assertion of man’s
wickedness, however, there may also be a subtle shade of difference between them. In that case,
aoeBetav will focus a bit more on the irreligious spirit of man while adwiav will stress the
wrongness of his conduct—the former, of course, producing the latter. Man thus stands apart from
the basic character of God as disclosed in the gospel, but, in addition to this, man is hostile to the
truth of God. Hence, the revelation of God’s wrath is said to be against the sinfulness of men
who suppress (katexovtwv) the truth in unrighteousness. It is serious enough for man to deviate
from God’s holy standards. It is even more serious for him to seek to hold back the truth of Him
whose standards he has violated. But such is ever the tendency of the human heart. The man who
rejects God’s holiness in his own experience can scarcely bear to face the truth and, hence, seeks
to hide it from his life. There are, of course, many ways in which this is done, but Paul has
especially in mind man’s headlong descent into idolatrous religion (cp. vv 21-23).

Idolatry, so far from being a partial apprehension of truth or a product of sincere search for
reality, is, in fact, man’s way of suppressing the truth in unrighteousness. That is to say, as man
pursues his unrighteous ways, idolatry becomes the instrument by which he suppresses nature’s
overwhelming witness to the living God (cp. vv 19-20). Thus, taken as a whole, v 18 declares
that God is angry with men because of their sin and suppression of truth. The fashion in which
that anger finds expression—that is, in which it is revealed—will be detailed by Paul very shortly
(vv 24-32), but more immediately he must point out that man is, indeed, suppressing self-evident
truth.

1:19. That man really is restraining God’s truth is proved by the consideration (&wott) that there is
evident testimony to God in their very midst. The expression 10 yvwotov is equal,
approximately, to the known thing. God’s known thing, says Paul, is manifest (davepov) in
men’s midst. In fact, God Himself has manifest it (epavepwoev). Paul does not imply by this, of
course, that all the information man might need about God falls under the category of self-
evident truth. The phrase t0 yvwotov, in fact, may be taken to imply the reverse. There is
something to be known about God that is available to all men, though by so much we might
deduce that there is also a t0 ayvwotov as well. What Paul has in mind by t0 yvwotov is, of
course, defined in v 20 as His eternal power and deity. That, at least, is knowledge which no man
need be without because God has made it plain (ebpavepwoev) to all.

1:20. How God has made His to yvwotov plain to men is now stated. It has been done (note the
aorist of épavépwoev in v 19) through creation. Indeed, ever since the creation of the world
(&mo ktioewg kdopov), the invisible realities about Him (ta dopata avtod equals, of course, 10
yvwotov tod Oeol) have been transparently displayed to the rational faculties of mankind. These
invisible realities are, in fact, visible (kaBopdtat) when men consider created things around them
(tolg mowjuaot vooupeva). To be carefully observed here is that the apostle does not take a
negative view to a man’s capacity to reason from the creation to the Creator. Indeed, it is of the
very essence of the whole process by which God has manifested His known thing to men that
men should have the capacity to see what is revealed. If they did not, no true manifestation
would have taken place and no real grounds would exist on which to hold men responsible. But
the responsibility of men is precisely Paul’s point. Since God’s eternal power and deity—that is,
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His invisible things—are clearly perceived when rationally (vooUpeva) considered, man has no
excuse for his ignorance (gi¢ T ivat avtoUg dvamoAoyritouc); and all such ignorance becomes
willful ignorance and, hence, suppression of the truth. Man is not, therefore, ignorant because he
cannot help but be ignorant, but because he chooses to be.

It should, however, be stated that man can go only so far in his perception of God as he rationally
considers creation around him. The terms eternal power and deity suggest the limits of the
discovery he can make. even the simplest of men is capable of considering the creation in which
he lives in such a way as to draw the inescapable conclusion that it must have been made by
Someone whose powers span the ages and whose essence is of a higher order than anything in
the world around. Eternal power, therefore, and deity are amply attested by nature, but other
realities are not. Indeed, the gospel Paul proclaims is itself a special divine revelation and in no
way deducible from the natural world. But if men were but to recognize that perception of the
Creator which creation affords them, they would then be in a position to search out the further
will of their Maker. While they suppress, with their idolatry, the true witness of nature, however,
no such progress is possible; for such suppression occurs precisely for the reason that man clings
to his unrighteousness. Hence, man is culpable in his ignorance, hiding his eyes and heart from
the clear witness of nature to the power and divinity of its Maker.

1:21. The words without excuse (dvamohoyntoug), which conclude v 20, have not yet been fully
explained. That man somehow suppresses the truth (v 18) as that truth is revealed in creation (vv
19-20) is plain, but the details of this suppression have not yet been given. This is what vv 21-23
will now do. Man is without excuse because (616tt) of what he has done about the natural
revelation God has granted him. What he has done is now spelled out. The participial phrase
yvovteg Tov O¢eov, if translated “when they knew God,” may sound more historical than it
actually is. Better, it might be rendered “knowing God,” or “having known God.” In the same
way, the aorists €¢66§aocav, e0xaplotioay, épataiwbnoav need not be handled by a simple past
in English which sounds historical but can also be translated, “they have not glorified”, “given
thanks”, etc. Thus the whole concept involved need not be traced to a historical time span such
as would be involved in man’s fall from an original future revelation at the dawn of history into
the idolatry of later centuries, though, of course, this need not be excluded. Rather it may be
viewed as a statement about the failure of men at any point in history to respond to the clear light
of nature with appropriate worship—that is, when they knew God through the light of nature—with
the result that they settled down into the darkness of idolatry. On this understanding of the
apostle’s statement, v 21 may be viewed as true of the race as a whole, or of individual nations,
or of particular men; and, indeed, on all these levels, it is a valid affirmation.

Starting, then, from the premise that the creation mediates a knowledge of God, yvovteg insists
on two initial failures of men, both negative in character. They glorified Him not as God, and
they were not thankful. Stated another way, they did not render their Maker either the
appropriate respect or the necessary gratitude. It hardly needs saying that the sequence is correct.
Where there is inadequate respect, even in human relationships, there will always be inadequate
appreciativeness. Men lose their thankfulness when they have little respect for their benefactors.
To fail to glorify God is certainly the anteroom to a life of thanklessness. But the two negative
failures are followed here and in vv 22-23 by five additional steps down—a total of seven in all.
All of these five are positive assertions and trace in a sense the consequences of man’s lack of
respect and gratitude. The positives and negatives together give a complete (seven) view of
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man’s appalling rejection of the revelation in nature. Indeed, the bottom step in this descending
staircase is the worship of the medium of revelation rather than the worship of the revealed. Such
is the degradation to which the unworshipped soul can fall.

Because, then, men did not respond to the knowledge of God so clear in the created world with
worship or thanks, men became vain in their imaginations and their foolish heart was darkened.
The expression épatatwdnoav év tolg dtaloylopolg aut@yv suggest the ineffectualness—the
vacuity—of unworshipful man’s reasoning processes. The phrase that follows, kal éokotioBn n
Aaouvetog aut®v kapdia, points to the utter loss of comprehension and discernment to which
these vacuous reasoning processes led. Thus, even when man neither glorifies nor thanks God
must a similar process begin, for the thankless heart cannot think of things aright. Indeed, if it is
thankless, it is already thought of them wrongly. It must eventually lose whatever remnants of
light it may yet retain. The empty reasonings to which an unappreciative spirit gives rise are the
inevitable precursors of the deep darkness of heart; and the longer the process goes on, the
deeper the darkness becomes.

1:22. Yet, strangely, benighted man is never so self-confident as when his ignorance is most
deep. Thus, following the assertion their foolish heart was darkened is the indictmentprofessing
themselves to be wise, they became fools. Two steps more are here: the first a claim to wisdom,
the second a demonstration of folly. “If any man think that he knoweth anything, he knoweth
nothing yet as he ought to know” (1 Cor. 8:2); hence, he may act foolishly. The history of our
own nation is a recent commentary on Paul’s statement, for it is the educated elite who profess
the most wisdom in our contemporary society; but, at the same time, they so often offer the most
foolish and absurd ideas and programs. Indeed, it often seems that common sense decreases in
direct ratio to the amount of intellectual attainment. One of the best educated of nations in human
history is today a land filled with every form of folly.

1:23. But the seventh step is the climactic one for man’s failure to glorify and thank God through
his useless reasonings and consequent loss of light. Through his proud claim to wisdom with its
concomitant deterioration into folly, man comes to the ultimate folly—idolatry. It is to be noted
that whereas the first step in the descending scale touched the glory of God (é¢66§acav), so also
does the last step (AAAa§av v §6&av 1ol adBdptou Oeol). Having failed to render the glory
which creation plainly testified was God’s due, now they actually give that glory, exchanging it
for a cheap and worthless substitute—the image of a creature. Moreover, in doing so, men
descend a further distance in the process, moving from the image of a man—God’s crowning
creation—through the image of a bird which flies in heaven, to that of a creature walking on earth,
to that of one that crawls on its belly (gikévog $Baptod dvBpwrou kal METEWVQOV Kol
teTpanodwy...epnet@v). Further, it will be noted that the stopping place, €pret@®v, suggests that
creature through which man’s sin first began and points prophetically to the worship of the
serpent with which man’s last idolatry will be linked (cp. Rev. 13:4; and see 12:9).

Finally, it is of interest to observe that out of the seven steps, the first two relate man’s failure as
Godward, the next four involve man himself, while the last is man’s distorted use of the creation
as an object of worship. God, self, the world—all out of focus through man’s sin. Indeed, when
God is wrongly viewed, man’s self experience must be distorted and marred; then he misuses the
creation itself over which he was to exercise headship. The extreme disorientation which modern
man experiences on a psychological level, as well as his abuse of the natural world around, are
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the natural effects of his failure to honor and thank his Maker. From not glorifying and not
thanking, man precedes to the idolatrous limits of positive folly. Hence, the sequence is initiated
by what is undone and leads to the worst in doing. What a man omits may often be the secret of
what a man commits.

1:24. Man’s inexcusable descent into idolatry has led to a dreadful consequence. Because of
(Aw0) that idolatry, God has turned him over to his own iniquity. It is evident that for the section
embracing vv 24-32, the verb mapédwkev (vv 24, 26, 28) is crucial; for it is this verb which
describes the 6pyn ©eol which Paul has already declared to be revealed from heaven (v 18).
Since that opyn was directed against men who restrain (katexovtwv) the truth, it is appropriate
that it should now be spelled out since in vv 19-23 the way in which the truth is restrained has
been spelled out. Man, therefore, has become an idolater as he suppresses the testimony of
creation. Therefore (610), God turns him over to the sin which he loves but by which his
experience of life is ruined. This is the theme of vv 24-32—God handing men over to ruinous sin,
but within these verses a progression of thought is visible.

The first of the three assertions that God gave men up to something, here in v 24, relates that
giving up to man’s transferal of God’s glory to the image of the creature (v 23). Verse 23 is the
immediate background for verse 24. Of course, verse 23 is a basic statement that man has
become an idolater, but it may also be viewed as idolatry in its initial phases (for example, the
likeness (opowpatt) of a creature used to express or represent the glory of God). At this level,
the idolater equates God’s glory with its creaturely representation. The penalty for this, Paul
declares, is man being handed over to an uncleanness (eig dkaBapoia), leading him to the
shameful use of his body (100 dtipdlecbat T& cwpata avt@v év éautols). Thus the punishment
is appropriate to the crime; for as God’s glory has been shamefully misrepresented, so man’s
body (here viewed as worthy of respect) is similarly reduced to shame. After all, then, man
cannot render due respect to his own physical vessel if he fails to render due respect to the One
who created that vessel. As he has cheapened his Maker’s glory, so by immorality he cheapens
his own. There is irony in the reality that when man represents God in corporeal form—whether in
the likeness of man, bird, beast, or reptile—that his own corporeal existence is marred; but this is
inevitable, for corporeal, bodily, physical existence has no real meaning apart from a
transcendent reality that gives it that. When man loses his sense of a God who transcends all
physical representation, man cannot avoid reducing his own physical experience to the shameful
level of immorality. The sanctity of physical life is only maintained by means of a perception of
a God who transcends physical life and who thus gives it its ultimate meaning and value.

1:25. The Greek word oitwveg with which this verse begins is, on the level of formal grammar,
subordinate to the statement of verse 24. But it seems to have here a slightly continuative force,
as we might say, “who are the sort who”—that is, “who preceded to.” In other words, the apostle
seems to imply that mankind degraded to the level of shameful physical immorality was then
capable of a further distortion of its relationship to God. The verb petiAhagav here is a
compound of the verb AAAa&av of verse 23. It is probably to be thought of as somewhat more
emphatic than the earlier verb, an impression that would assist the notion that verse 25 represents
an advance over verse 23. Thus, whereas in verse 23 man is seen exchanging the incorruptible
divine glory for the likeness of a corruptible creature, here he is seen exchanging the reality (tnv
aAnBeiav) of God for an unreality (év t® Pevdet). Thus, while verse 23 represents a diminution
of God in which His glory is conceived of in creaturely terms, verse 25 represents an elevation of
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the creature to a higher level than the Creator (kat éoefdobnoav...tov Kticavta). This, of course,
in terms of reality is nothing but a lie.

The psychological insight provided here into the development of idolatry is worth noting. The
original concept of idolatry is to represent the Creator’s glory, but since this is done in terms of
the creaturely image, the Creator recedes into the background of thought, and the creature is
thrust forward. Hence, the image of an animal might be thought of, at first, as standing for God,;
but shortly the animal itself is of more concern to the worshipper than the Creator supposedly
represented by it. Hence, the living animal whose image is an object of veneration becomes itself
an object of veneration, rather than the Maker who gives it life.

From the standpoint of spiritual idolatry, when the heart diverts to an earthly object and away
from God, that object will ultimately supersede God in importance. Thus, if a man, for example,
lays aside some service to the Lord for the sake of family, the next step is for the family to
assume a total importance greater than God—and so with any object which diverts us from true
service, conceived of in the sense of the Greek verb Aatpevw—true service to our Maker. The
initial diversion is a prelude to a new system of values in which God plays a permanently
lessened role. At this point, the creature is paramount to the heart over the Creator. So, in
America, because men have allowed material concerns to often divert them from true worship of
God (a man, for example, misses church for business reasons), the material objects they strive for
become more of a god to them than God; hence, America worships its own golden calf. In a
society where the glory of God as Creator is relegated by the wise and educated to the creation
itself, evolution articulates for some the mode by which God made the world, but for others the
mode by which the world made itself. It is hardly surprising that man and the world around him
become the measure of all things.

Verses 23 and 25 thus repeat themselves. First, the glory of God is conceived in creaturely terms
(v 23). Second, the creature/creation supplants the Creator as the object of man’s reverence and
his attentions. Humanism in contemporary life is a spiritualized form of reverencing the creature
more than the Creator, but man’s misguided devotion does not, Paul suggests, really affect
reality. No matter what man worships, the God of creation is e0Aoyntog €ig Toug aiwvag. The
apnv thus constitutes a solemn affirmation of eternal truth over and against the temporal
transient distortion of it for which man is culpable. Man may exchange God’s truth for a lie, but
the truth still remains as an eternal verity.

1:26-27. Following the second charge against idolatry is a second enunciation of God’s wrath.
Verse 25 then provides the reason (Awd to0to) for the action of God in vv 26-27. Whereas the
error of verse 23 appropriately led to the judgment of verse 24, the error of verse 25 with equal
appropriateness leads to judgment in verses 26-27. If man distorts reality so that he changes
God’s truth for a lie, his penalty must be a distortion of his own experience of reality. This is
precisely what is found in the description of physical perversion which verses 26-27 contain.
Note that here a key phrase in verses 26-27 is tiv ¢uaoiknv xpfiowv (“the natural use”) in both
verses so that the concept of distortion/perversion is uppermost. It is also evident that the
netnAagav of verse 26 recalls the same verb in verse 25, thus stressing the correspondence
between the sin of verse 25 and its penalty in verse 26. The experiences of verses 26, 27 are
described as dishonorable passions (rafn dtwuiag), so that once again, as in verse 24, man’s
failure to honor God aright leads to his own dishonor. Few sins, indeed, are more shameful than
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the ones here described. Moreover, as indicated in the phrase tiv dvtiuioBiav nv €6¢eL tig
TAGVNG aUTQV év €autolg arnoAapPBadavovteg, the dishonorable passion of verse 27 often carries
with it an affliction men are usually ashamed to speak of, so that nature itself is so constructed
that man’s distorted experience of physical reality is appropriately repaid on a physical level. Of
course, the same penalty may attach to the sins of verse 24, but its mention here is appropriate to
the to the stress on actions contrary to nature. It is clear that if verse 25 represented a
deterioration over against 23, the same may be said of verses 26-27 over against verse 24. Bad as
immorality such as verse 24 describes actually is, the perversions of verses 26-27 are worse.

1:28. But a further step down the moral ladder is described in verse 28. First, man lowered his
conception of God’s glory to a creaturely level (v 23). Second, he elevated the creature to a level
higher than the Creator (v 25). But, third, he seeks to dismiss God from his thoughts altogether (v
28). Not that in the verb €¢dokipacav the concept of discerning is coupled with that of approving.
Even as they did not discerningly approve of having God in recognition (€v €myvwoet), it is hard
to accurately capture both nuances which belong to the verb. Man failed to discern God, but man
did not want to discern God; hence, God faded from man’s conscious attention and concern.
Clearly this is the ultimate step down, whether for the idolater or any man. The idolater who is
fully steeped in his idol worship no longer retains even a recognition of anything beyond his
idolatries that is transcendent in character. When the glory of God is transferred to the image of a
creature (v 23), it is, nevertheless, a divine glory man strives vainly to represent—if the verse is
understood at its highest possible level (though, it may on another level be equal to verse 28, of
course). And when the creature is served more than the Creator (v 25), at least the Creator is not
altogether lost sight of; but in verse 28 He is. So, also, in contemporary life where the idol is not
a statue but a creature; nevertheless, the ultimate deterioration is to exclude God from one’s life
altogether. Yet many do this on a practical level.

The result of this ultimate departure from the Creator is that God surrenders man to an &&okipov
voUv. It is clear once again that the punishment corresponds to man’s crime, and this is
especially evident here because not only does volv correspond to the cognitive elements in
¢dokipaoav and in émyvwoel, but also adokipov is clearly cognate to édokipacav. Hence,
man’s banishment of God from his mental processes leads to a mindset that is both undiscerning
and unworthy. Both concepts are present in ddokipov, the former mainly by the word play with
edokipaoav —the adjectives meaning especially “base, worthless, a thing to be disapproved.” The
result of this base mindset is the doing of all manner of things which are unseemly (moLelv ta pn
kaBrjkovta). These are now detailed in the following verses.

1:29-31. The list of vices that the inspired apostle unfolds is probably the most extensive
anywhere in Scripture. The opening words— nenmAnpwpévoug naon —show the exhaustive sense
in which Paul wishes to underscore man’s moral depravity. The adjective maon peotoug (“all”)
is doubtless intended to apply to the five feminine nouns that follow, while the concept of being
full is picked up again by the word peotoug when the construction is changed in the middle of
the verse. Significantly, the total number of vices which men are thus said to be full of in verse
29 is ten, ten being the number of human responsibility toward God. Thus their total failure to be
what God demands of them is highlighted.

There follows in the last expression of verse 29 and in verses 30-31 an enumeration of the
degradation of man’s character in which thirteen features are noted. It would have been better to

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 13



have ended verse 29 with kakonBeiag which is the last word depending on peotoug. PBuplotdg
inaugurates a change of construction and, hence, a new series. Since thirteen is the number of
rebellion, this list shows the depths of man’s revolting against the Creator’s design for his life.
Though perhaps no individual sin in the catalogue of vices in verses 29-31 strikes one as more
unnatural than the perversions of verses 26-27, still the intensity and fullness of the list gives it
an obvious advance over the former verses. In verse 24 man became immoral; in verses 26-27 he
became perverted; but in verses 29-31 he becomes unimaginably depraved, a being from which
any and every evil may be expected. Thus in terms of both the guilt of man (vv 23, 25, 28a), and
in terms of his punishment (vv 24, 26-27, 28b-31), the passage is decidedly progressive from bad
to worse. Man now is seen at the very bottom of his depravity, and he is there because he
excludes God from the cognitive processes of his life and because the penalty for this is utter
depravity.

1:32. But though God is no longer held in recognition, a consciousness of His judgment remains
(t0 dwkaiiwpa tol Oeol emyvovte). The verb émyvovieg suggests man’s perception of the
righteous standard (ta toladta) God has laid down. This simply means that man is not really
able to escape his moral consciousness and is always able to sense what is the appropriate
retribution for human vileness (ta Tolalta npdooovteg délol Bavdrou eioiv). However he may
thrust the thought of God behind him, the realization that sin cries out for punishment can never
be wholly eradicated. Yet tragically he ignores this perception and not only perpetuates his own
sin, but implies consention of attitude. In short, man commends and approves what he himself is
doing. The result is an elevation of sin to a level of respectability among sinners, with the
consequent ignoring of divine sanctions against it. This awful state is exemplified in many ways
in our own land as well. It is an appropriate but appalling resume of the spirit of rebellion which
the preceding list of sins has so clearly revealed. It is man’s tragic effort to make evil a virtue.
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CHAPTER 2

2:1. Whereas the apostle has just dealt with the question of man’s unrighteousness (cp. &dikiav
in 1:18), he now takes up the question of man’s self-righteousness. In every age and in every
culture, there are those who moralize about the failures of their fellow man; and it is to such that
Paul now addresses himself. The therefore (Al0) which opens this chapter is surprising at first
glance. On the surface it might seem that there is nothing in the preceding verses to thrust guilt
upon one who condemned men’s sins (Td¢ 0 kpivwv), but this is precisely the inference Paul
draws for. If his picture of man be true, no one is exempt from its condemnation. Even the
moralist is guilty, for he does the same things as those he censures (td yap avTtd npdooeLg o
kpivwv). Indeed, there is probably not a person alive who has not somewhere, sometime, passed
an unfavorable verdict on an act or deed of which he himself has been guilty. For most men, in
fact, this is of relative frequent occurrence, so that whether it be in the office or shop, in the
home or at social gatherings, one of the most common and popular topics is the faults and failure
of others, many of which exist plainly in the lives of those who discuss and censure them.

But on closer inspection, it is possible to see a link between 2:1 and the preceding chapter that is
even deeper than this. The apostle has stated in 1:32 that men, though aware of God’s judgment
about those things, both practice them and are pleased with those who practice them. The verb
ouveubdokolol is interesting in this connection, for while it surely points to the way in which
men often defend and admire those who do evil and even seek their company, it may also just as
well refer to the satisfaction men derive from the fact that other sinners exist. In short, man
derives a perverse satisfaction from the failures of other men because therein he imagines he can
make himself appear in a better light. In particular, this psychological motivation lies behind
men’s tendency to condemn others, for that tendency is a form of ego building. The condemning
one feels thus superior to the one being condemned. But, Paul says, such a superior feeling is ill-
founded and only results in self-condemnation (ceautdv katakpivelg). What we condemn in
others we are guilty of in ourselves.

The classic illustration of this in the New Testament is Luke 11:45-51 where the self-righteous
generation of our Lord’s day built the tombs of the prophets their fathers had slain, and in the
process showed paptupeite kat cuvevdokelte...matepwv vu®v (Lk. 11:48). By constructing
these tombs, they thus called attention to their ancestors’ errors. They were actually taking a
perverse pleasure (cuveudokette) in those errors. In the parallel in Matt. 23:30, this is
accompanied by a claim to moral superiority to their fathers, but the Lord continues by pointing
out how God will show them guilty of the same thing as they killed the prophets and apostles He
sends to them in their own day. The passage is indeed an apt commentary on Rom. 1:32-2:3.

Man thus has an insatiable desire to parade the sins of others, but this desire springs from his
own sinfulness and boomerangs back upon himself since he himself is guilty of the things he
criticizes. Yet in the process, he shows that he 1s well aware of God’s righteous estimate of such
things. (Cp. oltveg 10 Sikaiwpa tol Oeol €myvovteg in 1:32. Cp. also 2:15.)

2:2. Indeed, the only thing man really accomplishes positively by his self-righteous judging of
others is to demonstrate his awareness of God’s standards. It is of interest that when Paul says
Otldapev 8¢ OtL 10 Kpipa Tol Oeol €ott kKatd aAnBslav, he does not use the word ywvwokw.

Instead, oidapev is capable of suggesting an almost intuitive recognition of God’s kpipa. The
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apostle is saying, in effect, “You who condemn others—you and I, that is, we—do indeed have an
awareness that God’s judgment against such sins conforms to reality—that is, it is according to
truth. I’ll admit,” says Paul, “that we share perception of this. But have you considered (Aoyiln
6¢ toUto) that you won’t be able to escape the punishment which your judging of others shows
to be justified?”

2:3. Herein, then, lies an irony. Man’s quickness to find fault with others testifies powerfully to
his innate recognition of right and wrong; and, thus, implicitly affirms the fact that God acts
according to truth when He punishes men’s sin. No wonder, then, that men’s words will
themselves become a basis for their own judgment in the day to come (Matt. 12:36-37). The
noun to Kpipa, while looking at the judicial sentence, seems often to focus directly on the
outcome of that sentence and, thus, to be equal to the punishment (cp. Lk. 23:40; 24:20; 1 Cor.
11:29; Gal. 5:10; 1 Pet. 4:17; Rev. 17:1; etc.). Paul is thus affirming that the punishment God
metes out to sin is according to the truth, in that sin is a reality for which judgment is merited.
Man’s own spirit of fault-finding shows how he condemns his fellow men. Daily, he ignores his
God-given opportunity to repent.

2:5. But while he exhausts the richness of divine patience (notice to0 mAoutou, v 4), he is piling
up an entirely different sort of treasure (Bnoaupilelg). His hardness and his impenitent heart are
heaping up a vast store of divine wrath, which will someday be revealed. Like the sands of an
hourglass passing steadily from one cone-shaped vessel to another, so the sands of divine
patience are running out, and the grains of a coming wrath are accumulating. The wrath of which
Paul speaks here is, of course, a different thing than which has already been revealed from
heaven (cp. 1:18), but it is a wrath made more sure to men by the wrath already revealed. For
man can see the wretchedness into which sinful men have sunk (1:24-32), and he passes
judgment on others who fall into such wretchedness (2:1-3). Yet the final doom which must
follow those who already stand under divine wrath, man ignores. Instead of fleeing to God in
repentance to escape the wrath to come, he actually builds up the intensity of that wrath by
persisting in his hardness and repentance of heart (katd tiv okAnpotntd...opyny, etc.). Thus, the
day or wrath, really the great tribulation, will be so much the worse because it has been so long
in coming.

In such a prophetic foreview, the words & &vBpwre 6 kpivwv (note the singulars in v 5) take on a
certain collective overtone. Though many generations of men have lived and died in their
unrepentence, man accumulates, thereby, a sort of collective guilt; for each generation is heir to
the previous generation’s experience and is culpable for not learning the lessons of that
experience. Hence, the Savior could speak of one generation bearing the cumulative guilt of all
(cp. Lk. 11:45-51). Of course, at any given point in history the & &vBpwre is contemporary man
upon whom the day of wrath can potentially come. The day of wrath, Paul affirms, will be also a
day of revelation of God’s righteous judgment. If we read kai between dnokaAUPewg and
Sdwatokpiotag. The noun Sikatokpioiag is said (cp. Moulton & Milligan) to stress the character
of the Judge rather than the judgment; hence, the great tribulation will not only be a day of
expressing God’s accumulated 6pyn, but a day of indicating that 6pyr| as the expression of a
righteous judge—the more so since He so patiently delayed it. This observation, of course,
assuming the correctness of the emphasis Moulton oulton & Milligan indicate. Man, then, who
unrighteously condemns others, will at last be judged by a righteous Judge (cp. v 2 and kata
aAnBelav, which may also be a contrast to man’s hypocritical judgment). Then man will reap the
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treasure he has stored away. It will be justly his because he despised the treasure of God’s
patience.

2:6. The relative clause of which this verse consists (6¢ dmodwaoel, etc.) introduces now a
Pauline description of the day of wrath and revelation of the righteous judgment of God. Having
warned the self-righteous man of his peril in that approaching day, Paul now spells out (vv 6-11)
in some detail the character of that day. The day will be particularly the time when men will get
from God precisely what their works (katd ta €pya avtol) deserve. It will avail the self-
righteous sinner nothing to condemn others while doing the same things himself. In that day, not
his self-righteous words, but his unrighteous works, will receive the reward that is their due. Yet
in laying before self-righteous sinners the perils of that day and in emphasizing that only those
who do what is good can expect divine reward, Paul does something more as well. Briefly, quite
compactly, he surveys the events of that day in the sequence as they relate to various classes of
men.

2:7. The first group of men to come before Paul’s mind in connection with the eschatological day
to come are identified as toig pev kaB’ vmopovnv €pyou dyaBol. The phrase is a trifle
ambiguous and might be rendered either “to those who by endurance in good work™ or “to those
who by bearing up in a good work”—that is, by seeing it through. In the first case, the stress falls
on the general manner of life, persistence in what is good. But for this meaning in Paul, one
would expect €pya. In the second case, the stress falls on the fact that the individuals involved
have truly done something good. Perhaps the first meaning is most natural in context (at least the
AV takes it this way), since Paul is talking about the kind of activity that has eternal reward as its
objective (60§av kal Tipunv kat ddBapoiav {ntoliol); but a view of the normal Pauline usage of
€pya can hardly be excluded. Hence, Paul has primarily in mind the life firmly dedicated to the
acquisition of eternal rewards, but his verbiage does not exclude any good work accomplished
with such goals in view. Obviously, such objectives can only truly arise as a result of faith and,
hence, the good work or works Paul refers to must necessarily be Christian good works. Thus,
we may think of Christians who endure to the end in a life of well-doing, but we might also think
of any Christian who has done at least one good work in hopes of eternal glory. (On this level, it
is doubtful if any true Christian could be excluded entirely from consideration, since true faith is
never totally without some positive results—cp. Lk. 8:13-15.) To be noted here in particular is the
fact that Paul mentions no distinction between Jew and Gentile as he does in vv 9-10. Thus, we
may think quite naturally of the rewarding of the Christian church whose destiny it is to be called
out of the world just as the day of wrath breaks upon it (cp. 1 Thess. 5). It will appear in
subsequent verses (8-10) that Paul’s mind follows the general outline of the prophetic future as
he recounts God’s actions in rendering to every man according to his deeds. The Christian
church has logical priority in Paul’s thoughts as he traces the unfolding of the coming
eschatological day. Thus the words of Paul in this verse succinctly suggest the true character of
Christian living (ka®’ Umopoviv €pyou ayaBod), its basic motivation (86§av katl Tunv kat
adBapoiav {ntolowv), and its ultimate rewards ({wnv aiwviov). It must be kept in mind that
eternal life is a gift if we think of it being received here and now, but a reward if we think of it
being received in the future (cp. Mk. 10:29-30, with parallels).

In general, we may say that wherever the New Testament speaks of eternal life as something to
be received, it is speaking of eternal life as a gift. Wherever it speaks of eternal life as something
to be received in the future, it is speaking of it as a reward. The point, however, is when we put
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New Testament theology together is that eternal life must first be received as a gift if it is ever to
be received as a reward. If I do not have eternal life now, I will not have it then. I cannot, in fact,
do anything that will earn the reward unless I do it as part of the experience of life now received
as a gift. John 10:10, for example, speaks of Christ coming that we might have life, and that we
might have it more abundantly. Eternal life is not simply a static item but something that expands
infinitely. For example, all that is accomplished in the life of an individual is a result of the life
which he already has as a gift; that is to say, our parents give us our physical life. That life has
tremendous potential. We develop it; we get the rewards of it; but it came to us ultimately as a
gift. This illustrates the fact that whenever eternal life is really utilized so that we expand it and
enter into it fully, we are always utilizing and expanding and fulfilling what has been initially
given to us as a gift by God.

In capsule form, Paul suggests the kind of life he wishes his Roman readers to live. He will
expound it more fully later in the epistle, and he points to the kind of reward they can hope to
win. The self-righteous sinner who is the hypothetical foil for Paul’s argument in chapter 2 is not
such a one as the apostle imagines would live such a life. Indeed, it is the fact that he does not
live it that puts him in grave danger (cp. v 5). But, after all, the “O man, whosoever thou art that
judgest” is only an imaginary figure here. The Roman readers are real and can profit from Paul’s
description of possible rewards in the coming day as well as the reminder that the unrepentant
self-righteous sinner will suffer wrath. So we’re saying here that this capsule elaboration of the
future, while it arises out of Paul’s desire to show the hopelessness o the self-righteousness of
man, is actually, of course, designed very briefly to present to the Roman readers who are
Christians the possibilities of reward as well. It fits into the argument, but it serves their
edification.

2:8-9. The second group to come before the apostle’s thoughts are identified by the introductory
words tolg 8¢ &€ €plBeiag, kal anelBolol...adwkia. These words identify the group as unsaved
people, particularly the expression “disobey the truth.” (Cp. 1:5 for faith as obedience.) The
apostle evidently has in mind those who in contrast to the saved of verse 7 (¢pBgiag conveys an
implicit contrast with §6§av {ntolot in v 7), out of self-seeking motives, refuse to submit to the
claims of the gospel. €pBeiag also carries a note of hostility, as its New Testament context
proves, and thus fits well with anel®oiot. These people, rather, adhere to the unrighteousness
that they prefer. The language is strikingly reminiscent of 2 Thess. 2:12, and the apostle
undoubtedly has the same people in mind in both places. The great tribulation—that is, the day of
wrath of verse 5—falls particularly in the Pauline view upon those who have rejected the message
of Christ’s gospel because they preferred their sin. Such persons have no way to escape the
retribution of that day.

The descriptive nouns with which Paul pictures men’s experience of divine retribution are four in
number—four being the number of revelation or manifestation (cp. the word revelation itself, of
course, in v 5). Two of the words— Bupog, 6pyn —stress the attitude of God while two— BATYLG,
otevoxwpia —highlight the experience of man in that day. The use of kat between each member
of these pairs, but not between the pairs themselves, signals the distinction. The phrase €mni
ndoav Yuxnv, etc., does not introduce a new group. The structure of verses 7-10 is determined
by the ekdotw of verse 6 for which the dative phrases of verses 7, 8, and 10 form an elaboration,
but rather reinforces the identity of the group under discussion. In some sense they may be said
to include every soul who accomplishes what is evil among Jews and Gentiles. No one, then, is
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excluded—that is, it is each one as stated in verse 6—but every individual sinner will experience
his own portion of wrath in that day. Hence, the self-righteous sinner cannot suppose that he will
escape (cp. v 3). The use of the term Yuxnv is appropriate in view of Paul’s preoccupation with
the earthly expression of God’s wrath in contrast to eternal judgment, and it is here almost equal
to every living person.

Finally, it will be noted that in the tribulation, the Jew has a certain moral priority (mp&dtov) in
experiencing the wrath of God. This is appropriate in view of his special privilege, a privilege
renewed in that day following the rapture of the Church. Shortly, Paul will expound the Jews’
special guilt (cp. v 17ff.).

2:10. The third group the apostle has in mind is now mentioned. They are all who accomplish
what is good (mavti @ €pyalopévw O dyabov), and, of course, even in the tribulation there will
many such, both Jew and Gentile (cp. Rev. 7). Here, too, the Jew has a priority and the reward of
which Paul speaks is undoubtedly realized in the kingdom (86§, Twun, eiprjvn). It should be kept
in mind that the day of the Lord, which is precisely what Paul has in mind by the expression “the
day of wrath and revelation of the righteous judgment of God” in verse 5, is a period extending
to the end of the 1000 years. This is made clear in 2 Peter 3 where, in fact, Peter seems to have
Romans 2 in mind. Thus, as the great tribulation exposes the divine wrath, the kingdom exposes
God’s righteous judgment on behalf of the godly; for it is then that He openly rewards them.
Hence, too, when the kingdom is made part of the picture Paul is painting here, his survey is seen
to embrace the three major events that are yet to come: the rapture, verse 7; the great tribulation,
verses 8-10; the kingdom, verse 10. It can be noted that the godly of verse 10 are described with
some difference from those of verse 7. There is, for one thing, no mention of eternal life in verse
10. This is appropriate if Paul is thinking in verse 7 of the rapture by which Christians are
instantly transformed into their eternal condition; for while the kingdom is, in a true sense, an
experience of eternal life, it must initially be less so for those who enter it with mortal bodies
than for those who enter it with immortal bodies. So, too, the term adBapaoiav of verse 7 is
dropped in verse 10 in favor of eiprivn. For those who enter the kingdom still living in earthly
bodies, there is not an immediate cessation of all experience of mortality as there is for those
transformed at the rapture; but there is an immediate cessation of the turmoil and disturbance of
the tribulation. Hence, the saved of that period find glory, honor, and peace in the kingdom, with
the Jew once again in a position of priority (mp®tov). But the saved of the church age who have
lived in a decaying corruptible world and have tasted this feature of it much longer than will the
saved of the tribulation who taste more deeply than we experience of world turmoil will find the
incorruption for which they long ({nto0owv) in their experience of the kingdom. Thus verses 7
and 10, while similar (both speaking of glory and honor for the godly), are differentiated in a
way appropriate to the experience of the different groups being discussed.

Here, I pause to say that the way I am looking at this passage, and the way I am understanding it,
is that it constitutes a very succinct resume of the prophetic program as Paul understands it, that
to be carefully noted are the points at which he distinguishes Jew and Gentile, but the first group
which he speaks of he does not make this distinction. This implies that he is thinking of a group
of people in which this distinction is immaterial, whereas in describing the tribulation, the
distinction is important; and in describing the reward of those coming out of the tribulation, it’s
important. | realize that this understanding of the passage is quite different from the way in
which it is usually used, but the key to it, in my judgment, is the reference to men treasuring up
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for themselves wrath against the day of wrath and the revelation of the righteous judgment of
God; and with this, the understanding that the word wrath in Pauline usage never refers to eternal
judgment, but in all the passages where it occurs it refers to the temporal expression of God’s
judgment. Wrath is a key word in 1 Thessalonians in describing the judgment of the tribulation,
both in chapter 1 where we speak of Christ as our deliverer from the wrath to come, and in
chapter 5 where that wrath is described in connection with the coming of the day of the Lord.
this is, in my judgment, the key to this—to understand that we are talking about the pouring out of
God’s anger upon an unrepentant man in the future concomitant with His reward of those who
have pleased Him. In this connection, I say that 2 Peter is apparently alluding to this, because in
the context of 2 Peter 3, Peter is referring to Paul speaking of these things, that God’s
longsuffering leads to salvation, etc. But the only apparent place where Paul does speak of it in
quite that way is right here in Romans chapter 2. I note with interest that 2 Peter chapter 3 is
discussing the day of the Lord and Romans 2 is discussing the day of wrath and revelation of the
righteous judgment of God, which certainly indicates to me that 2 Peter understands the passage
in this prophetic sense—not of eternal or final judgment, but of the judgments associated with the
day of the Lord.

2:11. Finally, the apostle states the basis (yap) on which all of this will occur. God is resolutely
impartial. The self-righteous sinner (vv 1-5) should fear this. Thus to the righteous God gives
reward, and to the sinner He gives wrath; there is no respect of persons. But Paul knows only
these two classes, though conceived of in three divisions corresponding to the prophetic future.
He knows no such class as a partly godly, partly ungodly person who deserves some wrath and
some reward. He will shortly prove that among the unsaved there are none righteous and that
among the saved there are only the righteous—those justified by faith. Hence, when God deals
without respect of persons with men, it will be predicated on the character they have in His sight.
God does not punish unrighteous deeds He no longer imputes to men; that would not express His
justice. Nor does He reward man’s humanistic philanthropy as though it were a fitting substitute
for believing obedience to God’s truth. Indeed, without faith it is impossible to please Him. It
follows, then, that the Pauline doctrine of justification which is about to be expanded must
underlie his conception of these future actions of God, and his conception cannot be correctly
interpreted or understood without it.

2:12. The apostle’s mind has traversed the dealings of God with men from the rapture of the
Church through the tribulation into the kingdom without mentioning these events specifically
(though note BATYLg in v 9). He has, nevertheless, thought of them, as it was quite natural that he
should do while discussing the eschatological day in which men will receive what their deeds
deserve. But one great event in which men will come before their Creator in connection with
their works remains yet to be mentioned. This is the final judgment which is for man the final
event of the day of wrath and revelation of the righteous judgment of God (cp. v 5). In fact, the
eschatological day begins with wrath (6pyn) and ends with righteous judgment (Swatokploiag).
Thus, to complete his picture of that day, Paul must now discuss the last judgment. This he does
in verses 12-16. It should be noted, however, that while the last judgment follows the prophetic
events previously alluded to in the background of Paul’s thought, it does not furnish exactly
another point in how God will render to every man according to his deeds (v 6). The explanation
of that is, strictly speaking, confined to verses 7-10, as the structure of the Greek with its
repeated datives makes clear. After all, the point Paul basically makes in verse 5 is that
unrepentant man is building up a treasure of wrath, but wrath and final judgment are not
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synonymous. Wrath, indeed, does reward men according to their deeds. In a sense, so does final
damnation, but this last state is more directly related to the fact that sinful man is without life
(cp. Rev. 20). Therefore, verses 12-16 break the structure of verses 7-10. In fact, verse 11 breaks
it and is a sort of summary of Paul’s point in verses 7-10 as well as a proposition on which verses
12-16 may rest as well. Hence, the discussion of final judgment in verses 12-16, while it is in
logical and chronological sequence to verses 7-10, is also a separate consideration. It does not
pick up the theme of wrath from verse 5, but rather completes the earlier theme of t0 kpipa Tod
@¢eol in verse 3. In fact, kpipa is explicated both by the concept of 6pyn (vv 7-10) and by that of
Sdwatokpioiag (vv 12-16). The yap which introduces verse 12 draws upon the assertion of verse
11. The impartiality of God will control His judgment just as it controlled His wrath (vv 7-10).
Hence, in the final judgment, man will be dealt with on the basis of the light he has possessed.
No favoritism will be shown to those deprived of law, anymore than it will be shown to those
who possessed it. In the former case, those who sinned without law will perish that way. They
cannot hope for exoneration simply because they did not have God’s written revelation. In the
latter case, those who sin in the law will have the law as an instrument of judgment. They cannot
hope for exoneration simply because they had that law.

2:13. The latter point, implicit already in Paul’s argument, is now spelled out. There is no
justification for mere hearing of the law, only from doing it. As he will later show, on this basis
every man must stand condemned (cp. 3:19, 20). Hence, the Jew can expect no mpocwrnoAnyia
in the last day on the basis of his knowledge of God’s will (cp. vv 18ff.), however much he may
pride himself in that knowledge.

2:14. The yap of this verse is rather subtle. It at once returns the Pauline assertion abut the
Gentiles perishing outside the law (dvopwg, v 12) and, at the same time, draws upon the
statement of verse 13. In the case even of Gentiles it is true that ot mowntat to0 vopou
SwkawwBOnoovta; for although they stand outside the law and will perish there, they are, in their
own way, held responsible to be doers of the law and cannot otherwise claim justification before
the divine tribunal. The reason for this lies in the fact that Gentile conduct often strives for the
very objectives of morality laid down in the law—that is, €8vn)...dUoceL ta To0 vopou motf). This
natural moral impulse becomes its own law to them, €autoig eioL vopog; hence, when the
Gentiles fall short of their own inner moral strivings, they incur guilt not unlike that of the Jew
who breaks the written moral code.

2:15. This only proves that the law of God is inscribed in the human heart as well as it was
inscribed on the tables of stone long ago; but man’s heart is, in his unredeemed state, very poor
writing material. The tables of stone spoke of the permanence of God’s law; however man’s
heart may lose its grasp on it. Revelation thus simply objectifies and makes permanent what, in
the case of the law, was already innate truth. Murder, theft, covetousness, and similar vices have
never commended themselves as right to any truly rational mind, but the heart of man is so
corrupt that it can come to question and, indeed, deny even the most obvious realities—hence, the
need for tables of stone. It is, however, the deed of the law Paul explicitly refers to here as being
written on Gentile hearts. The state of Gentile deterioration is such that one can hardly say that
any Gentiles has the whole law inscribed within him, but in any given case where the things of
the law (v 14) are a heathen man’s moral concern, in that particular case the particular work of
the law involved is obviously still legible within him. This gives God ground then for assessing
pagan lives and for measuring their conduct against standards their own behavior betrays that
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they have. Moreover, supplemental to the law striving conduct pagans often exhibit—that is, they
do the things of the law from time to time showing what their moral aspirations are—there is also
the pagan conscience. God will be able to expose that conscience in the day when men’s secrets
are revealed (v 16) and will add yet further evidence that the heathen man has fallen short of the
innate law that is within him. But the exposure of conscience will not wholly rest on supernatural
knowledge of the human heart, but will be more than adequately buttressed by recalling the
reasonings (T®v Aoylop®v) which pagans have had with each other (uetafy dAAAAwv) in which
they both accuse and defend, thus displaying deep moral consciousness.

2:16. The connection of this verse is with verse 15, not as in the AV with verse 12. We should
read, “who show the work of the law written in their hearts as their conscience bears co-witness
and as their reasonings among themselves excuse or even defend, all this in the day when God
will judge.” The connection of év nuépq is with the present tense verb évdeikvuvtal for which
the participles cuppaptupovong and katnyopouviwyv, arnoAoyoupévwy function as
contemporaneous actions. The result of this structure is to carry present reality (v 15) over into
the future (v 16) as though the day of judgment will view the past as though it were present right
then, a virtual scroll unrolled before the eyes of men. Paul means by all this, or course, that
condemnation awaits the Gentiles who are judged in this fashion. He is simply addressing
himself to the problem of how God can hold the heathen responsible for sin which they commit
in ignorance of his written law. The result of the discussion is to show that God can find an
adequate basis in the actions, thoughts, and words of the pagan sinner since the day will be one
in which all of these things, however secret (td kpumta TWv avBpwrniwv) will be placed on
review. The grounds they afford for condemnation will be ample indeed. Thus Paul is sure that
the promise of judgment, which is a part of his gospel (katd 10 ebayyEALdv pou) and was to be
executed by Jesus Christ (61a’Incol Xpiotol [the phrase goes with kpwvel]), was valid. Behind
the passage lies the same conception he had presented years before on Mars Hill (Acts 17:30-31).

2:17. The self-righteous sinner whom Paul has painted in very general terms in 2:1-3 and who is
warned of wrath and judgment in 2:4-16 now comes more fully into focus. He is, by way of
example par excellence, a Jew. Thus, the nation whom God had chosen to bear His name before
men has become man’s supreme representative of self-righteousness. The privileges claimed by
the self-righteous Jew are here enumerated as his Jewishness, his possession of the law, his
relationship to God—all sources of self-confidence. Notice émavamnaun...kavxdaooat —all sources
of self-righteousness and pride.

2:18-20. But not only does he claim privilege, but also what is not entirely separate, perception.
The structure of verses 17-20 consist of six main verbs: émovouain, émavamnauvn, kavxdoat,
YWWOKELG, SokLpalelg, mémoldag; and this six-fold framework (notice that six is the number of
man, less than perfection) details the proud self-righteousness of Jewish mankind. The
subdivision into three and three points to the two primary features of human self-righteousness
whenever and in whomever found—-namely, a feeling of special relationship to God (v 17) and a
feeling of special wisdom (vv 18-20). It will be noted that the claim to perception involves a
strong authoritarian impulse (ywwokelg to OéAnua —i.e., the one and only will), a firm conviction
of superior powers of discrimination (8okipdielg ta Stadepovta), and a feeling of personal
uniqueness in relation to the rest of mankind (mémolBdg te oeautov 06nyov, dig, madeutnyv,
Sduddokahov, etc.). Thus is exposed the psychology of self-righteousness and the distorted need
for feelings of importance and authority on which it feeds.
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2:21-24. Yet coupled with the proud authoritarian spirit of self-righteousness, there is often
found the most disgraceful hypocrisy. For the Jew of Paul’s day, this is now detailed in these
verses. Strangely, the man gripped with his own spiritual superiority most often loses the
capacity to gain personal instruction from the very truths he imparts to others. Notice 6 cuv
SLddokwv... o0 616dokelg, and, in consequence of this, he is often able to rationalize his own
infractions in the moral code that he claims to uphold. Indeed, theft (kAénterg), adultery
(Hotxevelg), and temple robbing (iepoouAelc) were sins not extremely difficult to excuse for the
Jew who might strike a dishonest bargain, divorce his wife on pretext, or exploit an ill-gotten
sacred object from a heathen temple. The lines which his rationalizations might take were many
and were the easier because he sensed himself superior to those whom he took advantage of in
the process.

Even so today, out and out dishonesty and immorality have often found justification on the lips
of those who claim to have holy and spiritual reasons for doing what they are doing. But the
crucial question was not—as the self-righteous sinner always thinks—a matter of self-vindication,
but rather a matter of honoring God. No amount of effort to justify oneself can atone for
dishonoring God in the process, so the phrase “through the transgression of the law do you
dishonor God.” The acid test was not so much what the Jew said about himself, but what the
Gentiles said about God because of the Jew—“the name of God because of you is blasphemed
among the Gentiles.” This proved the tragic emptiness of their proud self-righteousness; hence,
not surprising our Lord Jesus taught His disciples so to live as to bring glory to their Father in
heaven (Matt. 5:16). When such a life degenerates into a desire that our own holiness be
recognized, it is no longer holiness at all but sinful self-righteousness. The Jew had utterly failed
in his calling to make God known.

2:25-27. Now no feature of his Jewishness was more a source of pride to the Jew than
circumcision. It was this that constituted to him distinction from Gentile mankind. Being an
external, it also served to blind him to his internal need. The history of man’s religion is, of
course, replete with instances where some ceremony or rite or ritual takes the place of inward
purity and becomes in itself a support for man’s self-righteous superiority. As such, it seems to
buttress and confirm his feelings of being superior to others. This is what circumcision obviously
did for the self-righteous Jew.

Yet the apostle now points out that circumcision can be annulled by transgression of the law (v
26). In saying this, Paul anticipates the truth of Rm. 8:4. (Notice here, ta ikatwpata, and there,
10 Sikaiwpa.) Moreover, uncircumcision is so much raised to a superior level thereby as to be
qualified to exercise a condemning function toward the circumcised Jew in the day of judgment.
(This is what verse 27 says, and for the same concept, cp. Matt. 12:41-42; 1 Cor. 6:2; Rev. 20:4.)
So Paul places obedience before ritual, much as Samuel long ago had placed it before sacrifice.
But more than this, the real significance of circumcision was its symbolic reference to the putting
off of the sins of the flesh (cp. Col. 2:11), and thus disobedience to the law was a nullification of
all that circumcision really stood for. Hence, it was truly equal to uncircumcision. Conversely, if
the meaning of circumcision was purity from sin, obedience to the law constituted a man truly
circumcised, whether he was physically so or not. In the same way, the meaning of baptism is
newness of life, and the rite is in essence nullified by the man who returns to his old ways.
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2:28-29. If, as verses 25-27 make clear, an external rite is valueless apart from obedience—a fact
man has often forgotten (as witness Catholicism)—the reason must lie in the fact that inward
realities are the essence of true religion. This is why man’s self-righteousness is vain, for in it he
overlooks his own inward defilement and majors on externals. But the real Jew is the one who is
inwardly so—likewise, for the really circumcised person. Thus, verses 28-29 give the reason
(notice the yap in v 28) why Paul can pronounce the circumcised man uncircumcised, and the
uncircumcised man circumcised. What a man is inwardly is the true measure of what he is truly
before God. A ceremony, or even a racial connection like being a Jew, had value only as it
corresponded to an inward gentleness which God alone could see and praise.

In verse 28, Paul anticipates truth he will later utter about the remnant according to the election
of grace—the true Jew (cp. 9:6-8), while in verse 29 he has in mind the saved—both among Jews
and Gentiles (cp. 4:12). Thus he finds the Jewish claim to righteousness inadequate and prepares
the ground for a new conception of righteousness of heart and life which will be based on, and
grow out of, the gospel he preaches.
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CHAPTER 3

3:1-2. The apostle’s words about the worthlessness of Jewish self-righteousness and, above all,
about the inward character of true circumcision raised an obvious question: What advantage is
there in being a Jew at all? Why be circumcised if, in fact, an uncircumcised Gentile may be
counted circumcised by observing the righteous standards of the law? Paul’s words almost seem
to set aside the advantage of Judaism (v 2), but the apostle denies this inference by affirming that
there are uncounted advantages to being a Jew (ToAU katd ndvta tpoémov— “much every way”).
Indeed, the place Jews have attained in history, both as individuals and collectively, is so
impressive that there is every reason to believe the truth of the affirmation Paul makes. Excelling
in so many areas of human endeavor, the Jew gives evidence of having benefited from the
discipline, the tradition, the motivation, even the diet which his religion has brought to him. But
no matter how the achievements and significance of this race are accessed, they eventually point
back to an asset which Paul relates as the fountainhead of all the assets (notice np&dtov—v 2)—
namely, their possession of God’s word (ta AdyLa to0 @eol). For, indeed, all Jewish tradition,
morality, solidarity, and even the prescribed diet, find their source in the Jewish Scriptures.
Hence, whatever physical, mental, or moral advantages the race has benefited from are, in the
last analysis, the result of the oracles of God.

But not only that, the Jewish advantage is also to be understood in terms of the influence of the
Jewish Scriptures on the world at large—an influence which in terms of history, society, literature,
architecture, art, and individual lives is beyond human ability to calculate. That the world would
be a vastly different place without the oracles with which Israel was entrusted, the book of the
covenant of which circumcision is the seal, would be a supreme understatement. But this may be
mainly an enrichment which subsequent history has given to Paul’s words, yet implicitly at this
point, it is already here. The oracles are divine communications and are, thus, communicable.
Hence, the advantages of circumcision and Judaism are both such as the Jews themselves may
experience and such as they may be the vehicle of the world to experience. Thus, the advantages
are indeed “much every way.” Whatever, therefore, Paul had uttered about the possibility of the
uncircumcised man finding acceptance with God, this cannot contradict the historical asset that
God has truly given in Israel.

3:3. But what about Jewish unbelief? Did that really nullify the advantages Paul has just insisted
on? By n druotia Paul thinks of the hypocritical wickedness of that self-righteous nation which
he has just described, namely in 2:21-24. But probably also he thinks of this wickedness, not as a
definition of dmiotia, but as a symptom, an evidence of it. If the Jew is a sinner, somewhere one
must be able to trace a spirit of unbelief directed toward the very oracles with which he is so
fortunate as to have been entrusted.

For Paul, of course, that spirit of unbelief is best seen in the nation’s rejection of Christ, and in its
rejection of the righteousness He can impart, to which these oracles bear clear testimony

(cp. Rom. 4:3-8, with 9:31-33; etc.). Thus, the murder of the Righteous One, a flagrant violation
of the law, is similar, though far worse, than those described in chapter 2. This violation
combines in itself both the wicked self-righteousness and the unbelief which Paul has in mind in
this segment of the epistle (cp. Acts 13:27). Hence, the transition from law-breaking in chapter 2
to unbelief in this verse is a natural one for Paul and reflects his coherent approach to the Jewish
problem. They are what they are as self-righteous sinners because of their unbelief.
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Thus, the problem Paul raises is whether the unbelief of Israel in its own oracles can annul
(katapynoel) the true religion (tnv niotwv o0 Oeol) which those oracles reveal. (Notice the play
on armwotia-tiotwy here, though the former is subjective and the latter objective.) Is that true faith
thereby rendered ineffectual because the Jews (not all of the Jews, of course—certain ones, Tveg)
have failed to grasp and express its true import? (In fact, so badly have they failed to do so that
the God of these oracles is blasphemed because of them—cp. 2:24.)

3:4. This verse gives the answer to this. The answer to this is emphatically negative (Mn
yévotto); for even if the worse were imagined—that all men everywhere refuse the testimony of
the divine oracles (the tveg of v 3 is a real state of affairs)—revealed truth would not thereby have
no ultimate worth. In fact, God would be glorified because His truthfulness stood out so starkly
against man’s falsehood—“Let God be true, but every man a liar.” In this phrase, no real
equivalent from the modal form MNnveoBw exists in English, and its force here is not very well
represented by “let God be true.” Perhaps better, if not at all perfect, would be “God must be
true”—that is, the one effect which is sure, no matter how many men may disbelieve, is that God
must be vindicated in His truthfulness and unbelieving man exposed in his lie.

The quotation comes from Psalm 51, and clarifies the thought and supports it. God must be
vindicated ('Onwg av SwawwBfi¢) in all that He has said, and must in the end triumph (vikroeLq)
over every criticism that has been lodged against Him (év t@® kpiveoBali o€). And this includes
the blasphemy of Gentiles, which the Jews provoked (cp. 2:24). The appropriateness of the
quotation is borne out by the context of the psalm which is a psalm of confession. Behind Psalm
51 lies David’s great sin by which he, too, gave the Gentiles cause to blaspheme (cp. 2 Sam.
12:14). Yet David is prepared to acknowledge his sin so that the fault may appear entirely his
own and God may be vindicated in His words of condemnation which came through Nathan.

But the principle involved is, of course, broader than David’s case. The revealed truth which
shines from the oracles of God, and which condemns men’s sin must ultimately be vindicated as
man is constrained to confess the falsity (evotng) of his own thoughts and ways. Often man’s
competent self-assertion and superiority of his own ways over against the commands of God is
seen to be refuted by the course of events themselves. We might illustrate from the folly of
progressive child-rearing techniques as over against the biblical demand for corporeal
punishment of children, as well as many other things.

But since the psalm majors on an experience of confession by David, its broader application
must find realization the future day when every man must confess to God (Rom. 14:11). God
will be justified in His word when man at last admits his own guilt and sin, whether at the Great
White Throne or at the Bema of Christ. Thus, God will be glorified for His revealed truth,
despite man’s unbelief and disobedience at the present time. The blasphemy of the Gentiles will
be overcome (notice the phrase again, vikiong év T® kpiveoBal o) as they are constrained to
confess the falsity of what they have uttered against God.

I might note that Paul here follows the Septuagint rendering whereas the Massaretic text reads,
“You shall be blameless,” or “You may be clean when You judge.” But perhaps the Hebrew,
7vow3, should be read, somewhat exceptionally, “in judging You —that is, “when You are
judged.” The reference then would be implicitly to Gentile blasphemy of God for David’s sin
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and the triumph of vindication which must result when David accepts full blame on himself. The
Septuagint may thus be paraphrasing 72271 by viknong.

Thus when man’s confession is made in that eschatological day, God truly will appear true, and
sinful men will appear as liars. It is the ultimate vindication of His word; the oracles of God
which enshrine the faith of God will be vindicated in the day of judgment.

So, as more or less of a summary, we may say that in verses 1-4 Paul argues, first, that the
potential acceptance of the uncircumcised does not annul real and tangible true, Jewish,
advantage since they are the entrustees of God’s word. But, second, that even if their unbelief
were complete, the advantage of revealed truth would lie in its ultimate vindication to the glory
of God. The revelatory nation has a distinct privilege; but even if this is cast away, the revelation
itself will be the medium of God’s final exaltation as the God of truth.

3:5. Yet the assertion Paul has just made—that God’s truth will be vindicated despite man’s sin—
raises a new problem. If evil ultimately leads to the commendation of good (cuviotnow), how
can God fairly punish man for that evil? If His own righteousness is magnified by man’s
unrighteousness, surely His anger focused against sin is not justified, or at least men might
imagine it so (Katd dvBpwrov Aeyw). To be noted here is the fact that Paul speaks of God’s
wrath as a concrete punishment being brought to bear upon sinful man (notice the phrase, 6
érupepwv Vv 6pynv). The issue then is whether there can be a legitimate expression of divine
displeasure against an unrighteousness that ultimately serves the divine glory. Paul so phrases the
question as to suggest the impossibility of the thought. (Notice the Mr) and compare M yévotto,
v 6. Yet the phrase Kata avBpwmnov Aeyw probably implies he had heard the argument
somewhere. Indeed, given the pressures toward immorality which the early church experienced,
of which gnosticism was a theological philosophical expression, it is altogether probable that this
piece of sophistry was already current in Paul’s day.) God, it might be said, cannot justly deal out
retribution for sin. (This point, in fact, is a popular conviction in liberal circles today, though
differently justified.) But sinful man has ever desired to believe on any available grounds that
punishment of sin is somehow wrong. Today a criminal is more often regarded as sick, rather
than sinful.

3:6. Paul’s answer is emphatically negative (M yévotto), and his rebuttal is in the form of a
question: If God cannot punish sin, He cannot judge the world. The implication behind this
thought is that judging is a basic function of God, which it is inconceivable to deny. Thus, any
inference from any set of facts whatever that contradicts this basic premise is automatically
rendered invalid. How shall God judge the world? raises an insoluble problem for those who
deny the validity of judgment. A judge with no power to punish is no longer truly a judge.

3:7. Now the apostle raises the same question again from a slightly altered perspective. If man’s
lie leads only to the magnifying of God’s truth, and this, in turn, to His own glory, how can man
even be called a sinner (ti €tt...kpivopat)? This is somewhat of an advance over verse 5. In verse
5, the implication is that sin cannot be fairly punished, but here the implication is that the sinner
cannot fairly be called a sinner. Hence, verses 5 and 7 articulate the two fondest desires of the
corrupt heart-namely, to get rid of the certainty of punishment and to get rid of the feeling of
guilt. The former is, in a sense, the minimal desire, while the latter one is the maximal desire. If
sin can no longer be called sin, of course, judgment cannot be expected. But then also even the
sense of unworthiness which man feels, whether judgment seems to threaten him or not, is
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thereby (at least, hopefully) removed. Hence modern man denies the reality of judgment and the
reality of sin.

(Here it might be observed that Paul speaks again of man’s lie (t® éu® Qevopatl) as over
against God’s truth (i AARBELa tol Oeod), but he surely has in mind, as a parallel with verse 5
indicates, not merely what is accurate and what is false, but in fact all of man’s behavior,
whether in word or deed, which is contrary to reality—a reality which finds its source in God. For,
from the Pauline, and indeed the entire biblical, perspective, sin is always an error and
righteousness is doing the truth.)

3:8. This is the ultimate distortion to which the false assertion of verse 7 leads—that is, that man
ought not to be condemned as a sinner, but ought to do what is called sinful (t& kakd) because
only good can come from it—that is, God will be glorified in the end. (At this point, the sophist
may not even be concerned that the ta kaka be called good. All distinction between good and
bad is irrelevant if Td kakd produces ta dyaBd. In its most depraved form, man deliberately
seeks known evil, whether to gain wisdom, power over the forces of evil, or just mere pleasure.

He still refuses to acknowledge that he is a sinner for doing so. Why am I still judged a sinner—v
77)

Paul affirms indeed that his own words have been twisted either to mean this or to justify it. For
the sinner whose heart is hard listens to the truth only to resist it, finding perversely some excuse
in it for doing what he is determined anyway to do. Many of God’s servants, like Paul, have seen
their words similarly distorted. (The Greek construction of v 8 is difficult and seems to be a
combination of “We shouldn’t, nay, do evil that good may come, should we?”” and “we do not
say, do we, ‘nay let us do evil that good may come’”? That is, this scurrilous suggestion that is
put on our lips is not actually the true state of affairs, is it?)

Paul’s brief rebuttal, Gv t0 Kpipa vSikov éotiv, which is about equal to, “they deserve the
punishment they will get,” is rebuttal enough for so perverse a distortion of truth. There is a point
at which man’s twisting of reality is so obviously false and self-condemning that it is beneath the
dignity of the truth itself to refute it in detail.

3:9. The extended discussion of the character of man begun by Paul as far back as 1:19 is now
coming to a conclusion. In particular, Paul is, at this point, concluding his consideration of the
claims of the self-righteous Jew. Having charged the Jew with hypocrisy in sin (2:17-29), in 3:1-
8 the apostle has maintained that while Jewish sin cannot nullify Jewish privilege since God will
be inevitably glorified in the end (3:1-4), this fact at the same time cannot be distorted to justify
that sin (3:5-8). This leaves the situation plan. Without downgrading the unique status of Israel
as the vessel for the oracles of God, Paul leaves the individual Jew no special protection from the
divine judgment. This is probably the point in view in the difficult expression, ti oOv
npoéxoueBa. The ti o0V on this view will mean approximately, “what is the conclusion of it
all?” And npogxopeBa will be, “Do we Jews have an advantage?”—that is, “is there anything we
can hold before ourselves for protection from God’s wrath?”

The answer is emphatically negative (o0 mavtog). In supporting this conclusion, Paul alludes to
his previously clear assertions (mpontiacdapeda) that both Jew and Gentile are guilty. (Cp. Rom.
1:18-2:24, and especially 2:6-12.) He has dealt with the question of Jewish privilege (2:25-3:8),
simply to sweep away the objections to a point already made—namely, Jew and Gentile stand
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under the guilt of their sin (0’ apaptiav). All men (mdvtwg) are thus reduced to the same level
of desperate need. (I might comment here that mpoéxopeBa, which is much discussed as to its
meaning, I take to mean, “Do we have an advantage as Jews that will protect us from the
judgment of God?” And Paul’s conclusion is, “No, we don’t, because, just as I’ve said before,
everybody’s under sin.”)

3:10-11. To drive this vital point home, once and for all, the apostle now appeals to the law—the
Scripture itself. His accusations against all men are, in the final analysis, confirmed by the
testimony of the word of God. No single Scripture is here alluded to, but we have rather a sort of
catena of Scriptures. We might compare Ps. 14:1-3; Ps. 53:1-3; Eccl. 7:20; Ps. 5:9; Ps. 140:3; Ps.
10:7; Isa. 59:7-8; Prov. 1:16. Thus we hear the agreed voice of the Old Testament through verses
like Ps. 14:2 and 53:2. While not specifically quoted, they are especially important in showing
that Paul’s sweeping application of this negative judgment on man accords with the spirit of
these two psalm whose words come through so clearly here. The apostle’s condemnation is
really no broader than that of the oracles of God which Israel had and to which he now appeals.

The collection of Old Testament citations in verses 10-18 is a portrait of man as he really is. It
has two major subdivisions—namely, verses 10-12 and verses 13-18. In the former verses, the
stress is largely negative and man’s deficiencies are exposed. In the latter verses, the statements
are mainly positive descriptions and focus on man’s depravities.

The errors in which man falls short of what he ought to be are the following: He is deficient in
terms of basic character (oUk £oTt 8ikalog o062 £1g). This deficiency is explicitly universal
(3:11). As a natural consequence, as well as a concomitant of this, he is deficient in spiritual
intelligence (oUk €oTwv 0 cuviwv). And, as a result, is deficient in the true essence of religiosity
(oUk €otwv O €kinT@v). Whatever his religious inclinations, these do not manifest themselves in a
diligent pursuit of a genuine knowledge of his Creator. (Notice the intensive form, éx{nt@v. 'm
taking the €k here as perfective in force.)

3:12. But such a pursuit, having been abandoned, other pursuits occupy him so that he is
deficient in his goals and ambitions (rdvteg é¢€kAvav). Many pathways have turned men aside,
like so many straying sheep, but the one things all have in common is their abandonment of the
true way in which God is genuinely sought. Wealth, pleasure, fame are but a few of the countless
by-paths into which men have turned. The result, inevitably, is that man cannot only do himself
no good, he can do no real good for others. He is thus deficient in terms of true worth and
usefulness (Apa Axpewwdnoav)—altogether unprofitable. In fact, he is not even really kind (notice
xpnototnta), and is thus deficient in true goodness (OUk...xpnototnta). Indeed, those specific
acts of generosity and kindness are done even by unsaved men. In the final analysis, every man
is not only capable of, but actually does, deeds that are utterly unkind when truly confronted by a
choice between his own interests and that of others. So, it is when considered in this light that
one sees the basic selfishness of every man is a reality and that the truth of the assertion, “there is
no real doer of kindness,” is a universal truth. In other words, what I have said in this section is
that man may do deeds of kindness, but that it is the nature of man, when confronted with the
real issue that compels a choice between a deed of kindness and something that serves his own
vital interests, his habit is to choose what serves his own vital interest.

3:13. But man is not only less than he ought to be, he is also much that he ought not to be. The
apostle now comes to man’s depravities. To be noted here is the stress on various parts of man’s
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body—his throat, tongue and lips, his mouth, his feet. (His feet are implied by 6601g and 66ov in
vv 16 and 17, and his eyes, v 18.) By inference, we glean that the members of man’s body are the
vehicles through which his sinfulness comes to reality, and this prepares the ground for the
conception that these same physical members can become instruments (6mAa) of righteousness in
those who are indwelt by God’s Spirit. (Here, cp. Rom. 6:13, 19; 8:9-11).

To begin with then, man’s throat is like the entranceway into a vast burial cave from which the
sealing stone has been rolled away. Their throat is an opened tomb, Paul says. The implication
being that his corrupt words, which come out of the throat, are like the stench of an open
sepulcher, the unmistakable evidence of death within. Hence, the deceit (¢5oAlolcav) and
venom (10¢ donidwv), which men’s words so often unfailingly contain, are the marks of his
spiritual deadness. They are also the marks of his relationship to Satan, the father of deceit. (Cp.
Jn. 8:44 and “serpent.” Here I’'m thinking of donidwv, whose guile produced that deadness.)

3:14. So, too, is the cursing and bitterness with which man’s mouth is full, the fault which is
climactic in this series dealing with man’s words. The deceit and poison man uses at last suffice
to make his mouth full of unpleasantness. As one lie leads to another, and one poisonous
utterance to another, the attendant consequence to men’s relations to each other as well as to
themselves, culminate in filling his vocabulary with harsh and bitter expressions. The story of
Peter’s deceit in denying his Lord, culminating in a mouth of both—full of cursing and bitterness,
resentment toward those who were probing him—furnishes, of course, a microcosm of this reality.

3:15. But words are often catalysts to actions (cp. Jas. 3), and the apostle now moves to describe
these. The bitter, cursing mouth contains an implicity of murder (Matt. 5:21-22), and the man
who is filled with the former may soon fulfill the latter. The expression “swift to shed blood”
refers particularly to the frequency with which men engage in such acts and is a statement
effectively commented upon by every daily news report.

3:16. Murder is bad enough, indeed, but the ruin man causes cannot be confined simply to the
taking of life. Rather, the feet that pursue the blood of other men are following a path (6601q)
strewn with shattering consequences (ZUvtpLupa, cp. cuvipiBw, “to crush”) and strewn with
attendance of our own wretchedness (taAainwpia). The taking of life leaves behind it untold
human suffering, though man’s ways are still full of destruction and misery, even when no blood
is shed. (What I’m thinking of here is the fact that not only does the taking of life leave behind it
misery, but even when no life is taken, man pursues courses that bring all sorts of misery,
unhappiness, destruction.)

3:17. The taking of life and the production of ruin and sorrow are, in fact, the product of man’s
latent inability to get along with his fellow man (“the way of peace they have not known”), and
there are few unregenerate men who are on civil terms with everyone they know. Hence, the
series of statements in verses 15-17 proceeds from the narrower crime to the broader realities
that lie behind it (v 16 being less broad than v 17, but more so than v 15).

3:18. But a supreme reality furnishes a capstone to all Paul has to say here, utilizing Old
Testament thoughts; and this reality explains in the most sweeping way why man is so depraved,
as verses 13-17 portray him as being. He lacks that basic spirit of awe and reverence for God that
issues in obedience and, hence, his corrupt words and destructive deeds are the proof of this lack,
as the lack itself is the cause of that.
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3:19. The catena of Old Testament quotations has been used by Paul to seal decisively his
indictment of all mankind. The Jews have been first to acknowledge that these utterances
suitably described the Gentile state of sin, but the apostle points out that obviously the law is
primarily addressed to its recipients—to those in the law (toig €v 1@ vouw). It follows then that
they serve effectively to silence the Jewish mouth (lva...dpayii) and to reduce him to the same
level as the Gentile, thus placing the whole world in a position of guilt before God.

3:20. In the process, Paul has proved a fundamental point. If the law of God even silences those
who felt so strongly that their possession of it gave them special claims before the God of the
law, it must be evident that there is no hope for any man, Jew or Gentile, to find acceptance
(notice dikawwBnoetat). No man can find acceptance before the divine tribunal by the law. The
word &16tL draws the inevitable deduction to which Paul’s quotations from the law pointed. The
law condemned all men, especially those who had it. Therefore, no flesh could claim to have
measured up to its requirements and, hence, no flesh could be acquitted under the law. All that
the law had really accomplished was to expose man’s sin. The words &1d yap vopou Eniyvwolg
apaptiag are at once an expression of the law’s actual effect and also the divine intent in giving
it (cp. Rom. 5:20 and Gal. 3:19-24). God never intended man to be justified by it, but rather to be
driven to a sense of his need of the righteousness of Christ.

3:21. The second major movement of the epistle begins here. In 1:18, Paul had spoken of the
wrath of God as being revealed (amokaAUmrtetat) from heaven, and the material up to 3:20, in
effect, justified that wrath. Now, however, something else is revealed (nedpavépwrtat)—not wrath,
but righteousness. Having concluded that man has no righteousness of his own (3:9-20), Paul is
now able to point man to God as the only possible source of righteousness. This, then is a
Swatoouvn Oeol which is apart from (xwpig) the law. Yet though the law has nothing to do with
the impartation of this righteousness, it is, nevertheless, not an innovation or a new revelation—
that is, the righteousness is not an innovation or a new revelation. Rather, the very law that
condemns men as sinners testifies with the prophets to another kind of righteousness which is the
righteousness Paul is now speaking of. That is my interpretation of the phrase, “being witnessed
to by the law and the prophets.” (Notice that in chapter 4 Paul will deal with this Old Testament
witness of the doctrine of justification by faith.)

3:22. The righteousness that has been manifested is one that is imparted by faith (&l miotewg
Inool XpLotod) in contrast to €§ €pywv vopou (v 20) and is the subject of a universal offer (eig
navtag), while it is actually bestowed upon all who exercise this faith (eig mdvrag kat €nt
navtag toug motevovrag). (Here I take the toUg miotevovtag as a modification only of the
second-mavtag, so €ig mavrag is absolute.) It is unto all-that is, for everybody—and it is actually
upon everybody who believes. Thus it knows no restrictions, racial or otherwise, in the scope of
its availability; and its actual possession requires nothing but faith, that men of all races and
conditions can exercise. Special privilege is totally excluded.

3:23. The reason for this is found in the fact that God has leveled all men (OU yap €ott
SltaotoAi—“there is no difference”), a leveling which is predicated on their universal sinfulness
(mavteg yap fuaptov). Hence, all men stand on a plain far below the standard of divine glory
(botepolvtat...tol Oeod). The fact of their sin has placed them there and has left them no other
means of acceptance with God than on the basis of His mercy expressed in righteousness freely
given.
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3:24. The participial construction Sikatovpevol dwpedv tfj avtod xdptitt Sta asserts the principle
universal in application which applies to the “all who have sinned and fall short of the glory of
God.” It does not, of course, suggest that all will be saved. Since both Jew and Gentile without
distinction (O0...6ta0toAR) are now under the condemnation of their sins, Jew and Gentiles are,
as a matter of principle, justified freely by divine grace, likewise without distinction. The
Staoton applies both to the question of guilt and to the manner in which men are justified. In
both respects, distinctions do not exist, but the free bestowal of righteousness is founded on the
paying of a price by someone else, and is only possible 1 Tfig AMoAUTpWOoEWS...XpLot® Incodl.
In the Pauline manner, the sentence structure is unbroken, but a new turn has been taken in the
thought. The gift of righteousness (cp. dwpeav) could not have been offered or imparted if
violence was thereby done to the holiness and justice of God. Redemption is the vital medium
through which (8w&) this gift must come; for, otherwise, such a gift would clash with the
character of God. The implications of this reality are the subject of the next verses.

3:25. The One who has made redemption has, in the process of this accomplishment, become a
public vindication of God’s righteousness in dealing graciously with men’s sin. God has, in fact,
set Him forth (mpo€Beto) as a place of propitiation (iAaotr)plov), visible and accessible to all.
The term (Aaotrplov renders the Hebrew word for the mercy seat in the Greek Old Testament.
The typological imagery of the mercy seat must surely be in Paul’s mind. Whereas the Old
Testament mercy seat was hidden from human view, in Christ the place where man and God may
meet has been publicly set forth. Bear in mind the veil was rent at the death of Christ, making
manifest what was not previously so (cp. Heb. 9:8). Thus Christ provides the only true point of
contact between sinful man and a holy God (cp. Jn. 14:6), and this blood-sprinkled meeting place
(év @ altol alpatt) is now open to public view and accessible by faith (8w tfig miotewc). As
such, it furnished proof (¢vdelfLv) that God has been righteous in passing over (Tdpeow) in
mercy the sins done prior to the cross (tiv npoyeyovotwv apaptnuatwy), dealing with men in
forebearance (év Tt dvoxf), rather than in judgment.

3:26. But a particular moment is the proof (mpog €vbel§v) which, it offers for the present time
that God can be both righteous and at the same time can declare righteous any believer in Jesus.
Thus the iAaotriplov now on display in the proclamation of the gospel is a vindication of God’s
character in both the past (v 25) and the present (v 26). God and man can meet in Christ as man
exercises faith in Christ, and the gift of righteousness God imparts can be given without
reflection on God’s holiness because of the blood (év t@® autol aipartt, v 25) which sprinkles the
tAaotnplov.

3:27. All of the material in verses 25-26, crucial though it is, is a part of a subordinate
construction which has further elaborated the principle that all (avteg, v 23) are justified freely
(v 24) by God’s grace. Verse 27 returns to the major thought of righteousness without the law
which is unto all and actually upon all them who believe. It is the fact of such a righteousness
that prompts the exclamation: where then is boasting? The answer is inevitable. A righteousness
like this locks out (¢§ekAeioBn) all boasting. If the righteousness were attainable by a works law
(€pyov vopou), boasting would obviously be conceivable; but salvation obtained by a law of
faith (8w& vopou niotewg) must necessarily exclude it.

(The concept of the law of faith is striking. The term law suggests that faith is both the governing
principle in man’s relations with God and also that it is a requirement, apart from which man
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cannot find acceptance with God (cp. Rom. 14:23 and Heb. 11:6). As the law of gravity governs
man until superseded by a higher law, so the law of works has been superseded by the law of
faith. The former brought man down to condemnation; the latter lifts him up to justification.)

3:28. The words AoyilopeBa olv, which equal “we hold therefore,” draw upon the thought of the
law of faith. The apostle sees that law as an inviolable principle which cannot be nullified by the
intrusion of the deeds of the Mosaic law. He has established the fact of man’s guilt (1:18-3:20)
and has asserted the availability of righteousness by faith (3:21-25), and he wishes now to affirm
the total exclusion of boasting by virtue of the total exclusion of law-works from the experience
of justification. This is the law of faith.

3:29. The fuller elaboration of this exclusiveness awaits chapter 4, but just now he raises,
somewhat parenthetically, the thought that if the law were essential to salvation, God would
almost be restricted to being the God of the Jews only; but, as even the Jews acknowledged, He
was God also of the Gentiles. But since only the Jews had the law, it was rational to suppose that
another method must be available for men to find acceptance with God, which would have
universal relevance.

3:30. Such a method Paul finds in faith which is at once the source (ék niotewg) of Jewish
justification and also the medium (8w tfig miotewg) of Gentile justification. The principle, or the
law of faith, is thus supported by the fact that one God (glg 6 ©@€6g) is the God of all men.

3:31. So far from this principle-namely, the law of faith destroying the validity of the law—the
law of faith actually establishes the validity of the law; for if the law were to be the means of
justification, its standards would have to be lowered, since no one has fulfilled them. The very
process of lowering those standards would vitiate the law (katapyoUuev) because it would treat
lawbreakers as though they were lawkeepers. But introducing a new principle—namely, the law
of faith as the means of justification—leaves the law’s standards untouched. Indeed, since the
infraction of those standards has called forth the propitiatory sacrifice which pays for them and
which becomes the rationale underlying the bestowal of righteousness by faith, the law is
actually thereby vindicated and reaffirmed as valid (notice the verb {otnpev). In fact, the two
tables of stone inside the ark beneath the iAaotriplov symbolize the only possible way God could
preserve (notice the play on the word “preserve” here) the righteous requirements of the law and
still meet graciously with sinners. He must do so over a blood-sprinkled mercy seat which, in this
passage, is the Savior Himself, where the blood intervened between Him and the law whose
standards He could not lower. (So notice I’'m drawing here upon the typology of this.)
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CHAPTER 4

4:1. The law is established by Paul’s gospel. Since its righteous claims are in no way diminished
as they would be if the guilty could be justified somehow by works, but Paul’s gospel establishes
the law also in the sense that it fulfills Old Testament anticipation’s of that gospel. Indeed, the
righteousness of God, which is imparted by faith, is, as Paul has affirmed (3:21), borne witness
to by the law and the prophets. That witness is now to be elaborated.

Paul begins his discussion of the Old Testament witness to the gospel by asking what Abraham,
the father of the Jewish nation, has achieved on the level of the flesh. (The phrase kata cdpka is
to be taken here with eupnkéval.) Since law works are an achievement of the flesh in Pauline
thought, if Abraham were justified by means of them, he would have found (eUpnkévar) a
substantial benefit on a fleshly level.

4:2. Indeed, he would be able to boast in that case (€xel kauxnua). The form of the condition
intimates that it is quite conceivable to Paul that Abraham was justified by works (notice the first
class condition). This may reflect his acquaintance with the form of teaching found in James’
epistle, but if so, Paul insists that boasting could not possibly be in the direction of God (notice
Tpog, “pertaining to”). The type of justification that James is talking of is before men. Paul
would willingly concede this, I’'m sure, and his point is untouched. There is no such thing as a
works-righteousness before God. Whatever then Abraham is found katd odpka before men, he
has not found justification on this basis before God.

4:3. The proof of this lies in Scripture where Abraham is declared to have righteousness
reckoned to him on the basis of his faith. This cannot have been, therefore, an kot capka
attainment.

4:4-5. The case of Abraham fully illustrates the point Paul is trying to make. What is true of the
father of the nation, his physical children may well desire for themselves. The argument would
be a potent one for the Jews. Clearly, Abraham’s righteousness was unearned since it was by
faith. It is to the one who works that boasting is appropriate (v 2). For the pay (6 po6dg) is in
that case not a great gift (katd xdpw), but an obligation (katd 6deiAnua).

Verse 5 does not quite give the converse of this, which would be, “to the one who does not work,
the pay is by grace,” but its effect is substantially that. Verse 4 is: the one who works gets what is
owed him; but verse 5 says, “the one who does not work™ (even the doePi)) gets righteousness
by faith, a route wherein there is nothing owed. The implication of this, as in 3:27, is that
boasting is excluded by terms like this.

(It should be noted in passing that justification is offered to the non-worker—to the one who
works not—and it may be wondered whether faith as a positive requirement is ever really
understood by anyone apart from the realization that no works are involved. Can one truly
believe without knowing that to do so is enough? To believe that faith plus works, even after
salvation, are the grounds of justification is to believe a gospel different from Paul’s.)

4:6. The testimony drawn from Abraham accords with that which David has rendered (notice
KaBadmep). Note that in this passage, the apostle has a two-fold witness from the Old Testament
in accord with the Jewish law of witness. Abraham is a case derived from the law, David from
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the rest of the Old Testament—loosely, the prophets. (In fact, David himself was a prophet, as
Acts 2:30 expresses it.) Thus Paul can truly say that the righteousness of God is borne witness to
by the law and the prophets (cp. 3:21). Moreover, Abraham represents the testimony of an Old
Testament experience; David represents the testimony of an Old Testament consciousness. The
former—that is, the experience—gives a specific case of this truth; the latter furnishes the evidence
of the awareness of this same truth. Hence, justification by faith took place in the Old Testament
and was talked about in the Old Testament. (Note, also, that two greater Jewish figures than
these could hardly be found on which to base this compelling argument from Scripture.) But as
in Abraham’s case, Paul had stressed the freeness of justification; in David’s case, he stresses its
blessedness. But he insists also, as touching David, that it is xwplg €pywv; and, on this point,
Psalm 32 bears him out. For there David speaks as a guilty sinner—that is, he is doeBi (cp. 4:5)—
and, hence, he speaks in a setting where merit is out of the question. So, in fact, freeness and
happiness are closely linked in human experience; for whereas what we’ve earned may lead to
boasting, our greatest joys are found in the kindness of others. Thus the fact that justification is
by grace (as Abraham’s case shows) is the secret of its happiness (as David’s words testify).

4:7-8. A two-fold blessedness, or happiness, is actually described in the words quoted from
David. First, verse 7, the first describes the blessedness of forgiveness by which sin is put out of
sight. (Here I want to note that in v 7 we have a plural form of pakdptot, the blessednesses of
one who . . .; so, I’m thinking here of more than one happiness, and the first of these happinesses
is the happiness of forgiveness.)

The first describes the blessedness of forgiveness by which sins are put out of sight, and here the
verbs adebnoav and énekaAldOnoav are involved. But the second Makdptog (notice the
singular) is greater; for here it is a matter of sin not being reckoned (00 un Aoyiontat). Thus,
when David describes the blessedness of the man who has righteousness imputed without works,
he does so in a stair step fashion, proceeding from the lesser to the greater blessing in such a way
that he highlights that blessedness. Its greatness is seen by its association with another great
blessing which, in its own way, it excels. (What I’m saying here is that he describes the
blessednesses of the man; and he starts with the blessing of forgiveness, and then he stair-steps it
up to something that is even a step beyond forgiveness—which is innocence, or not having sin
reckoned at all. Forgiveness is remission, obviously; justification is the imputation of
righteousness.)

(Here it may be observed that no man can truly feel the blessedness of justification who feels
unforgiven. Thus the constantly repeated experience of forgiveness is crucial to the enjoyment of
justification. The nature of Psalm 32 bears this out, especially his description of lost joy in vv 3-
4. So I say here that we lose the happiness of our justification when we walk in sin and are not
experiencing the forgiveness of sin; so when we have our sins forgiven on a day-by-day basis,
our joy is restored.)

So the Old Testament witness, both to the reality of justification by faith in the case of Abraham
and its joy in the case of David, is here presented.

4:9. But what about the blessedness that David describes? Abraham was the father of the Jewish
race and David its greatest king. Did these biblical examples of justification indicate that such a
happiness was reserved for the circumcised only—namely, for the Jews only—or was it also
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available to the uncircumcised Gentiles? Paul’s answer reverts again to the pronouncement of
Scripture that Abraham’s faith was accounted to him as righteousness.

4:10. But was this reckoning done to a circumcised man, or an uncircumcised man? The answer,
of course, is that Abraham was circumcised only a long time after he was accounted righteous.
The Genesis narrative would suggest that Abraham was at most eighty-five years old when he
was justified and states specifically that he was ninety-nine when circumcised; hence, an interval
of at least fourteen years separated the two events (cp. Gen. 15 and 17). Hence his faith was an
uncircumcised faith, as was also that of the converted Gentiles to whom Paul preached. (We
might add that the long interval between Abraham’s justification and circumcision—fourteen
years, or a double seven, is the Spirit’s way of highlighting the distinction or disjunction between
the two events, which are in essence the disjunction of faith and works. This is typological.)

4:11. The circumcision which Abraham subsequently received was, Paul is affirming, a sign
(onpetlov...meptropig); and this involves, in my judgment, an appositional genetive. The sign of
circumcision is the sign which was circumcision, and it involves a sign and a seal (oppayida) of
his faith righteousness. As a sign, it had pointed to the fact that he possessed such righteousness;
and as a seal, it served as a verification thereof.

From the standpoint of the actual history of Abraham, it could be fairly concluded that the
covenant that God had made with Abraham, for which circumcision was the designated token,
would hardly have been made by God with a man whom He did not regard as righteous. A holy
God would surely only enter into covenant relationship with a man whose standing before Him
was assured. Hence, Genesis 15:6 is seen as an essential prelude to the Abrahamic covenant. On
the level of its application to all men, it is seen that since circumcision was a work of obedience
words are a sign and a seal—a pointer and a proof—that a man possesses the righteousness of faith.
They are not the means by which this righteousness is obtained.

The result (notice €ig t0) of this whole sequence of events as Paul is describing is that Abraham
obtained a two-fold fatherhood. Thus the meaning of his name is wonderfully realized, not only
on a physical level, but now also on a spiritual one. Though other men were undoubtedly
justified by faith before Abraham was (cp. Heb. 11:4-7), yet none are specifically said to be so.
Hence, Abraham stands on the pages of inspired Scripture as the archetype—hence, the father of
all who are justified, as well as all who are circumcised.

The first of these fatherhoods is that of matépa...dkpofuotiag; hence, believing Gentiles may
look to Abraham as their spiritual progenitor, as surely as Jews look to him as their physical
father. Of course, implicitly, he would be a spiritual father to believing Jews, as well. God has
deliberately made his justification precede his circumcision that this Gentile fatherhood might be
realized and, also, of course, that Gentiles might thus have the example and the model he
therefore provides.

4:12. The second fatherhood is that of circumcision, and whereas the first fatherhood (v 11) is
mentioned in connection with Gentiles only, this one is mentioned in connection with both
Gentiles and Jews (tolg oUk €k TepLtopiig po, etc.); for here the physical fact of circumcision
makes him the model and archetype for all those physically circumcised. But, Paul points out,
not only to these; his fatherhood of the circumcised extends as well to those who fall in line (this
is the way | am understanding otoiyodowv) with the footprints (toig (xveow) of his faith. Here, of
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course, Paul has in mind the truth that true circumcision is inward and expressed in genuine
obedience (cp., for example, Rm. 2:26-29).

The footprints of the faith which he had being yet uncircumcised refer to the obedient pilgrimage
which his life was as an expression of his faith; and here we might point out that the nomadic life
of Abraham is almost the central feature of that life. He was a man who left his own home for a
new one and who, even in the new land, was a tent-dweller who had no settled abode. Both
aspects of Abraham’s traveling life are expressions of his faith (cp. Heb. 11:8-10). Hence, as
Abraham’s faith led him to follow God’s pathway for him in simple obedience (and this is true
circumcision), so those whose similar faith leads to a similar path of obedience are, in fact,
following in the footprints of Abraham’s faith and, hence, his physical circumcision which
happened after he was justified becomes the symbol of the life of good works or obedience
which Gentiles live affer they are justified. Thus, Abraham becomes on a spiritual level, as well
as on a physical one, a father of circumcision.

(It may be noted that footprints are usually in pairs. Hebrews 11:8-10 give both members of this
pair. The first is Abraham’s willingness to go to an unseen land to obtain it as an inheritance
(Heb. 11:8), symbol of the Christian disciple who seeks heirship of the unseen kingdom of God.
The second footprint is Abraham’s pilgrim life in the land of promise (11:9), symbol of the
Christian’s willingness to be a stranger on earth, here and now, that he may truly possess it in the
hereafter. But both of these footsteps are only different aspects of the same walk with God—that
is, the pathway of discipleship, or in the language of Hebrews, the seeking o an eternal city
(11:10). This is to say, like real footprints, they are side by side and point to the same
destination.)

4:13. Abraham’s faith, which he had while uncircumcised, must necessarily have been such a
faith—that is, an uncircumcised faith—for (yap) the great promise he believed could not possibly
come through the law to him or to his seed, but only through a faith-type righteousness. The
reasons for this are then spelled out in verses 14-16. Strikingly, the promise of Genesis 15:5, “so
shall thy seed be” (cp. v 18) is called a promise that Abraham should be heir of the world. The
promise was also t@® oméppartt altold, but apparently in not quite the same sense since only he
(a0Tov) is to be the world’s heir; but the children are, in fact, part of—indeed, essential to—the
promise and, hence, obviously beneficiaries of it.

A consideration of Genesis 15:5 suggests that what God promised in the “so” was more than a
numerical equivalence, though that was involved. It was also latent in the promise that as the
stars he was to count were the entire content of the heavens he gazed at, so his seed should be
universal in scope as well. Further, comparison with Daniel 12:2-3 deepens the conception so
that the heavens become a symbol before Abraham’s eyes of the resurrected righteous of the
kingdom of the heavens. Thus, what Abraham really saw was a visual image of the cosmos to
come in which every individual, like each star, shown with the same heavenly righteousness as
was now about to be imparted to him in Genesis 15:6. Thus, in that cosmos, every soul would be
a spiritual child of Abraham and, thus, in this promise God held out to him the heirship of the
world. In that day, Abraham can say of an entire world, these are all my children. Of course, they
would be his children by faith in the sense that Romans is discussing it.

But such a promise to Abraham could not avail for a seed which could only enter in to it by the
law (4:14). Indeed, if the seed could only participate in this heirship (Ei yap ol ék vouou
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kAnpovopot) by means of the law, face value would then be nullified (kekévwrtat) since the law
is not of faith (Gal. 3:12) and cancels its powers of appropriation; and the promise would become
inoperative (katrpyntat) since any disobedience could annul it.

4:15. In fact (yap), the expected effect of the law is divine wrath since man’s sin guarantees its
infraction, and wrath is quite the opposite effect from the blessings of a promise. Now (yap,
again) where no law exists, there can be no infraction (mapdpaotg) thereof; hence, the promise
must, as a matter of principle, be given prior to the giving of the law—that is, o0 yap oUk &ott
vouog, so that the danger of a transgression annulling the promise and bringing wrath instead
might be obviated.

4:16. This is why (A todt0), then, such a promise must be by faith. It is in order that (lva) it
might be a gracious promise (kata xapwv) dependent on no obedience other than the faith which
claimed it and, hence, threatened by no disobedience in time to come. Only in this way could the
result be that the promise would be firm (BeBaiav)-that is, assured to the entire spiritual seed
which the promise envisioned. In other words, a promise conditioned by law would carry with it
the uncertainty latent in any conditional stipulation. Conceivably under law, Abraham might
have seed who failed to obtain their heirship as his children in the world to come. Thus,
Abraham’s own inheritance would be subject to the vicissitudes of the seed’s behavior and the
whole promise thrown into jeopardy. Indeed, from Paul’s viewpoint, it would be ruined (notice,
again, katepyaletat in v 15). But insofar as the seed has an assured place in the cosmos to come,
by so much the promise to Abraham is established. The entrance of the law at any place along
the line was incompatible with God’s unalterable and gracious intentions. Some, of course, of
Abraham’s spiritual seed (the stars of heaven in Gen. 15:6) are indeed associated with the law so
that we have the phrase here o0 t® ék to0 vopou povov (“not those that are of the law only”),
but many of the seed are related to him only by faith (dAA& kail T® €k miotewg ABpadp). But to
both (notice then the oU. . . povov &AAQ kat), the fact that the promise is by grace through faith is
alone the reason for certainty (BeBaiav). Not even those who are of the law can be heirs by
virtue of being of the law (cp. vv 14, 16), and whether Jew or Gentiles, Abraham’s entire
spiritual seed must be justified by faith. The “not only” but “also” carries the same significance
as the statement in verse 9. Thus, on these grounds that Jew and Gentile alike have a necessity
for faith to truly become heirs of this promise, Abraham may truly be called the father of us all.

4:17. This, of course, fulfills the Scripture that he would be a father of many nations (¢6v@v, of
course, can also mean Gentiles), and this standing was a standing Abraham acquired by trusting
in God who resurrects and creates what does not yet exist—that is, he speaks of them as though
they did exist because He can create. As father of us all, Abraham was heir of the world, but it
was a future world which required the resurrection of Abraham’s seed and the bringing into
existence the things not yet existing. But Abraham’s faith embraced these realities and, in so
doing, this universal fatherhood became his. As his children, our faith also embraces the ability
of God to resurrect and call into being a presently non-existing order; and the phrase ta pn évta
may refer basically to the seed, but against the background of Genesis 15:5, it is natural also to
think of the heavenly environment within which the seed’s existence will be fully realized. But
we need only believe it as to ourselves. Abraham, appropriately to his fatherhood, believed it for
himself and for all his seed; hence, their faith existed similarly in their father who accepted the
universal heirship which they are a part of. The promise that he should be heir of the world
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becomes a reality by Abraham’s faith. The universal scope of which has not been, nor can be,
duplicated by any of his seed. He stands, therefore, uniquely as the spiritually generative
forebear of all subsequent believers—a real father of us all.

(In summarizing this discussion, I’'m discussing, of course, the fact that he is heir of the world
and understand this to mean that this is the world to come, and that he is heir of it in the sense
that all those who will be there—whether they may be Jews or Gentiles—will, of course, be
justified people, of which he will be the father, and that Abraham’s faith was of a magnificent
quality because in looking up at the stars of heaven [and I’'m sure comprehending only dimly
what was meant, but, nevertheless, realizing that he would be a spiritual father of some kind in a
very broad and sweeping sense], Abraham’s faith embraces God’s promise for all of his seed.
Whereas, when we are saved, of course, we simply believe that God saves us, Abraham is
believing not only in his own personal salvation, but in the salvation of a spiritual seed; and I'm
assuming that there are spiritual perceptions involved in Abraham’s faith in Gen. 15, which, of
course, are not spelled out there, just as only the book of Hebrews would cause us to realize that
when he offered up Isaac it was in anticipation that God would raise Isaac from the dead.
Inasmuch as Abraham communed with God extensively, we may be assured, I think, that
Abraham had, in many ways, a broad perspective on God’s spiritual purposes so that the incident
in Gen. 15 is not without background. And the way that Paul is using it here, it seems to me,
suggests very strongly that we are to think of it in terms of Abraham’s fatherhood in the world to
come—a fatherhood which necessarily is spiritual if it is to be universal. Since the promise was
implicitly universal, he looks up at the heavens and he sees the entire heavens—the scope of the
entire heavens and all of the stars in the heavens. This goes deeper than his simply saying he’s
going to have a numerous seed, but suggests a universality to his fatherhood. This is what I’'m
trying to discuss here in explaining the phrase “he is the heir of the world.” This is a striking
phrase, but it is obviously, in Paul’s view, related to his fathership of all mankind—of all saved
mankind in the world to come.)

4:18. Death, the most helpless of all human conditions, was in principle the obstacle Abraham’s
faith had to rise above. At an age that may have been as old as eighty-five, at which time Sarah
would have been about seventy-five, Abraham had seen the death of all natural potential for
reproduction, both in himself and in Sarah. To hope for a physical child goes against all human
expectation (map’ éAniba). But it was hope, nevertheless (¢’ éAntidL énioteuoev), yet predicated
on God and on the assurance that he would become the father of many nations, an assurance
contained implicitly in what had been said to him (kotd to €ipnpévov) in the words, “so shall thy
seed be.”

(It should be noted that this promise, “so shall thy seed be,” Gen. 15:5, was immediately
preceded by the guarantee of physical offspring, Gen. 15:4; hence, clearly the fulfillment of
Gen. 15:5 depended on Gen. 15:4 also being fulfilled. Indeed, since the Savior must come
through the physical seed of Abraham, since salvation is of the Jews, the birth of Isaac was
required if ever there was to be a spiritual seed, “stars of heaven.” That is to say, Abraham
believed he could have physical seed contrary to all human hope, that thereby he might become
the father of many nations, not merely the Jewish nation in accordance with the fullest meaning
of the spoken words, “so shall thy seed be.” This, it seems to me, is the meaning of v 18.)

4:19-21. The essence, then, of Abraham’s faith was its sublime refusal to focus on his or Sarah’s
natural condition (v 19), a consideration which could well have staggered him—that is, produced
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the doubts of unbelief (o0 6takplBf tfj dnotiq). Instead, he was empowered by faith
(évebuvapwn ti) miotel) to the extent that he accorded God His own proper glory (v 20) by
believing firmly (kat mAnpodopnBeiq) that if He had promised something, He could do it (v 21).

(Could Paul also mean by the words évebuvapw8n tfj miotel that there was by means of his faith
a revitalization of Abraham’s dead body so it could once more have the possibility of
procreation? He did have a child by Hagar in Genesis 16, which, of course, was not the
fulfillment of the promise, but shows a virility that Abraham now has. If so, Abraham’s dead
body was resurrected at the moment of his faith—that is to say, resurrected in its procreative
potential—just as we also pass out of death into life the moment we believe.)

4:22-25. It was because of such a faith as Paul has just described (notice At0) that the Scripture
recounts Abraham’s justification; but the record of this was not solely for his honor, but also for
the profit of others who would exercise a like faith thereafter. This note is appropriate to Paul’s
whole concept of Abraham as the father of those who believe. The faith of Abraham is a model
faith, an exemplar for the faith of men today. This is most transparently true in regard to the
analogy of resurrection. (It is not the mere fact of imputation of righteousness that is analogous
in Paul’s mind, but as the whole of verse 24 makes clear, the kind of faith that brings imputation—
that is, faith in a God of resurrection.)

As Abraham’s faith was a faith in a God of resurrection, so is ours. We believe in One who
raised up Jesus our Lord from the dead. Since, in fact 6¢ in verse 25 may be nearly causal, His
death was for our transgressions (nmapdmntwpata), and His resurrection essential for our
justification (8wkaiwow), it is obvious that a dead Savior cannot be the object of justifying faith.
The Savior would Himself, thus, be seen under the curse of sin; but the resurrection makes His
death for our offenses a demonstrably effective reality, and, thus, in His living capacity, the Lord
Jesus becomes the convincing advocate in His own person for the validity of God’s justifying
acts. (Cp., in this connection, Rom. 8:33-34, and cp. 3:25-26 for this concept.) Whereas
propitiatory, the living Christ provides a meeting place because of His death between man and
God; hence, as Abraham was compelled by the very nature of his case to believe in a resurrecting
God, so are we. No one surely has ever gotten saved who believed that Christ was still dead. But
in other respects, the faith of Abraham resembles ours; for not only was it (1) a faith in a
resurrecting God, but it was also (2) faith exercised against the reality of his own deadness. (We
note, for example, that our body is dead. Cp. Rom. 7:24; 8:10-11, though the sense is a bit
different in that Christian life realities are in view in these verses.) Note here that as Abraham
could do nothing to alleviate his condition, no more can we. Works are out of the question where
death is involved. God’s power alone can reverse death. Thus, our faith, too, is against all human
hope; but, in addition (3) Abraham’s faith was not beset by doubts (o0 6tekpiBn), but was full of
conviction (mAnpodopnBeig). So, too, an all-saving faith is an assurance of things hoped for.

Moreover, (4) Abraham’s faith was a matter of giving God glory (66cav 66§av t@® Oe®)—that is,
he recognized and acknowledged by it God’s power to surmount the obstacles to the fulfillment
of His own word. In like manner, the believer in Christ rests his all on the power of God to save
and nothing on his own ability to work. In so doing, the glory of salvation is ascribed and
assigned to God. Our cooperation of works would give a potential ground for boasting and, by so
much, would lessen God’s glory.
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Finally, (5) Abraham’s faith depended solely on God’s word—His promise (trv émayyeAiov tol
@eo00, v 20), rather than on any encouragement found within himself or in his circumstances.
There was none, in fact (v 19), and, in like manner, saving faith rests on God’s word—that is, His
promise of eternal life (cp. 1 Jn. 2:25) and not on internal or external encouragements.
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CHAPTERSS

5:1-2. The basic discussion of justification has now ended. Its fruits in Christian experience must
next come under review. Having established man’s universal guilt under the divine wrath (1:18-
3:20), and having presented God’s solution to this justification has wrought peace between the
believer and God. Peace, therefore, through the Lord Jesus Christ is the initial experiential legacy
of our justification by faith, but is not the only such benefit. In addition (notice the kat), we have
acquired (€¢oxfikapev) genuine entrance (TAv mpooaywynv) into the sphere of divine grace (gig
TRV XAapLv tautnv)-—a position not entered literally, but in the experience of faith (tfj miotel)—that
is, the very faith (notice the article) by which we have been justified. That is where we now stand
in relation to God (&v ) £0TAKAMEVY).

In saying this, Paul continues to deal with our actual experience with God. Hostility over, we are
now conscious that our standing before Him is in a place of favor (xapw). We apprehend this
fact by faith—the same faith essentially which appropriated justification. We feel like a person
who has been granted admission (mpoocaywynv) into the throne room of a great monarch, or like
a ship’s captain when anchor is dropped in a friendly and commodious harbor, secure from wind
and waves. Just as peace stresses the cessation of past hostilities, so access stresses present
privilege. Before long, the apostle will greatly expand on what it means to stand before God in
the sphere of grace. (Cp., for example, 6:14.) But there is also a spiritual benefit which is
oriented to the future. We rejoice—in fact, we even boast (kauxwpeda) in the sure expectation of
the glory of God (ém’...to0 ©eo0). That is to say, we exult to realize that our destiny is to see and
experience the divine glory. The hope thus delineated is the climax of the assertions of verses 1
and 2. Peace without present privilege would be a mere barren absence of conflict, but to stand in
divine grace is to have potential for present blessing.

But no present blessing can have any ultimate significance, except as it relates to our hope of
glory—indeed, except as it is to be seen as part of the very glory of God which is our final destiny.
Hence, as hope of this glory climaxes this initial assertion about the effects of justification, so
that same hope emerges clearly toward the climax of the entire unit of thought. (For example,
chapters 5-8 are the unit of thought and climax with the glory of God in 8:17-30.)

5:3-5. But to be able to exalt (kauxwpeda) in the hope of God’s glory is to gain the potential to
exalt (kavxwpeda) also in trouble itself. Superficially, this may seem like a paradox. Indeed, it
may be asked why a man enjoying the standing with God described in verses 1 and 2 should
have troubles (BATPLq) at all; but, in reality, to be oriented toward the experience of future glory
is to gain the ability to see all our troubles in the light of it. Thus we know that the god with
whom we have peace, in whose grace we stand, in whose glory we anticipate, can only mean us
good by an trial He permits us to have. (Cp. Rom. 8:28-30).

This is, in fact, the case; for trouble (BATYLg) produces the capacity to endure (Unopovnyv), while
endurance, in turn, is indispensable to excellence of Christian character (6okipunv). And to
acquire such character is to acquire a new fund of hope (éAnida). The implied verb
katepydletat, of which éAntida is the object, indicates that approvedness produces hope—that is
to say, this hope is something more than is acquired through justification by faith (cp. v 2). Itis a
hope builds up as we endure trouble and develop true Christian character. It is probable that the
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€Antig here referred to is chiefly, if not exclusively, eschatological. The denouement of this theme
is found in Romans 8:17-30, where sufferings are endured in a hope that is explicitly future.

Thus we may think of all the awakened forms of expectation based in a future world to which
troubles give rise. Paul’s basic conviction is that present afflictions produce an augmented future
glory (cp. 2 Cor. 5:17), but another way of viewing the matter is to say that tribulation ultimately
produces hope. Of course, a man who collapses under the pressures of life is precisely that man
who loses hope; hence, trouble only produces hope through the medium of the quality of
Christian character (§okipuiv) to which endurance (Unopovn) gives rise. The “approved man,” in
other words, is a man rich in hope. The hope is inevitable for such a one (5:5), and such hope
need not be a source of embarrassed consternation (o0 kataloxUvel), however contrary to
circumstances it may seem to be, or however ridiculed it may become through the unbelief of
men. The reason for this is (0tt) found in the internal realization of God’s love to which the
experiences of verses 3 and 4 give rise. The man who endures trouble inevitably discovers the
tender mercy of the Lord (cp. Jas. 5:11), and the man of Christian character is competent to
access the loving purposes so often disclosed in our tribulation.

But any such perception comes by means of the Holy Spirit whom God has given us and is more
than a mere recognition. It is, in fact, an infusion (ékk€xutat) which has deep impact on our
hearts, moving them to the profoundest appreciation of this divine love which, because the Spirit
has been given, is our portion in Christ. Here I think we meet germinally the truth of Romans
8:25-39; indeed, Romans 5:1-5 is a seed-plot from which the truths of chapters 5-8 will grow.

The Christian experience described in verses 3-5 is one in which approved Christian character
(6okwunv) gives rise to a hope sustained by the inner realization of the love of God (v 5). We are
now to see how the love of God, beginning when we had no appreciation of it, can bring us to
this point. The climax of the lengthy discussion which follows is reached in 8:35-39.

5:6. The love of God began to reach out to us when we were still (notice that "Ett is a key word
here) quite helpless (Ovtwv Nuv docBeviv)—we were still quite helpless in our ungodly
condition unep doeBdv. By implication, the Holy Spirit who has been given to us (v 5) makes
this a condition no longer true of us. the power of resurrection itself has in the person of the
Spirit now become ours (cp. 8:10-11). Hence, the love of God found its initial manifestation
when such a condition obtained for us—that is, God loved us when we hadn’t any strength at all.

5:7. This is remarkable by human standards since even a righteous man is scarcely (MoAw) likely
to find men willing to die for him, while there is only a slightly greater possibility (téxa) that
anyone might die for a good man. The contrast is between the strictly upright man to whom few
are drawn to make sacrifices simply because he is that kind of a man and the man of active
goodness—i.e., that is, generosity, compassion, etc.—who is somewhat more attractive to the
human spirit.

5:8. But far beyond all this is God’s recommendation (Zuviotnot, also, of course, equals
“demonstrates”). Far beyond all this is God’s recommendation or demonstration of His own
love, since when we ourselves were neither righteous or good, but in fact sinners, Christ died for
us. Here, too, the apostle stresses £€tt, since now by faith we are righteous.

5:9. If, therefore, while we were still weak and sinful (verses 6 and 8) Christ died is the
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expression of God’s love for us, how much more (5:9— MoA\@ oUv pdAAov) may we expect the
expression of God’s love now (vOv) that we are justified (§itkawwBévteg) by the blood He has
shed. The expression of that love, such is Paul’s implication, will take precisely the form that we
shall be saved through Christ (8t aUtol) from wrath (&no tfig 6pyiig). The definite article (tig
opyiq) directs us back to the previously mentioned wrath of 1:18 and following, a wrath whose
explicit result is described in that chapter as handing over (mapadidwpt) man to the dominion of
his own sin. The salvation referred to in 5:9 is the first reference to salvation since 1:16. In that
verse, salvation means precisely what it does here, and the rest of chapter one is really a
description of what man needs to be saved from (notice particularly the yap of 1:18); but since
the salvation man needs can only come to him if he stands righteous before God—since God’s
opyn is against man’s unrighteousness (1:18)—Paul was compelled first to set forth how God’s
righteousness was revealed in the gospel. (Notice the phrase Awatoouvn yap Ogol év alt®
arokaAumtetal in 1:17—"“the righteousness of God is revealed in it.”’) So Paul was compelled
first to set forth how God’s righteousness was revealed in the gospel and this he does explicitly
up through chapter 4, especially in 3:21-4:25.

Only when we understand how God’s righteousness can be bestowed on unrighteous men who
stand under His wrath can we also understand how it is reasonable and right that men thus
justified should be saved from that wrath. This is precisely what 5:9 declares. Justification,
having occurred due to the love of God for us in Christ, salvation from wrath all the more should
be expected to occur as the fruit of that same love.

5:10. This truth is now repeated with a new emphasis. If when we were enemies, God’s love
could effect a reconciliation based on Christ’s death, how much more (oAA® paAAov) should
we, after being thus reconciled, expect a salvation based on Christ’s life? (cwBnoopeba is a
logical future, I believe, expressing what is naturally expected, but not necessarily what is
inevitable.) Here it will be seen that the new thought is explicitly that of the /ife of Christ as the
basis for our deliverance from wrath with its concomitant bondage to sin. Indeed, it is the life of
a risen Christ which is the 6Uvaypg of God in the gospels and which effects this salvation. (Cp.
1:16 which speaks of the fact that there is 6Uvautg of God for salvation.) I take this to mean the
dynamic of the life of the risen Christ to effect this salvation from wrath under which men stand
if they are still in their unrighteousness. If we are to live a new life, we must have a new life to
live. This, as chapter 6 will show, is nothing less than the life of Christ.

5:11. But salvation through our Savior’s life will hardly be a cold and unemotional experience. If
such a reality is realizable, and it is, we may expect in addition (O0 povov &¢€) a concurrent
experience of exultation (kavxwpevol). The participle suggests manner—that is, we shall be saved
exulting in God’s Christ. This exultation is both that of our sure anticipation of eternal life

(cp. 5:2, kauxwpeda...tod Oeol) and that of our triumph over tribulations based on our believing
knowledge that their ultimate outcome will be for our good (kauvxwpeBa...gidoteg, v 3).

So, I’'m saying here that the boasting or rejoicing in God alludes back to the kinds of things that
we rejoice in in verses 2 and 3. The exultation is specifically in God, but mediated (61&)—that is,
made possible—through our Lord Jesus Christ who is the mediant (U o) again, of the
reconciliation which we now enjoy and which is the essential foundation for the full range of
boasting (kavxwpuevog) which Paul envisions here. On that reconciliation alone can salvation
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from wrath be built (cp. v 10), and only such salvation unlocks the full possibilities for this
exultant victorious life.

5:12. Awa toito links what follows back to what the apostle has just said. In view of the reality of
salvation from wrath, made possible by Christ, one may speak of the analogy inverse in character
between Him and the first man. The comparison begun here by womep is not completed really
until we reach verse 18. Verses 13-17, as in the KJV, are a parenthetical digression, which,
however, fills the final comparison with meaning. Sin, Paul affirms, made its entrance into the
world through Adam and brought death with it. As a result, death has become a universal
experience because sin is a universal experience. The phrase €’ 0 mavteg fuaptov ought to be
compared with 3:23 whose idea it repeats. Sin, thus, may be conceptualized as a disease,
contracted by the first man’s disobedience and hereditary in nature so that it appears in all his
offspring who, like him, suffer its ultimate penalty—death.

(The story of the forbidden fruit of Eden is rational in the extreme since all men are transparently
afflicted by physical deterioration, euphemistically called “aging,” which must have originated
by some physical means in the first ancestor of the race, or, more properly, the disease ought to
be called sin because this is both the source in each man and the means by which the
deterioration process is aggravated and accelerated. The development of modern medical insight
into the close bond between psychic and physical disturbances is but confirmation of the spiritual
base underlying man’s rapid descent into physical death.)

5:13. But the assertion that all have sinned needs some amplification in view of the absence of
known divine commandments during the period between Adam and Moses. Paul’s procedure is
to assert that sin was indeed a reality during that period, but that no account is kept of it. The
meaning of the words apaptia 6& o0k éAoyeTtal pun évtog vopou is not easy. It can hardly
mean that God does not hold men responsible for sin in the absence of law, since they will still
be judged (cp. 2:11-16). Still less can it mean that He has no record of what they have done

(cp. the “books” of Revelation 20). Since, however, Paul is speaking in this context of biblical
history, it seems plausible that he has the biblical record in mind. Of Adam, we are told the
specific nature of his transgression and, thus, his sin is éA\oyettai—that is, charged to his account
in the biblical record. In the record of succeeding generations (cp. Gen. 5), we are not told in
what way they sinned, but simply that they died. Thus, in their case, sin is not imputed—that is, it
does not become a part of the biblical record. (We notice here the use of this special word
€Moyettay, rather than Aoyilopal.)

(Of course, we have the story of the murder of Abel by Cain, but in the structure of Genesis, this
seems to belong to the section on Adam. Paul appears to be speaking in general terms of
mankind as a whole without taking the cases of specific individuals into mind. After the flood,
there was a law given to Noah against murder. This also is not in view here, though the later
stories of Genesis make clear men are guilty when innocent blood is shed. The point is that we
know from the biblical records what the universal experience of man was with regard to death.
We notice, therefore, the repeated “and he died” of Genesis 5, but we know nothing specific
about their sins. Even Genesis 6:5-12 is very general.) EAAoyeital appears to have a commercial
background and means charged to someone’s account. It probably implies the merchant’s record
of what the customer had purchased and, therefore, owed. Paul is thus saying that the Scriptures
do not keep accounts of the sins of mankind before the giving of the law. Individual cases are no
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real exception to this general truth, and this only really begins when the law is enacted, since
from then on the sins of Israel, which is a microcosm of mankind, are a matter of specific and
detailed record. They serve, in fact, to condemn all mankind (cp. 3:19), and, indeed, in his
quotation of the Old Testament in 3:10-18, we have just such a detailed listing. In other words,
we have an imputation of the type of sin that is conspicuous by its absence in the period before
the law—the listing applying to all men in the quotation in 3:10-18. So on this understanding of
oUk €N\oyeltal, we might translate pr évtog vopou as “since there was no law.” The reference is
explicitly to the period in view, the present tense of éA\oyettar setting forth the present reality in
terms of the Scripture testimony, much as we might say it isn’t recorded in his book since he
wasn’t there at the time.

5:14. But if the Scriptures do not charge sin in detail to man’s account, they nevertheless make
plain that he was subject to death, a proof, therefore, of sin’s presence. Men had not sinned in the
same manner (€t t0 opolwpatt) as Adam—his sin being a transgression (tfig mapaBdaocewc) of a
known injunction from God, while theirs was not. Yet sin was nonetheless real, for wrong is
wrong in the universe, whether men are aware of it or not. It is not wrong solely because it is
forbidden, but because it is inimical to man’s well-being, as indeed the eating of the fruit proved
to be. Paul is here implicitly arguing from the biblical testimony about universal death. Though
the detailed nature of man’s sin is not known from that record, the fact of it is clear since death
was in control even of those who had not, like Adam, transgressed a law of God clearly revealed.
If men had done no wrong, they would not have suffered its consequence in death. But die they
did, and, hence, all had sinned.

The appended phrase, 6g €otlv TUMOG T0U PEANOVTOG, is, in the Pauline manner, a springboard to
the next idea; and becoming the original source of sin and death even to those who did not sin so
flagrantly as he, Adam becomes a type of Christ who, likewise, becomes the head of a race—
though He, too, is unique in His experience as was Adam in reference to the pre-Mosaic sinners
who followed him. In speaking of death reigning (¢BaciAevcev), the apostle means more than
merely that it occurred. Death was king in that sin gave it full control over man’s destiny. Every
act of man brought men closer to the experience of death which thus exerted a controlling power
over men, like that of a magnet over metal. Men were incapable of breaking the dominion of sin,
and, hence, their sinful lives were lived as the subjects of death—serving only the ultimate end of
death. Now, however, Paul will begin to describe how the coming One can break that cycle by
the power of His life.

5:15. The effects, however, of the work of Christ are quite different than of the work of Adam.
The words o0y wg T6 napdntwpa o0Tw Kal T& xapLopa suggest especially in view of kal a
similarity that is essentially contrasted. The offense and the gift are alike but quite different. The
comparison here introduced is carried out in this and the following verses. Adam’s offense
brought universal death. (Oi moAAoti here is a reference to all mankind.) God’s grace, on the other
hand, and the gift which expresses it (the grace being that of one man, Jesus Christ), has
abounded in the sphere of those who are its recipients. Toug moAAoUg this time refers to all
believers. (To be noted is the contrast between dnéBavov and énepiooeuoev, with its implication
that somehow God’s grace and gift exceeded or surpassed death itself, in addition to the fact that
gneploogvoev suggests abundance also.) Paul is not here explicit, but in the background of his
thought is that fact that God’s grace makes possible a resurrection kind of life (cp. 6:4, 9-11,
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etc.). He is, of course, leading up to this. Adam’s sin, therefore, brought death, but God’s gift
produces something which abounds over death—namely, eternal life (cp. 6:23).

5:16. But once again, what comes through one that sinned is distinct from what comes from the
divine gift (oU) 6¢, and we could perhaps supply [yéyovev] 8L €vog dpaptnoavtog 0 dwpnua).
The sin of the former issued in condemnation (katdkpipa), while the latter issues in righteous
behavior (8ikatwpa). The word katdkpipa occurs only here and in verse 18 and 8:1 in the entire
New Testament. It refers not to the sentencing process, but to the actual penalty itself. Deismann
suggested the rendering “penal servitude” (cp. Moulton & Milligan and Doutor’s lexicon). The
word may be readily taken as an allusion to the condition of man described in Romans 1. God’s
judgment (kpipa) we are told here found its starting point in the sin of Adam (&§ €vog [supply
napantwpatog], cp. the last half of the verse), and it led on to (eig) the penal servitude to sin and
death under which men now labor (cp. Rom. 8:2).

Note Paul’s characteristic construction meaning “from-to” (é§—eig)—that is to say, the ultimate
outcome of that one original tragic trespass has been the dreadful enslavement of mankind to sin
and death as a result of God’s righteous judgment and wrath against them. On the contrary, the
grace/gift (10 xdplopa) starts with (¢x) the many transgressions of those who received it and
leads forward to (gig) the righteousness God seeks in man.

Awaiwpa may be taken here in its frequent sense of a right act, just as we must take it also at
2:26 in the plural and 8:4, truly also at v 18. 1:32, the only other use in Romans, has the other
common meaning of “statute.” The usual interpretation of dikaiwpa here as being equal to
justification is not called for and has no New Testament parallel. (Cp. TDNT, pp. 221-22, for a
normative treatment of th whole matter.) Hence, the contrast is between the penal servitude
(katakpipa) under which sinners find themselves and the correct behavior (dwaiwpa) made
possible by God’s free gift. The former found its starting point in only one trespass, the latter in
many. Hence, Paul is saying that God’s grace can begin with sinners full of sin and bring them to
the experience of righteous living. As verse 17 shows, the gift is the gift of righteousness, so that
Paul has in mind that sinners are justified from their many offenses; and from there led on to a
keeping of righteousness (Sikaiwpa) of the law (cp. 8:4). This, of course, is the salvation of 1:16
and 5:9-10, and is another way of stating that the justified live righteously as a result of God’s
gift to them.

5:17. Paul now makes a deduction (notice the yap) from the previous statement which serves to
amplify its meaning. If, in fact, death has ruled (¢Bacthevoev) in the lives and experiences of
men (and this is precisely the katdkpipa under which they live), it is reasonable—in fact, more
than reasonable (moAA® pdAAov)—that those to whom God’s gift of grace has come should have a
triumphant—that is, a reigning—life (év {wf} Baci\evoouot), as a result of this gift. This is
precisely the right (§wkaiwpa) behavior, which the gift makes possible. Death, of course, has
ruled men by means of the power of sin in their lives; thus, the whole character of their lives is
death-oriented and death-directed, but this need not be the case with those to whom the free gift
has come. This abundance of grace and of the gift of righteousness makes victory over sin the
proper and expected outcome, and, hence, death-orientation is the very converse of the believer’s
experience. Baoleloouot is again a logical future; in fact, as the words év Lwfj suggest, his
experience is life-oriented and, as the subsequent development of Paul’s argument makes clear,
this is nothing less than the experience of eternal life—the resurrection of Jesus Christ Himself.
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We are saved by His life (5:10). Romans 6:23 completely dovetails with the truth of this verse:
Death is the ultimate end toward which men who live in sin are irresistibly drawn; thus death
rules them. But eternal life is an experience made possible by God’s gift; hence, the believer may
reign in this kind of life as it is realized in his experience.

(It may be noted that tiv neplooeiav is an allusion to émepiooguoev in verse 15 and continues to
carry the connotation implicit there of a life triumphant over death—that is to say, the excess of
God’s grace and His gift of righteousness is nothing less than the life which that grace and gift
impart and which surmounts or exceeds the experience of death to which men have fallen prey.
Hence, this abundance—this resurrection life—-makes possible the kingly experience
[Baoevooual] of the believer whereby he conquers death and sin, rather than is conquered by
them. The life he lives being eternal, death has no power [cp. éBacilevoel] over it at all.)

(The genitives [connected with] TAv neplooeiav come close to being epexegetical and equal,
therefore, to the abundance which is the grace and the gift of righteousness, while tfig xaptLrog
and tfi¢ dwpedg are virtually equal to the gracious gift, or equal to 16 xaplopa [cp. v 16.]).

(Since man’s katdaxpipa is due to his unrighteousness, he cannot, of course, ever escape it until
he becomes righteous. This is God’s gift to him. The gospel is God’s power to salvation from
wrath because it reveals this freely-given righteousness. But the abundance of this gift is a
reference to the life it imparts so that life and righteousness are at one and the same time the
bestowal of God’s gift. The two ideas are combined in verse 18 in the phrase dikaiwow {wfig.)

5:18. The words épa o0v serve to mark the statement of this verse as having a summarizing
character. The series of contrasts between the transgression and the free gift is now climaxed by
Paul in a way that focuses upon the point he has been building toward. (The crucial phrase is
Sdwaiwowv {wiic.) He has just pointed out that those who receive the gift of righteousness will
reign év {wi (v 17). These two thoughts are now combined in Sikaiwowv {wig. If the reception of
righteousness implies the ability to live (v 17), justification must be a like kind of justification—in
other words, the free gift must involve life as well as righteousness. This has already been
implied in énepioogvoev (v 15) and v neprooeiav (v 17), as well as dikawwpa (v 16), which
suggests the possibility of acting righteously.

Thus, Paul says here that just as man’s penal servitude (katdkpipa) has issued from one
transgression, so from one righteous act (61" €vog Swawwpatog—in both parts of the verse, €vog is
an adjective, contrary to AV), has issued the justification of life—the life implying the capacity to
escape the katdkpipa. Since man is ruled by death (cp. v 17), he must find life to escape that
route. Righteousness imparted without life would have been helpless to escape the katakrima.
Hence, his justification must be Sikaiwowv {wig.

Awaiwowv occurs only here and in 4:25 in the whole New Testament. There Christ is said to have
been raised 61 TRV Sikaiwaotv AUOV (“because of our justification’). Perhaps this should be
understood somewhat in the sense that He arose because our justification had been secured.
Since this is ascribed to his blood in 5:9, our offenses resulted in His death; the payment in His
blood for those offenses resulted in His resurrection. this thought dovetails nicely with that
which we have here. In the case of Christ, life sprang out of the accomplishment of our
justification. In our case, it springs out of our experience of this—hence, it is a Sikaiwotv {wig.
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(Note that the €ig mavrtag dvBpwnoug means merely “unto”; and in the first clause of the verse,
refers to what is actually the experience of all men, but in the last clause to what is potentially so.
The subjects of the two statements are not expressed, but the AV had hardly be far wrong.

5:19. An advance is now made on his previous thoughts by Paul, though continuing the format of
contrast between Adam’s act and that of Christ. The advance is suggested by the verb
katéotnoav, which implies that the subjects of the action are actually constituted this or that. We
move then a step beyond simply the imputation of righteousness to the thought of the impartation
of righteousness. The connection, of course, is with ikaiwotv {wiig and its implication of a vital
essence in justification. The justified one has life and, hence, possesses an imparted as well as
imputed righteousness, since the life he has is an essentially righteous life (cp. Gal. 2:20; notice 1
Jn. 3:9). All of this continues to epitomize (cp. Apa oUv of v 18) the thought to which Paul had
ascended in verse 17. Those who receive the gift of righteousness reign in life, and this is so he
says now, because justification of life has constituted them righteous. As surely as Adam’s
disobedience resulted in a race sinful by nature, so the Savior’s obedience results in one that is
righteous by nature. The future katactaBnoovral views the long-range outcome of this
obedience, the ol moAAot embracing all those who shall ultimately partake of its benefits.

It is clear from this that as sinful acts actually issue from the lives of many who are constituted
sinners, so righteous acts are to issue from those constituted righteous. Indeed, kaBiotnut does
not draw the line clearly between nature and acts. In either case—that is, in both cases—this is
what the many actually are. Paul will subsequently argue the naturalness of holy living to those
who are alive with a holy life. One notes here the appearance of the words mapakofig and
umakofig for the first time in this passage. They are appropriate because Paul is thinking in terms
of actual obedience in the lives of believers. The napakofig of Adam is the prototypical conduct
of all apaptwAot, while the Umakofig of Christ is the prototypical conduct of all dikawol. In the
same way, the Sikaiwpa of verse 16 in reference to believers’ conduct has an archetype in the
one (Swkawwpatog)—Christ (v 18). Here, I’'m saying that the righteous act, or the righteous living,
which is expected of Christians (using the word Swaiwpa in v 16) finds its archetype in the
righteous act of Christ, in His obedience at the cross (v 18).

Both ikawwpatog (v 18) and Unakoiig (v 19) refer to our Lord’s work at the cross. The supreme
righteous act and obedience in human history, as also Adam’s napantwpatog and mapakofg,
are the most fatally significant act of their kind in history. Thus the head of the old race is copied
by his descendants in terms of the primal act that constituted them what the are, while those who
belong to the new race find in the cross not only the act of their Head—which constitutes them
what they are—but an act whose righteousness and obedience to the divine will calls for
emulation. This latter relationship is, of course, implicitly here, but easily deduced. The cross
will later be seen as well as an event with which we can identify, so that in Christ’s act of
obedience we find an end to our old life of disobedience. We are dead to sin, and the starting
point from which issues our new life of obedience—we are alive to God. The words, Untakon,
unakolw, are prominent in chapter 6, verses 12, 16, and 17. Thus, the obedience-disobedience
motif, which is here introduced, is not merely a passing allusion, but a part of the advance of
Paul’s thought. The obedience of Christ at the cross lies at the basis of our obedience.

We may say that the obedience of Christ at the cross lies at the basis of our obedience in three
ways. One, it gives God a righteous basis for constituting us righteous people. Secondly, we
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copy the Savior’s obedience; but, thirdly, we are joined by the Spirit to that obedient act so that
we emerge from His death to live obediently (6:4).

(We say it is conceivable that the future kataotadroovtal is a logical future like those in 5:9, 10
and then refers to the actual outliving of righteousness by virtue of the gift of dikaiwow {wig.
Many shall actually behave righteously is the thought, but this is doubtful because Swatoi more
naturally describes all the justified. (Cp. 1:17 where the phrase O 6¢ dikalog ék miotewg {noetoat
is, in reality, a thematic phrase—the 6 6ikatog being identified in chapters 2 and 4, and his life by
faith being described in chapters 6-8. Chapter 5 is the transition between these two basic ideas—
that is, that he is righteous and that he is to live righteously.)

5:20. But between the crucial disobedience of one, by which many were made sinners (v 19a),
and the crucial obedience—the cross of Christ-by which many are made righteous (19b), there
slipped in (mapelofiABe) the Mosaic law, which served as a preparation for the grace which that
obedience made available. The law magnified man’s trespass. The article t0 with mapdntwua is
generic, and the phrase equals men’s offenses. EnAedvacev does not need to refer to a
quantitative increase in men’s sin, but can express a qualitative increase. What was inherently
wrong before the law becomes formally and explicitly so once the law is given. Thus when man
violates the divine standards, the enormity of his trespass is even greater. Thus the offense
abounds in the sense that it is far more serious and manifestly wicked than before; it becomes a
direct affront to the revealed will of God. Yet precisely as sin has abounded, grace stretches
beyond it (Unepenepiooeuoev)—that is, God’s grace is more than more abundant (note the
intensive Unep). It is more than more abundant than man’s guilt there—hence, the law’s function
as a divine magnifying glass that exposed sin’s enormity in its full light. But this function served
to furnish an appropriate backdrop for the revelation of God’s grace; for only if man’s sin could
be seen for what it was could God’s grace be seen for what it was.

5:21. Moreover, the exact nature of this superabounding of God’s grace is such that it leads to
the dethroning of sin in the lives of those who receive it. The iva wavers between purpose and
result in its relationship to Umepenepiooguoev. “It overabounded to this end,” we might
paraphrase it. Sin has exercised its reign (€Bacilevoev) in connection with death (év T®
Bavdtw)-that is to say, in a sphere where death reigned (v 17), sin reigned in that same reign. In
a sense, then, sin and death are the co-regents of man’s experience apart from God. Only in this
place, Paul stresses the rule of sin, because he wishes to juxtapose the grace which overcomes
that sin—whereas in verse 17, death and life are juxtaposed. But this sin in death rule can be
overthrown by the reign of God’s superabounding grace. Such a reign will not be that of a tyrant,
as in the case with sin, but the reign rather of divine benevolence, compassion, and life. It is not,
as will be seen, the rigid rule even of law; but the very nature of the expression i xapig
Baohevon suggests that it is with the chords of divine goodness that the life is to be bound and
its direction altered. This is possible through the bestowal of divine righteousness (&t
Sdwatoovvng) which God’s grace has made available to us—that is, justification. And its
experiential result is eternal life (eig {wrv aiwviov, 6:22). The result is natural since the bestowed
righteousness is a justification of life (cp. v 18), so that if justification brings life, the reign of
grace can bring the vital experience of that life. All this, of course, not abstractly effected, but
realized, rather, through a personal relationship with the Lord Jesus (8t&’Inco0 Xplotod 1ol
Kuplou Au@v).

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 50



CHAPTER 6

6:1. In the light of this superb possibility of grace reigning unto eternal life (notice the o0v), shall
we propose (oUv époluev) to go on living in sin on the premise (Paul must have heard it actually
suggested, cp. 3:4-8) that this will lead to the further magnification of God’s grace? Note that
mAeovalw is used here of grace and not Umepneplooelw, as in 5:20. It is the same word used
there for the effect of the law on sin and refers to the qualitative magnifying either of sin or of
grace. 'YnepneploosUw more quantitative—that is, grace is more than; it exceeds man’s sin. The
specious argument is obviously built on the suggestion that, granted the truth of the assertion of
5:20b, one can expect God’s grace to be as great as we make it necessary for it to be; and if we
make more room for that grace by multiplying our sin, God will be glorified, since His grace will
be magnified.

6:2. This proposal deserves categorical rejection (ur yévotto). Moreover, it overlooks a moral
impossibility (oltwveg...apaprtia...avtf). The key word here is {noopev. It is, indeed, possible to
continue (€mévwiev) in sin, but the Christian cannot /ive there; and while both Scripture and
experience alike testify to our capacity to persist in sin, to persist in a thing is not necessarily the
same as living there. Here, then, {icopev should be understood existentially. Sin is not an
authentic Christian experience because we are, in fact, dead to it. Persistence in sin is most
normally accompanied in believers by a sense of guilt or tension or frustration (cp. Ps. 32), for
the simple reason that it is no longer natural to his true inner nature. He is, therefore, like a
creature out of his natural environment—incapable of being truly at home in sin. Thus, he cannot
truly live there.

6:3. The reason for this is now more fully spelled out. It is, in fact, our baptism by the Spirit into
the death of Christ, which is the reason for our being unable to /ive in sin. As though speaking to
a supposed objector (v 1 was doubtless an idea actually articulated), Paul asks whether his
readers are aware that their baptism in Jesus Christ—not water baptism, which would be in His
name (this is a personal union)-means also a baptism into His death.

6:4. Since, then, we have been united with Christ in death and in burial, our true life is the new
one we are now called upon to live. The phrase cuvetdadnuev...ig tov Bavatov is much like
saying entombed in death; and since burial is the definitive act which signifies the removal of a
person from life, the expression suggests the finality of our union with Christ’s death. It is not, of
course, that our union with Him in this begins only at the grave (v 6 refers to crucifixion), but
rather it is that we go down into the grave with Him, dying as surely and finally as He died. But
as His death has become ours, so also, like Him, we are to lead a new life. As far as the statement
of the verse goes, the thought is not explicitly of identity of life, but analogy. The o0twg kai
nUelg implies that as resurrection (Ry€pOn xpLotog €k vekpv) began for Him a new life, so we,
too, can live such a life. Implicit along with this is the implication that the methodology of the
resurrection of Christ will be the methodology of our walk. The glory of the Father raised Him
and, it is hinted by this, will enable us to walk in our new experience. How this is so will become
clearer in chapter 8.

6:5. Paul continues to draw out the implications of the crucial affirmation of verse 4. If we have
become innate with Him in the experience of death (cupdutol, “grown together™), it follows that
the same must be true in reference to His resurrection. Here the thought moves a bit beyond the
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analogy of verse 4 and more explicitly affirms likeness. The opowwpatt mentioned here must be
opowwpartt of life as well as of death, Paul argues. Note the shift in verb from yeyovauev to
¢oopeBa. The former looks at an event, something we have become as a result of that event—
union in death—but the latter looks at a future condition in which Paul thinks of the life we will
be living, wherein we will be in the likeness of His resurrection. In other words, the contrast is
still that of verse 4—between the baptism by which we have become something and the walk in
which we will be something. The reference, then, is not to our ultimate resurrection, but to our
present likeness to Christ as we live a resurrection life. The future is once again (as from 5:9 on
in this section it usually is) a logical future describing what is the expected and predictable
outcome of the given experience.

6:6. Touto ywwokovteg may be rendered, “since we know this,” and suggest an argument for the
assertion that we shall live a life like Christ’s own in resurrection.

(Paul met the risen Christ and thinks of likeness to Him in terms of likeness to a risen person.
John thinks in terms of likeness to His earthly walk, cp. 1 Jn. 2:6. The two things are
substantially the same in actual experience; for Jesus Christ is basically the same yesterday, and
today, and forever.)

The logic of verse 5 is valid since we know that the death mentioned there involves the
crucifixion of our old man with the intent of freeing us from slavery to sin. Obviously a
conditional idea would also fit in ywwokovteg, in which case the fulfillment of the reality of
verse 5 depends on our knowing the truth of verse 6; but causal is probably better in view of
verse 9. The old man seems best defined as the intrinsic inner self which lived prior to our
conversion (cp. Col. 3:9-10; Eph. 4:21-24 in the Greek). Being basically corrupt (Eph. 4:22), he
was in hopeless bondage to the body of sin. The body of sin, in view of Colossians 2:11, taken
with 3:5, refers to the aggregate mass of our sins, each of which is a member. The term “body” is
appropriate because, though it is a metaphor, the fact remains that the seat of the sin principle is
in our physical body and in its members (cp. 7:23-24). The great problem of Christian experience
is to free our physical members from being instruments for expressing the members (i.e.,
particular sins) of the body of sin. (Note, especially, 6:12-13).

Of course, for each person, the body of sin has an individualized character, just as does his
physical body. The death of our old man, enslaved as it was to sin, opens the way for rendering
inoperative (katapyn6i}) the body of sin and, thus, nullifying our slave service (6ouAeUewv) to
sin. As Colossians 3:5 suggests, each member is individually mortified; thus, we dismember the
body of sin. Hence, likeness to Christ in His resurrection life (v 5) becomes a real possibility.

6:7. The fact is, our death has freed us from every claim of sin upon our lives, as death is the end
of any master’s claim on the service of a slave. The word debwaiwtat obviously recalls
justification truth and seems to be a virtual word play. We are, indeed, justified from sin in that
no charge can be laid against us, but here the main thought is that sin has no legitimate claim on
our lives. Both things, of course, are true and become true, at one and the same time. In fact, as
death ends the claims of the law upon any law-breaker, being the ultimate penalty, it ends, as
well, the claim of a master upon his slave. In this way, our death with Christ can be seen to be at
once the basis for our justification and for our liberation, as well.
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6:8. The apostle now reiterates the truth he has been developing, but with the addition of a new
thought. The verb miotevopev is crucial here, for it introduces the concept of faith into the arena
of the death-life presentation Paul is making. The pivotal truth of O 6¢ Sikalog €k mioTewg
{noetau (1:17) is involved here, for the first step towards living for Christ here and now is to
believe that we can do so. Our reasoning begins with our death with Him from which faith
projects a life with Him. Peter walking on the water illustrates this truth; each step required faith
that such steps were possible.

6:9-10. Such a projection is a valid conclusion of faith, indeed, when we consider what we know
of our Savior’s own experience. (Eid0teG is probably causal and equal to “since we know,”
signifying reflected knowledge.) Death is for our Lord a finished experience. Death has no
further claim (oUkétt kuplevel) upon Him (v 9). Hence, His death to sin was a once-for-all
(¢damnaf) matter, and the risen life (cp. €éyepBeig in v 9) He now lives is lived entirely to God (v
10). It follows from this that, if we have been joined to His once-for-all death to sin, we can
believe that we, too, can live with Him to God. Hence, verses 9-10 give the grounds for the faith
expressed in verse 8. Verse 11 gives us the precise content of that faith.

6:11. Taking our Lord’s experience as the paradigm of our own, we are to consider (AoyileoBe is
the practical equivalent of miotevopev in v 8) our death with Him to be like His—a death to sin—
and our life with Him to be like His—a life to God.

(Verse 8 [oulrioopev] and verse 11 [{®vtag] may differ slightly in emphasis, the former pointing
to the actual linear experience of life, while the latter looks at the fact of its intrinsic possession.)

The starting point of all reformation of conduct is the reformation of the self-image. We love our
neighbor only if and as we love ourselves, for example. Self-hate, in any form, undermines
responsible conduct. God, therefore, begins with us by teaching us to reckon by faith that we are
indeed new people imbued with a new life which has Him, not sin, as its focus. This reality is
true by the baptism of the Spirit, whether we believe it or not; but believing it is an essential step
to experiencing it. Thus verses 12-13 follow with the actual conduct which follows such a self-
perception.

6:12-13. The o0v gives the logical connection. If we are truly dead to sin and alive to God, it
follows that sin has no right to reign over our mortal body, nor do we need to be obedient to sin’s
corrupt desires. The phrase év 1@ Bvnt® LUV cwpatt is important because Paul is thinking of a
resurrection miracle whereby Bvnt® bodies are the vehicles for an undying eternal life. (Note
this theme again at 8:10-11.) The phrase un6& napiotavete carries forward the thought at two
levels, whereas Baolevétw looks more at the dominating power of sin. (Notice UTtaKOUELV in v
12.) Naplotdvete suggests the volitional element which is also involved on our side. In addition,
verse 12 looks primarily at the whole body, while verse 13 looks at its individual parts (ta péAn).
(Cp. 1 John 2:15 for a similar whole-parts correlation with un&g.)

Sin is not to dominate the body as a fact of our total experience, nor are we to allow it the use of
any of its parts so that these parts become the implements (6mAa) for unrighteousness. Rather
(and here again the whole-parts conception appears), we are to present our total persons
(¢autoug) to God (cp. Rom. 12:1) in our capacity as one risen from the dead, and we are to
present the parts of our body as implements of righteousness to God. (Here the verb mapaotriput
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is implied, but not necessarily the aorist mapaoctioate.) What is involved in both parts of verse
13 is not so much a decision to do something, but the actual doing itself with volition implied.
Hence, we present our members as instruments of unrighteousness when we actually do
unrighteousness, and our members as instruments of righteousness when we actually do
righteousness. This is clear from verse 16. (In the latter case, however, the doing is preceded by a
self-consciousness before God—that is, the reckoning in verse 11.) We actually offer ourselves
(mapilotnut has sacrificial overtones and, again, cp. 12:1) to God, and this presentation is realized
by the actual doing of righteous deeds. Hence, the truth is that the self-consciousness and the
action are concurrent—the former being the faith itself and the latter the works of faith, that is, the
justified one is then actually living by faith (again, picking up the theme of 1:17, the just, the
righteous man, shall /ive by faith).

6:14. What Paul has just enjoined (v 13b) is possible because (ydp) there is now no reason for sin
to dominate us, and this, in turn, is true because (ydp) we are not under law, but under grace.
This latter thought is new and will be more fully developed in its implications in chapter 7, but
just the mere statement itself implies somehow sin is the strength of the law (cp. 1 Cor. 15:56)
and that not being under the law’s aegis is a secret of victorious living. In fact, Paul is here
taking up one of the effects of our being dead with Christ and risen with Him—namely, that we
are delivered thereby from the law (cp. chapter 7). Hence, though a new thought, it is in train
with what the apostle has been discussing.

6:15. But before discussing this theme more fully, Paul wishes to ward off a, no doubt, frequent
distortion of it. Freedom from the law does not imply freedom to sin—far from it. This is similar
to his concern about the same kind of distortion at 6:1. However, the question is the triumph of
grace over sin, a triumph not to be deliberately sought by multiplying sin. Here the question is
the supersession of law by grace.

6:16. Paul’s answer takes the form of denying the existence of the total freedom to sin. The
antinomian spirit always supposes that the removal of legal stipulations is tantamount to
removing all inhibitions to sin. This is not the case, for, as already shown in connection with the
pre-law era (cp. 5:13-14), sin brings consequences—that is, it brings death, even in the absence of
law. There is, therefore, no true freedom to sin, but, in fact, a bondage to its consequence of
death. In fact, moral actions always make men the servants of those actions, in that those who do
them are subject to the consequence which follow from them. Hence, Paul affirms that when we
do sin’s bidding, we are subject to its consequence of death. (Eig Bavatov would be equal to
leading to death.) While when we do what obedience to God bids us to do, we become subject to
obedience’s consequence of righteousness—that is, obedience issues in righteousness and, hence,
to be SoUAoL of obedience is to be unable to escape righteousness.

6:17-18. The thought of bondage to obedience equalling bondage to righteousness is a novel one
which the apostle develops a bit. How it has become a basic reality of our experience is now
stated. Paul is thankful that his Christian readers have entered such a bondage by means of their
initial act of obedience to the gospel. Christianity begins with an act of obedience—the obedience
of faith—and this act determines the basic nature of the one who thus obeys. That is, when we are
born again, an act of obedience—our faith, because faith is commanded—effects this and
obedience thus becomes the innate tendency of the regenerate person. (Cp. the innate word in
James 1.) Indeed, to obey the gospel by believing it is to find freedom from sin in our inmost
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nature and servitude to that same inner nature to righteousness. Hence, Paul will say in the
following verses it becomes natural to obey righteousness since inwardly we are its servants.
Conversely, it makes no sense to obey sin since inwardly we are free from it. Thus, the
remarkable thought of bondage to righteousness, in the last analysis, has its roots in what we are—
that is, what we are by new birth. This is relevant to the law-grace conception since our bondage
to righteousness stems, not from external standards imposed from without as by law, but from an
inner compulsion springing from an act of the heart (Uninkovoate &€ €k kapdiag, notice, an act
of the heart which has determined the bent of our inner man). In fact, it may be suggested that
grace is the tomov didaxfg which we have obeyed in believing and, hence, grace—not law—
becomes the determining principle of our life. As our initial obedience was a response to grace,
so is all subsequent obedience.

(I suggest that it may also be suggested that the tomov 5daxiig relates to the truth abut Christ’s
death and resurrection life. A positive response initially to this truth leads to an instinctive desire
to live as He now lives. He personally becomes the type to which all subsequent obedience is
directed. Note that Peter in Matthew 14:28, immediately upon recognizing the Lord, has an
instinctive desire to do as He was doing. His walking on water symbolizes the life of faith, his
desire the instinctive regenerate desire.)

6:19. The thought of bondage to righteousness is merely a human (dvBpwrmnivév) manner of
speaking necessitated by (61d) that fleshly weakness that seems so often to incline us to sin

(cp. 8:3), a weakness aggravated by the law. Paul’s readers must be reassured by the strongest
possible language that, however great that weakness might seem to be in their life, their inner
bond to righteousness was firm indeed—hence, the image of slavery to righteousness. It is
reassuring, indeed, to know that however often we fail through weakness of the flesh, we cannot
escape a basic deep compulsion to righteousness. Hence, what follows in this verse is an
admonition which makes sense in the light of our inward tie to righteousness. The flesh may be
weak, but the fleshly members of the body need not, as formerly, be turned over as slaves for the
doing of uncleanness and iniquity, with the resulting production of iniquity (&ig Thv avouiav).
Now these very members can and should be turned over as slaves to righteousness with the
resulting production of holiness.

6:20. It is true, of course, that at one time we were slaves of sin on an inward level and, hence,
free from righteousness. That is, it had no compulsive power in our innermost being.

6:21. But when that was so, our fruit could hardly be called fruit (tiva o0v koprmov ixete t6te)
where it was of such a quality that we are now ashamed of it. The verse might suggest that the
unsaved state is fruitless, but perhaps does not quite do so in view of 7:5. The end result of such
an experience can only be death.

6:22. But now (viv is forceful) that the basic inward bond described in verse 20 has been
reversed and our inner man is by nature free from sin and in bondage to God, a new kind of fruit
is possible. This fruit is productive of holiness (ei¢ aytaopov)—that is, it is holy fruit. It has its
end result in eternal life. Verses 20-22 recapitulate the basic truth asserted in verses 17-18—
namely, that a drastic inward change has been wrought by our obedience to the gospel. They also
carry forward the ideas of verses 16 and 19b where the external submission to sin is rejected as
an acceptable option and external submission to righteousness enjoined by adding the idea of
fruit—that is to say that our inward change produces a corresponding change of fruit, fruit always
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being the expression of the inner nature of the tree. We might theoretically persist in sin (cp. v
15), but whereas sin was once the shameful fruitage of what we were, righteousness and holiness
are now the true expression—the true fruit of what we are.

"EXETE TOV KapTov LUV states the principle, rather than the fact about Paul’s readers. As we
might say, a peach tree has its fruit in peaches, hence Paul’s appeal is to produce in terms of
what we have become. All of this is related to the question of law and grace. Law is obviously
irrelevant where we are dealing with basic natures. As law could not compel the man enslaved to
sin to produce righteousness, no more can it compel the production of this in one whose nature is
to produce it. The law cannot impart life (cp. Gal. 3:21) and, hence, fails to produce
righteousness in those having no life and is useless in producing it in those who do. Legislation
cannot grow peaches on a peach tree anymore than it can grow them on a pine tree. Life must be
imparted by God’s grace as a gift (note xapwv in v 15 and xdplopa in v 23).

6:23. The yap is crucial. It implies that the foundation for the assertions of verses 20-22 (which,
in turn, are the climax of Paul’s thought from verse 15 on) is to be found in the statement of this
verse. Romans 6:23 is rarely related to its context, but the yap signals that the relation is integral
to the thought. The old experience in which we produced things which now make us ashamed
could have its end result (10 TéAog) only in death (vv 20-21). Why? Because (yap) death is the
wages of sin. Conversely, the new experience in which we have fruit in holiness has its end
result (10 TéAog) in eternal life. Why? Because (yap) by contrast (6¢) to death, God’s gift is
eternal life. (To be noted is the fact that the paying of wages is the end of a process preceded by
what has earned them; but the giving of the gift is the beginning of a process, followed by use of
the gift. Hence, Paul is saying that for our old experience (verses 20-21), the end is death because
that’s how sin is paid off when it is over; but for the new experience (v 22), the end is eternal life
because that’s how God began it with His free gift. In short, death ends sin’s course because
there is no other end, but life ends righteousness’ course because that’s what begins that course.
Implied is the basic truth that eternal life is not static, but productive (cp. John 10:10 and 4:14). It
begins with the free gift (xaplopa), the proper use of which can produce more of the same as an
end (téAog) of Christian experience; but it can only be an end to an experience for which as a gift
it has provided a beginning. The principle is equally true of human life. The life of the new-born
infant is always the gift of its parents (cp. Jas. 2:16-18, for example), but that life proceeds to
grow and expand and, indeed, to reproduce itself in grandchildren. Life, then, produces life, but
never so unless first received as a gift. This holds for natural life and eternal life.

In other words, all forms of human life, whether natural or supernatural, begin with someone else
bestowing that life, and thus the life enjoyed, however much it develops and expands, is a gift.
Of course, xapwopa here harks back to a discussion of God’s gift in 5:12-21. There eternal life is
referred to basically as the result of God’s gift, rather than as the gift itself. Righteousness seems
there to be designated God’s gift (cp. 5:17). Yet the wording of the section implies that life is an
intrinsic part of that gift (cp. 5:18, €ig Sikaiwowv {wiig). But when the attribute eternal is first
added (5:21), eternal life is there clearly a result of the experience described. Paul thus reserves
for the climax of 6:23 the explicit statement that eternal life is itself the divine gift. But though
unstated until now, the ground for it is unmistakably well-prepared; for if we are, in fact, alive to
God and can express that life by obedience—if, in other words, we can walk in newness of life
after being baptized into Christ’s death—it is inevitable that we should conclude that God has
given us life in order that we might experience it.
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This is precisely what verses 22-23 affirm. We end up (téAog) with eternal life as a result of
serving God, precisely because God (yap) has given us that life as a gift for that very purpose in
the first place.
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CHAPTER 7

7:1. Verses 15-23 of chapter 6 are in some sense parenthetical. In 6:14, Paul had affirmed that sin
will not rule us because we are not under law but under grace. Then in verses 15-23 he rebuts the
suggestion that not being under law gives a license to sin. In fact, our experience of God’s xaptg
in His xdplopa to us of eternal life makes the production of righteousness the only natural
expression of our inner being. Having settled this point, he returns to the thought that freedom
from the law is the key to sin’s loss of power (notice oU kupleUoeL, 6:14) over us. This idea is
developed in the verses that follow.

To begin with, as all those who know the law will realize, the authority of the law is life-long.
(Note the occurrence of kuptevel here; cp. 6:14.) As surely as a woman is subject for life to her
husband, so man under the law is subject to the law for life. The idea of lordship is basic to
comprehending the sense in which we are married to the law; also to be married to Christ is to be
under His personal authority.

7:2-3. The thought of the law’s lordship over man for the duration of his life leads naturally into
the marriage illustration. Only death can break that relationship legitimately. (Matthew 19:9 is
the only New Testament exception allowed.) Otherwise, a new marriage constitutes adultery.

7:4. The human illustration is not perfect since in our case it is not the law under whose headship
we have stood which has died, but we ourselves. (The Upelg most probably includes Paul’s entire
readership, Gentile as well as Jew, for the law is an expression of God’s moral character and as
such imposes responsibility on all who know of it. Cp. ywvwokouat yap vopov AaA®, I speak to
those who know the law. And what is more, the law is even written on the hearts of those who
know it not—cp. 2:15. Hence, in a sense, all mankind is wedded to God’s law.)

Death, then, in the case of our marriage to the law is, as in human marriage, the only effective
instrument for breaking our obligation to that law. But the death we have experienced for that
purpose was not for us a physical experience. Rather, the physical experience belonged to Christ
and we only come in to it through the body of Christ (61 to0 cwpatog 1ol xplotold). The
reference, doubtless, is to His physical body, though His spiritual body, the Church, may be
latently in view. In any case, baptism by the Spirit is involved (cp. 6:3-4). But since His death
has become our death, His life becomes ours as well; and this constitutes our marriage to Him as
the risen One (TO €k vekpQv €yepBEvTL).

In fact, the essence of marriage is the blending of two lives into one, and here we are merged into
His risen life. And as out of the intimacy of marriage comes the fruit of children, so out of the
life of intimacy with Christ, living in and with Him, comes the fruit of good works—the practical
righteousness referred to, for example, at 6:13, 22. In fact, the righteousness of the law itself, as
8:4 would suggest, so out of the marriage comes the fruit of good works which are for God.
(Notice the T @e®.) But it is only within this new marriage that such a result is possible—in
short, only under grace—for the old headship of the law produced the opposite effect.

7:5. For in our unsaved days (‘Ote yap Quev v Tij oapki), the effect of the law was to produce the
passions of sin (t& madipata...tod vopou), with the result that the members of our body (notice
the tolg péAeowv) became vehicles for the production of sinful fruit—so rotten and corrupt as to
produce only death (t® Bavdartw, the dative standing in contrast with 1@ @e® in v 4, but
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suggesting that death was the beneficiary of our wrong acts because through them we were being
led to it and were under its dominion—that is, both ruled us [5:17], and it was our end [6:21] and
our pay [6:23]).

7:6. Hence, only when our relationship to the law has been annulled (katnpyri®nuev &no tod
vopou —we have been annulled from the law), an annulment possible only by our death to the
very thing that restrained us from fruitfulness to God (notice év @ katelxope@a —“in which we
were restrained”), are we able to serve (6ouAeUew) in a fresh and vital way. (Contrast between
év kawotntt Nvevpatog and moAalotntL ypdppatog is variegated. It is obviously the new vs. the
old, but also the internal vs. the external, and the fresh — kawétnti —vs. the infirm.) Like an old
man past the prime of life and unable to produce new life from his marriage relationship, so the
law lacks the potency to quicken us to the experience of eternal life, Only grace can do that—that
is, the grace that expresses itself in our vital union with the risen Christ. The life in us is God’s
gift and is the secret of true vitality and energy for service.

The reference here to Mvevpatog also anticipates the indispensable ministry of the Spirit of life
in Christ Jesus, by whom alone we can genuinely experience that life. To be married to Christ,
then, and to be under grace are the same thing. The vital, fresh, new spirit we possess is the spirit
of the risen Christ. We contrast the ancient or old law, which is like a dead letter, unable to
impart the power of life to those under its dominion. The letter always remains an external while
man’s need is inward, requiring a new heart and a new life—newness of spirit.

7:7-8a. It is not, however, to be concluded from the fact that we were restrained from holiness by
the law (cp. kateloueba in v 6) and, therefore, needed to be delivered from it, that the law itself
is evil. Paul emphatically denies this conclusion here. Rather, the law is like a searchlight
exposing sin, bringing it to man’s knowledge. Yet herein precisely lies the problem. The law
gives strength to sin (cp. 1 Cor. 15:56) by focusing man’s mind on sin. Hence, Paul had been
unaware, or would have been, that lust itself was sin—that is, the desire, rather than just the deed—
had not the law forbidden coveting.

The result was (v 8a) that sin found its opportunity in the very consciousness of sin which the
law imparted and every kind of lust was the result. Psychologically, it is inexorable for man to
focus on a negative, and a pressure is thus aroused that makes the violation of that negative
extremely probable and increasingly so as the tension of resistance heightens.

7:8b-9. What this means is that sin lies dormant—that is, dead in the terminology of the text—very
often until aroused by the law. In short, the law precipitates rebellion, not because of its being of
itself sinful, but because man is. For sinful man to focus on sin is for him to be placed in a frame
of reference where sin is easily committed. What Paul has said, touching his experience with
lust, is of a general validity for the experience of all men. But verse 8b seems to start a transition
to a particular kind of experience—namely, a Christian one. (The expression £€{wv is most
naturally taken in verse 9 to signify the vital experience and consciousness of Christian life. It
seems unlikely Paul would use this verb to describe days when he was dead in trespasses and
sins. Indeed, as a regenerate person, it is generally possible to be really alive in our fellowship
with God and then suddenly to be confronted by some rule we had not considered. It may be a
divine command, as here in Romans, or a human one put forward as divine which will have the
same consequence.) The result of our now being focused on a command is to rouse the dormant
sin within (the phrase 1} duaptia dvelioev, “sin revived”) and to kill the vital aliveness of our
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walk with God (éyw 6¢ anéBavov, “and I died”). Implied is the thought that sin, once revived, is
committed with this experience of death as its result. This is virtually explicit in verses 10-11,
especially in the é§nndtnoe of verse 11. (With this thought should be compared Rom. 8:13.)
What is involved is not the possession of eternal life, but the conscious experience of it. To enjoy
eternal life experientially is to live. To lose that enjoyment is to die. (It is transparent that in
Rom. 7:9 Paul cannot mean physical death, just as he cannot mean loss of salvation.)

7:10-11. Hence, though the divine intention behind the commandment was that man should live
by doing it (cp. Gal. 3:12; Rom. 10:5), the reverse of that intention was actually achieved,
namely, death—in this case, an inward experience because Paul did not do it. He disobeyed. Thus,
man is invariably held back (cp. v 6, katexopeba) by the law because sin finds its opportunity in
the commandment, having become the focus of man’s thought and, thus, tricks man into the
disobedience which kills him in that it deprives him of the experience of divine life. The Garden
of Eden, where Satan focused the woman on the negative—when God had emphasized the
positive (contrast Gen. 2:16-17 with 3:1)—is a supreme example. Deceived by sin, man lost the
tree of life and the garden which surrounded it.

In verses 8a-11, Paul describes the loss of paradise by the believer who has been enjoying
fellowship with God. This loss is a genuine psychological experience in which man dies inside.
Something goes out of his consciousness. (Hard indeed to describe, but very real. This may be
likened to the sudden deadening of a particular joy or pleasure.)

7:12."Qote here equals “therefore” and signifies the commencement of the summation of Paul’s
conclusions about the experience recorded in verses 9-11. To begin with, God’s law is, from
every standpoint, worthy of approbation.

7:13. Nor can such a good thing ever be thought to be the bearer of death, like a lovely poisoned
apple. Rather its function was to reveal the reality (iva davij paptia) of sin and its awfulness
(lva yévntaw kaB’ untepBoAnv apaptwAog n apoptia) that sin might become exceedingly sinful.
The fact that sin could actually work death in Paul through a good instrument like the law was
evidence of sin’s exceeding sinfulness. The law, because it forbade sin, showed sin to be sinful;
and because it was a good law, showed it to be very sinful.

7:14. Hence, the true character of the law is spiritual, having both the quality and function of
what is conformable to God’s nature; and it is rather man (that is, Paul in this case) who is not
spiritual. Rather, Paul can declare himself to be a fleshly person who is like a slave sold over to
sin’s control.

7:15. But this realization is accompanied by conflict. Speaking existentially, Paul is mystified by
what he does (0 yap katepydlopat oU ywwokw), still speaking, no doubt, of past struggles as a
Christian presented vividly and timelessly in the present tense. He finds himself not doing what
he wishes to do and doing what he hates.

7:16-17. But this inner conflict unveils another side of his being than the “I”” who is carnal and
sold under sin. There is also an “I”” that does not sin. This is spiritual schizophrenia; for if he is
doing what he does not wish to do, there must be an inner agreement (cUubnL, a symphony)
with the law. This can only mean that in a real sense it is sin itself, not the inward “I,” that
disobeys the law.
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7:18. As far as the fleshly side of Paul’s being is concerned, it contains no good thing; for the
inner wish for good finds no expression through his flesh, the body being the only medium for
such expression.

7:19-20. Rather, the inner willingness (o0 yap 6 BeAd—connect this to 10 BéAewv, v 18) is
constantly frustrated, leading to the renewed conclusion that the inner “I”” is somehow quite
distinct from sin which frustrates it.

7:21-23. What is actually involved is a kind of law that overrules the inner will and produces
evil. The inner man (tov éow GvBpwmov —notice how this idea is now concretely expressed) is
now distinguished from the flesh, and although this inner man concurs with and delights in
God’s law, the body (év tolg péAeoy) is the seat of a contrary law that wars with and overcomes
the law of Paul’s mind. (T® vopw 1ol voog pou equals @ vopw tod 0ol of v 22.) That is, the
law of Paul’s mind is the law of God to which his mind is amenable, his inner man.

Now, too, for the first time the volq is mentioned and is a substantial synonym for ¢ £éow
avBpwrog. Yet, it has this difference, that it stresses the cognitive activities of the inner man
who, at this point, can find no self-expression through the body. His only activity is to will. The
body is obeying the contrary law.

7:24-25. This leads to a sense of frustration and despair, the body seeming to be a death house
for the apostle. But the experience recorded up to and including verse 24 is in reality past for the
apostle, and he knows that God delivers through the Lord Jesus Christ. (The 8w construction
may be formally connected with eOxaplot®, but seems to suggest also that the Lord Jesus is the
medium of this deliverance for which Paul thanks God, as though preceded by a puopat. “I
thank God I am delivered through Jesus Christ our Lord.”) But for now he pauses to recapitulate
the conclusion true of him at this stage of his experience, that he is presently describing. The
mind (equals the inner man) is enslaved (6oulebw, cp. 6:18) to the law of God, but physically he
is bound to the contrary law of sin. How the inner law of his mind can triumph over this law of
sin and the body become the vehicle for doing God’s will will be explained in chapter 8. In other
words, its members must become the instruments of righteousness. How can this be? Chapter 8
will deal with this.
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CHAPTER 8

8:1. The judicial servitude (katdkpipa, cp. 5:16) that has just been described in chapter 7 (the
experience of chapter 7 being Paul’s personal experience of God’s 6pyr) is a condemnation
which does not exist for those joined spiritually to Christ (¢v XpLot® Incol) provided they walk
in harmony, not with the flesh but with the Spirit by whom this union has been created—that is,
the Spirit has baptized them into Christ (cp. 6:3-4). Of course, as justified ones, eternal
condemnation is impossible for those in Christ Jesus, but justification is not the subject of
Romans 7 or 8. Rather, Romans 7 describes the spiritual death-house in which Paul senses his
bondage to the law of sin (7:24), and this is the condemnation against which he has struggled in
vain in that chapter. It is the condemnation of one who feels sold under sin (7:14).

Notice that the 6pyn of God in Romans 1 finds special expression in man’s bodily subjection to
passion and lust (1:24), precisely the struggle Paul records in Romans 7 (cp. especially v. 8). The
body is a condemned house, and the experience of this condemnation is vanquished by walking
in the Spirit. This victory is possible because (notice the yap) of the operation of a law greater
than that of the law of sin and death to which Paul found himself enslaved in Romans 7:21-25.

8:2. This new law is the law of the Spirit of the life that is in Christ Jesus. (Notice the tfig {wfig
év Xplot®Inool.) That is, all those who have been baptized into Christ by the Holy Spirit, and,
thus, are in Christ, possess a life the spirit of which is a spirit of victory over sin and death. The
term Mvedpa here ought to be read as both Spirit and spirit, without any real differentiation
between them. This new law is sufficiently powerful that it can cancel the control of the law of
sin and death with which Paul has vainly struggled in Romans 7. As long as it was Paul’s mind
versus the flesh, the law of his mind (cp. 7:23) was continually vanquished; but the Spirit of life
in Christ Jesus is a personal Spirit whose vital influence in the life is immeasurably greater than
that of the unaided regenerate mind. Christian living is not a matter of will power (note 7:18), but
the power of the Holy Spirit who vitalizes the life that is ours in Christ. Thus, the Spirit puts into
operation in our experience the overriding law of victory over sin which was the inherent
principle of our Savior’s experience here on earth.

8:3. The law of Moses was inadequate for this task because the flesh was too weak to respond to
it, and the law could do nothing but issue commands to a weak and unresponsive body. But now
God has sent His own Son in a body fashioned in the likeness of the sinful flesh—like that flesh in
all human respects except for sin itself—with the intention that this body be made a sacrifice for
sin (Kol ept apaptiog). These realities have placed sin itself, the sin that is in human flesh,
under a condemnation that subordinates it to the power of the life of God’s Son.

The very factor that made the Mosaic law weak, the flesh, is the medium of the victory of God’s
Son. For in taking a body like sinful flesh, yet sinless, He demonstrated God’s power to realize
holiness in human flesh. And when He offered that body as a sacrifice for sin, He put sin away as
the controlling power in human experience. At the same time, He released His own life in a way
that made it available to men, just as bread broken may then be eaten. Paul speaks, therefore, in
this verse of two great realities: the incarnation (év opolwpatt capkog apaptiag) and the cross
(kat mept apaptiag). Both the triumphant holiness of His life and the effectiveness of that life in
putting sin away have placed sin itself in a position of handicap.

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 62



(Notice that katékpLve is cognate to katdakpiua, and katakpiua conveys something of the idea of
a handicap; that is, it is a judgment under which someone or something labors.) The life of Christ
lived and poured out executes the judicial sentence against the sin that is in human flesh, because
in the incarnation and at the cross a higher law than that of sin and death is enacted for redeemed
men; and the Spirit of that life imparted to us can make that law an effective reality in our
experience in that the law of sin and death is experientially annulled for us and, instead of us
tasting condemnation through continual defeat, it is sin that tastes condemnation by continual
defeat.

8:4. Thus, the righteous requirement (dwaiwpa) of the law which could never be realized under
the law itself, because that law could impart no vitality to counteract the weakness of the flesh,
can be carried out by us (for mAnpwBO§, cp. Matt. 5:17) as we reject the life lived in accordance
with fleshly impulses and live it in this new energy imparted by the Spirit of Christ.

(Now I have an added note on 8:3, 4. The life which is in Christ Jesus, cp. v. 2, is, of course, the
very life which He manifested while here on earth. The limitation of Christ is one of the great
themes of the New Testament and the essence of discipleship. The law gave us nothing to
imitate, rather it simply enunciated a series of prescriptions. People respond to people, and when
the weakness (to aduvatov) of the law had become sufficiently manifested in human experience,
God did not send a law but a person in our likeness—8:3. Thus, God furnished a living personal
pattern for the righteousness He desired of us—Christ coming not in sinful flesh but in the
likeness of sinful flesh and, hence, sinless; and, thus, we find in Him our model.

(But somehow the gap between a perfect model and imperfect imitators must be bridged and a
way found to set aside the guilt and frustration of our failures. Hence, God sent His Son not only
as a man who could be our model (év opowwpatt capkog apaptiag), but as a man who could be,
as well, our mediator (kail mept apaptioag). Thus, in one person both pattern and propitiation are
provided (cp. 1 John 2:1, 2) so that our pursuit of conformity to the pattern is never hindered for
lack of a propitiation to which we can have constant recourse as grounds for restoration from sin.

(Neither of these crucial provisions, so needed by human flesh, were provided by the law. Hence,
it was weak through the flesh. The law could command but could never exemplify, as could He
who was like us. And it could condemn but could never forgive, as can He who paid for sin.
Thus, the coming of One who provided for men in sinful flesh both an adequate model and
mediator was a death-knell for the sin in our flesh. Hence, sin stood condemned in the flesh. That
is, it stood under sentence of death which can now be executed by us by walking in the Spirit
(cp. v. 13). The law could not bring sin under this kind of condemnation. That is, it could impart
no power to put it experientially to death in our lives. Rather, under the law it was sin that lived
and Paul who died (Rom. 7:9). Paul found condemnation, not the sin, in his flesh in Romans 7.
But in Romans 8, Paul escapes condemnation (8:1) and lives (8:2), while sin in his flesh, having
been condemned by the sending of God’s Son can now be put to death in his experience in the
body (8:13). Thus, in essence, 8:3 declares that the law, because of its demonstrated weakness
and failure to influence the flesh to holiness, was weak through the flesh. (Awd tfig capkog, in
8:3, is at once an allusion to human nature per se and to its sinful tendencies.)

(Because of its demonstrated weakness and failure to influence the flesh to holiness, the law was
unable to bring sin under the kind of condemnation which could lead to its death in our
experience, but the coming of our model and mediator, God’s Son, did this. Hence, verse 4
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declares that the righteous requirement (16 dikaiwpa) of the law can now be realized in our lives
as the fruits of that condemnation of sin are made real in our lives by walking in the Spirit. By
that walk, we execute the sentence sin is under in the flesh.

(The law, it may be added, still remains the expression of God’s righteous will for us (cp. 7:12),
and the achievement of its righteous requirement is that thing longed for by our inner man

(cp. 7:22, and also, 7:16-18); but the law is set aside as itself the means to that end. The life of
Christ empowered in us by the Spirit being the new means; so we achieve the standards of the
law, not by means of the law, but by means of the life of Christ lived in us by the Spirit. Thus,
the coming of Christ is not to destroy the law, but to fulfill it (Matt. 5:17), and His life lived in us
leads to its fulfillment in us.)

8:5. The apostle now explains in verses that are crucial to our understanding of Christian
experience why it is that the righteousness of the law can indeed be fulfilled in those walking
after the Spirit rather than after the flesh (v. 4). The reason is (yap) that those who are kata
oapka (which equals “walk”) are strongly oriented to and inwardly involved with (dpovolowv)
the things of the flesh—that is, sin. The law itself, in fact, turned out to produce this result in man
by focusing man’s mind on the sin it forbade. The world is full of means by which such
orientation to sin can be produced.

Conversely, and the other part of the reason (cp. yap, which embraces the whole statement),
those who are kata Nvedpa (which equals “walk™) are oriented to, intent on, involved with the
things of the Spirit. T& to0 Mvevpatog may be defined in this context as the things of the life
which are in Christ Jesus, since the Spirit is the Spirit tfq {wfg &v xpLot® Incol —v. 2. This, of
course, implies our subjective experience of that life, but subjective reality of the life of Christ is
for and by and inseparably related to the objective reality of that life in Him, as He lived it as our
model and laid it down as our mediator (cp. v. 3 in the notes).

The Spirit occupies us with our life in Christ, but, in the final analysis, this is occupation with
Christ—both objectively and subjectively—since He is our life. In other words, discipleship, or
walking after the Spirit, involves following in His steps and, in particular, thus pursuing the way
of the cross (cp. 1 John 2:6). The Spirit occupies us with Christ in such a way that we desire to
imitate Him and, in doing so, we actually experience in a vital way the life that is in Christ Jesus.
More succinctly, the things of the Spirit are the things of Christ (cp. John 16:13-15). So the
righteousness of the law (v. 4) can be fulfilled only by those preoccupied with the things of the
Spirit. To be preoccupied with the law itself is to end up preoccupied with sin rather than the
Savior and is the road to defeat.

8:6. Verse 6 introduces a second yap in sequence with that of verse 5. The thought taken together
is this: (1) the righteousness of the law can be carried out by a Spirit walk rather than a flesh one;
(2) this is so because a flesh walk leads to a flesh orientation, while a Spirit walk leads to a Spirit
orientation; (3) an orientation is crucial because the flesh kind of orientation produces death
while the Spirit kind of orientation produces life and peace.

By 8avatog we are to understand here primarily the kind of death experience Paul has described
in Romans 7, especially, verses 10-13 and 24. It is the killing of all conscious enjoyment of the
life of God with us. By contrast, {wn here would denote the vital experience of divine life within
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us and eiprvn a resolution of intense warfare described in Romans 7. (Cp. dvtiotpateuodpevov in
v.23))

The idea in ppovoliowv, dppévnua in these verses should probably carry a certain amount of
emotional overtone (translated “set your affections” in Colossians 3:2) to the extent that we are
not to infer a mere passive or intellectual attachment. Our contemporary slang “to be turned on”
is not far off the mark in this connection. Walking after the Spirit, of course, involves a personal
ministry to us from the Spirit which captures our hearts for Christ, and it is this kind of ¢povnua
that is as capable of altering our behavior toward the will of God as the fleshly ¢povnua altered
it away from that will.

(In regard to how these verses may be realized in one’s experience, what [ have in mind is that
the person who minds the things of the Spirit (which I take to be synonymous with the things of
Christ, since the Holy Spirit comes to make the things of Christ known to us and vital to us) is
that he is a person who is absorbed in the things of the Spirit, or deeply motivated by them, or
preoccupied with them. In the current idiom, he is a man who is “turned on” by the things of the
Spirit. Perhaps the best illustration that I can think of is the person who lives, drinks, and thinks
baseball all the time. The chances are good, therefore, that his whole life is going to be oriented
toward baseball. This is what preoccupies him; this is what he is interested in; this is what
motivates him; etc. We find in life and the experiences of life that the things that really absorb
us, the things that really interest us, are the things that really change and alter and control our
lives.

(It is obvious that a person is only going to be really “turned on” by the things of the Spirit
through a ministry of the Spirit. A person to whom the Spirit is not ministering will find
frequently that the things of the Spirit are dull and uninteresting or even incomprehensible to
him. But, of course, there is also an act of the will involved in this. If we do not turn our minds
and thoughts toward the things of the Spirit, we will obviously not be occupied with them. If we
allow ourselves to be absorbed in other things, then, quite clearly, those are the things that we are
minding. But the mere process of turning our minds and thoughts toward the things of the Spirit
must be accompanied, it seems to me, by a spirit of dependence on the Spirit to make these
things real and vital and interesting and meaningful to us. Of course, and it’s obvious, that
attention to the Word and meditation on the Word are an important facet of this. Of course, a
person can study the Word extensively and meditate in it extensively and, if his heart is not in
tune with the Spirit and the Spirit is not ministering to him, then nothing vital or transforming
takes place. But if a person is really giving himself to the things of the Word under the ministry
of the Spirit—if Christ is before his heart in all the facets in which Christ is presented—then it
seems to me that the effect is accomplished.)

8:7. The necessity for a spiritual mind is now underlined by Paul. The carnal mind leads only to
death (cp. v. 6) because there is no way in which its basic hostility (€x8pa) toward God can be
replaced by submission to His law. Indeed its hostility is rooted in (notice the second yap) its
insubordination to the divine will expressed in that law.

8:8. Hence, unregenerate men (Ot ¢ €v oapki 6vteg) cannot succeed in pleasing God since they
cannot divest themselves of their carnal mind. Paul’s point is that the unsaved man cannot fulfill
the righteousness of the law (cp. v. 4). Not that he never does anything commonly regarded as

decent and moral (since in the final analysis love for God and man are the underlying essence of
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fulfilling the law (cp. Matt. 22:35-40 and Rom. 13:10), but man’s blindness to God’s love in
Christ and consequent inability to return that love (1 John 4:19) reduces human morality to a
form of favor-seeking from God which cannot please Him. Man’s sin and man’s morality alike
arise from the basic selfishness and self-seeking carnality of his outlook.

8:9. Christians, however, are €v mvevparty, not €v oapki. The phrases refer to our basic spiritual
state, not the manner of our walk. (Note—and this is very important—Paul uses €v here, not katd;
whereas, he uses katd, not év in vv. 1, 4.) Implicit is the baptism of the Spirit which is, so to
speak, something that immerses us in the Spirit. This creates a new inner vitality not possessed
by the unregenerate man, a life the nature of which is in harmony with the law of God (cp. 7:22),
and which longs for obedient expression (7:15-22). Whereas the inner man of the unsaved is
hostile to God and His law, the inner man of the saved person is basically subject to that law
(6:18, 22; 7:25). Any other inward state—that is, a state marked by the absence of the Spirit of
Christ—is a sign that a person is unregenerate. But Paul’s point may be more positive. If you are,
in fact, Christ’s, then you have His Spirit. Only those who are not His lack that Spirit.

8:10. Thus the quintessential Christian may be described as a living person in His Spirit. (To
nivelpa often suggests both the human spirit and the Holy Spirit; and it can refer to inhabiting a
spiritual corpse—that is, the body having a deadness to the life of God—cp. 100 cwpatog tod
Bavdtou toutou, 7:24—despite the genuine spiritual presence of that life within. This is, of
course, the Spirit of life in Christ Jesus; for Christ is in us (gl 6& XpLotog év Upiv).) The problem,
as portrayed in Romans 7, is how the dead body in which sin dwells (vekpov 86U dpaptiav) can
be made the vehicle for expressing the life of God—that is, how can we present our members as
instruments of righteousness to God (cp. 6:12, 13)?

8:11. The solution is found in the quickening power of the Spirit and of the One who raised Jesus
from the dead. As He raised Christ to a new order of resurrection of life, so He can raise our
mortal bodies (td Bvntd cwpata OPQV, i.e., these bodies still subject to physical death). He can
raise our mortal bodies to the experience of real newness of resurrection life (cp. 6:4). Hence,
Christian living and Christian victory is a miracle—a miracle of resurrection—whereas in a dead
body, responsive to a sinful world, defeat is hardly surprising. This life is, of course, experienced
by us as the Holy Spirit imparts to us a spiritual-mindedness. The potency of such an inward
orientation—a kind of orientation impossible for those in the flesh who lack the Spirit—is such that
the deadness of the body is overcome and its members become instruments of righteousness. To
be spiritually-minded is life and peace, and to be spiritually-minded is to experience resurrection.

The entire principle involved was intimated as far back as 6:4. There, the resurrection of Christ is
ascribed to the glory of the Father, and it is implied that this is the means as well by which we
walk in newness of life. Hence, the ministry of the Spirit is to occupy us vitally with the Father’s
glory, revealed to us, of course, in His Son. This glory with its variegated facets may be
described as ta tob mvevpatog (8:15)—the things of the Spirit—-with which the man walking after
the Spirit is animated. The walk in newness of life thus affected is, therefore, a quickening of our
mortal bodies—a spiritual resurrection by the glory of God.

8:12. Since such a wonderful reality is possible by means of the indwelling Spirit of Christ, it
follows, therefore (éipa o0V), that we have no kind of obligation to serve the desires of the flesh
or to live according to its dictates. Though Paul seemed to be bound to the flesh in Romans 7 and
sin appeared to have a mortgage on Paul’s body which demanded repeated payment in acts of
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sin, this indebtedness to the flesh was an illusion. In fact, the law of the Spirit of life in Christ has
made him free from the law of sin and death (8:2; cp. 6:18), and that liberty was realizable (as v.
12 has just explained) by the quickening power of that same Spirit brought to bear upon Paul’s
mortal body. No debt to live kata odpka actually existed, therefore.

8:13. But there was a choice. The experience of Romans 7 showed clearly that it was possible for
a regenerate person to live after the flesh; but it also showed that such living was not living at all,
but an experience of death (cp. 7:9-11, 24). The Christian, therefore, who lives in this way, dies—
both in the sense of losing all contact experientially with the life of God and, also, in the sense
that sin pursued is pursued at last to the end of physical death itself (cp. everywhere in the book
of Proverbs). On the other hand, the life of God is experienced vitally by those who allow the
Spirit of life in Christ Jesus to do His work in our mortal bodies. This involves the quickening of
the body itself (v. 12), but the mortifying of its deeds (mvevpatt...0avatolte). For as we permit
the Spirit to occupy us with the glory of the Father as revealed in His Son, we live; but our sinful
habits die in a continuing process. (Bavatodte is a present tense and can be so viewed as
continuous.) Like dead leaves on a tree, they are pushed off as the new life emerges from within.

The Spirit-led life is a life of sonship since the Spirit we have received is not that of bondage
under the law as slaves, but rather that spirit of sonship which prompts our cry to God as our
Father. In fact, the Spirit joins with our spirit in claiming before God the relationship of children.
This basic relationship implies a double heirship, the latter of which is achieved through
sufferings and is equal to mature sonship because it is a co-heirship with the Son. But the
sufferings this heirship entails are small compared to the glory which compensates them, a glory
so great that creation itself awaits its unveiling in the mature sons who have achieved it. That
unveiling will mean the release of creation from the vanity to which it has been subjected so that
it can enjoy the same freedom from corruption that all God’s glorified children will enjoy.

So, as we know, creation has its agony awaiting the birth of that new age; but we, too, since we
have tasted the first fruits of that age by the quickening of our mortal bodies which the Spirit
produces in us, join in that agony as we await the full realization of our sonship in the
redemption of our body. Thus, the Spirit, who realizes sonship in our experience by His power to
liberate from sin, teaches us, thereby, to long for sonship fully enjoyed. He is indeed the nvedpa
utoBeaiag, so this life wrought by the Spirit is a salvation pervaded with hope. Necessarily, hope
is an unrealized thing which we must await with endurance. The Spirit who wrought the hope
also helps us in the weakness we must endure by making the kind of intercessions in our
sufferings (otevaypolig, v. 26; cp. otevalopev, v. 23) which we are too ignorant to make, on the
basis of His own knowledge of the divine will for us.

8:14. The living, of which Paul is speaking (v. 14) is, of course, nothing less than experience of
divine life-hence, of divine sonship. The word used for sons—uvioi—is a word which in Paul’s
thought is a term related to the mature status achieved by the people of God in virtue of their
possession of the Holy Spirit, as over against the spiritual infancy of those under the law. (Cp.
Gal. 4 for the exposition.) The life Paul has been describing is in contrast to the experience of
Romans 7. In Romans 7, Paul struggles under law; but in Romans 8, he lives victoriously by the
Spirit. Such a victorious experience in which the Spirit leads (&yovtat) us is an experience of
sonship; hence the statement of this verse.
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8:15. This Spirit-led experience of sonship is our true birthright because (yap) we have not
received a spirit of bondage, but of adoption. The reference of ouAeiag is to the status of one
under the law (cp. Gal. 4), and the €ig d6Pov refers to the fear of punishment and lost blessing
which always hung over those who lived in that legal relationship. In the context of Romans,
with chapter 7 behind us, however, we might also see in 6ouAeiag a reference to the inability of
those under law to escape the control of the flesh; but the reference to the law status is, doubtless,
primary, as a comparison with Galatians would show. By contrast, the reference in vioBeoiag
seems to be more toward the idea of sonship status rather than the precise idea of adoption. This
meaning is suitable in all the passages where it is used here and in verse 23; 9:4; Gal. 4:5; Eph.
1:5, and seems almost demanded by the illustration used in Galatians 4. If we had more secular
instances, we might well discover this meaning of vioBeaoiag there as well. Of course, Paul may
wish to include a nuance of adoption, but an expression like “acceptance as sons” seems closer to
the meaning demanded in Galatians 4 and suitable everywhere else. The true spirit (also Spirit)—
that is, the true attitude—as well as the true Spirit of God of a Christian is not that of a 600A0g
bound by the law of uiog led by the Spirit. It is the spirit of acceptance as sons that we have
received, and when we are led by the Spirit (v. 14), it is the Nvedpa vioBeoiag who leads us.

Implied in all this is that our principle of life is not obedience because we must (SouAeiag) and
are afraid not to (eig d6Bov), but rather our sense of standing and acceptance before God—a sense
imparted to us by the Spirit we have received so that we address God as eig $poBov, the phrase
with its Aramaic and Greek words for “Father.” Hence, at the joining of Jewish and Gentile sons
and the privilege being described (ABBa) as the more intimate expression may point to the closer
position originally occupied by Jewish people to God, but, of course, does not imply any special
nearness now over Gentile brethren. Indeed, the whole passage may be on the lips of either Jew
or Gentile. The statement of the verse does not imply, necessarily, that one says one of the words
and the other the other. A Gentile is now as near as a Jew (cp. Eph. 2:19) and a part of the good
olive tree (Rom. 11).

As an illustration of being led by the spirit of sonship, the adult can order his life free of
childhood rules and regulations; yet may be more than ever influenced by his father as he now
shares his father’s feelings, standards, values, etc. That is, he shares his father’s spirit, and that is
the guiding influence in his life. Being led by the Spirit here does not have anything particularly
to do with the question of leading in the sense of what ministry do I go into, and this sort of
thing. Rather, it is a general way of describing the life that is pictured in Romans 8:1-13. A life
that is thus under the influence of the Spirit is a life led by the Spirit.

8:16. The cry that the spirit of acceptance as sons prompts us to make (&v @ kp&Zopev, v. 15) is
one that the Spirit Himself also makes with us and in us. (Cp. the Spirit crying, “Abba, Father,”
in Gal. 4:6.) He is our helper in prayer (cp. v. 26), and here Paul is declaring that when our own
human spirit makes the claim to sonship before God in prayer by crying, “Father,” that the
indwelling Spirit also cries, “Father;” thus, adding His testimony to ours, that we are God’s
children. This reinforcement of our claim before God to this relationship (in the Old Testament,
two is the number of adequate witness) should heighten our sense of privilege and heighten our
sense of access to God and is, in fact, one of the explicit ways that the Spirit leads us in the
experience of sonship. In other words, the Spirit-led man is a son of God (v. 13) and is one who,
among other things, is led to God in prayer as a child crying out to a father. This sense of
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relationship in the presence of God undergirds the hope of heirship in glory which motivates him
to the victorious way of life Paul has described in Romans 8:1-12.

8:17. The apostle’s emphasis on the dignity or our relationship to, and standing in, the presence
of God is now augmented by the additional thought of heirship. In vv. 1-2, Paul has outlined the
way of victory over sin. Verse 16 points out that those who pursue that way—that is, are led by
the Spirit of God—are identifiable as His sons. This is the transition to a section (vv. 14-29) which
will stress the dignity and value of this experience, an experience which is inseparable from
suffering. But the sufferings are an integral part of our sonship experience which, in its fullest
expression, is patterened after Christ’s own experience and which leads us to conformity with
Him in glory (cp. v. 29).

Hence, Paul argues, if we are, in fact, children (et 6¢ tékva), we are also heirs. But the heirship
he describes is two-fold. We are kAnpovopot Ogo0, and also, provided we suffer,
ouykAnpovopuol Xplotol. Inasmuch as Christ is the first-born among the sons of God (cp. v. 29),
it is reasonable to think of His own heirship as being the double portion of the first-born. Hence,
all believers have a basic heirship based on their relationship to God as children—in this capacity,
inheriting the hope of eternal life, which is the proper expectation of all the saved (cp. Titus 3:5-
7). But they also have a potential share in the double portion of the first-born if they are willing
to share His sufferings in order to share His glory. For this, compare 2 Timothy 2:12.

Of course, our Lord possesses an inherent glory by virtue of His eternal deity; but He also
possesses an inherited glory by virtue of His manhood and His submission as man to sufferings,
entailed in the will of God for Him. If we, therefore, similarly submit to such sufferings, which is
a co-suffering with Christ (notice here cupndoyopev), we can also become co-heirs
(ouykAnpovopol) in a co-glorification (cuvbofacB®mpuev). But whereas the first conditional
element (gl 6¢ at the beginning of the verse) in our basic heirship depends only on God’s grace to
us which makes us children (tékva in vv. 16-17 [the utot of v. 14 are those who are led by God’s
Spirit]), the second conditional element (glnep) involves our willingness to bear the sufferings
that go with fellowship with Christ who also suffered. This leads to a full-fledged adult sonship
(cp. viog, v. 14).

Notice that I’'m pointing out here that the words tékva and uiog seem to be used differently. We
are tékva by being born into the family of God; we are viot if, as those born into the family of
God we are also led by the Spirit into the victorious life he describes. Now if we are children, we
are heirs on this basic universal level among the children of God; but, if as sons, we suffer with
Christ, then we become co-heirs or joint-heirs with Christ.

Paul, thus, implies that the experience of adult sonship (v. 14), in which the spirit leads us in a
life of victory over sin, is built up on the foundation of our assured position as children and heirs
in the family—from which assured standing we can reach out to the double portion of co-heirship
with Christ through suffering, always aware that the Spirit goes with us in prayer to God since
prayer is our major resource in suffering. And He joins with us in our claim to the Fatherhood of
God with all the attendant mercy and help in our needs which that relationship implies.

It may be suggested that the phrase Nvedpa vioBeoiag, verse 15, with its obvious reference to
uloy, verse 14, is the spirit of mature sonship which God imparts to us, a sort of instinctive
aspiration after this mature relationship we inherently have as tékva. That is, the ultimate goal of

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 69



our personal prayers is full sonship experienced in co-heirship and co-glorification. Verses 15-16
anticipate the truth of verses 26-27. Verse 17 finds its counterpart in verses 28-29.

8:18-19. But the sufferings which are prerequisite to joint heirship are to Paul unworthy to be
compared with the glory to which they lead. He says this despite the extent of his own sufferings
(cp. 2 Cor. 11:23-29). He is able to view them this way because (yap, v. 19) that glory is eagerly
awaited by creation itself. As a man who spent much time out of doors, Paul must have felt the
awe and wonder of creation even now while it is still subject to vanity (cp. v. 20), and when he
contemplated how glorious it would yet be when freed from such bondage, he must have caught
a tremendous conception of the glory of that future day; for he knew that the destiny of creation
waited on the destiny of the sons of God (tov uiov ol Oeol equal the cuykAnpovopol Xplotod
of verse 17—cp. v. 14), so that he could sense the glory of God’s sons by sensing the potential
glory of creation.

Of course, joint heirship is to share in the reign of Christ-His kingdom glory being the reward of
His suffering—so that what creation really awaits is the appearance (&rnokdAuv) of its new
owners. Being presently inhabited by sinful man, creation is subject to vanity as man is (man’s
destiny being to rule creation, cp. Psalm 8); but when the sons of God inherit the creation as they
share Christ’s reign, then the dominion of these glorified owners will mean glorious liberty (v.
21) for the creation they rule. It is because of this relationship, therefore, that Paul is able to
measure future glory by the realization that creation, already so splendid, waits for it.

8:20-21. The many barren, destructive things with which nature (fj ktiolg) is presently marred
(Paul saw them often in his travels) are tokens of the vanity (potaiotntt) to which it has been
made subject, quite apart from any impulse or wish of its own (oUx €kouoa, not willingly); for
nature has not sinned—man has—and it has been subjected by a God who willed it so. (This is the
significance of 6wa in verse 20.) But He has imposed this subjection in an atmosphere of hope
(¢d €AmtidL). For, though nature exhibits many facets of vanity, yet its destructions are not total.
Its desolations are not universal. Its dangers are often temporary, so that hope is a thread which
runs like a silver lining through all the somber features it displays to us.

In this respect, therefore, nature is not only a medium through which God speaks to man about
Himself (cp. Rom. 1:20), but is also a medium through which He speaks to us about ourselves
and the sufferings which we have, despite our loyalty to God, and the hope we can have in them.
Nature, therefore, has had imposed upon it an experience of unwilling, uninitiated sufferings,
like those which strike God’s people; and in like manner it shares our hope to be free from them.
The hope is nothing less than release from enslavement from ruinous, hurtful experience (tfig
Souleiag tiig $pBopd) and participation in the liberty from such things, which is precisely the
liberty of God’s children.

In verse 21, the word tékvov, not uiov occurs since it is into the portion of the heirs of God, not
the join-heirs, that the creation is to be brought. All of God’s children will some day be
gloriously free from every form of $pBopd, whether physical or spiritual; and this freedom is our
inheritance, the unfettered enjoyment of eternal life. But the joint-heirs have more. It is they who
rule the creation—the creation serving rather than ruling—so that when Paul speaks of what
creation waits for, he speaks of the joint heirs. But when he speaks of creation’s future portion,
he links that with the portion of all the heirs. And though the future awarding of the double
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portion to the first-born sons of God is what brings creation’s freedom, that freedom itself is the
liberty of all God’s children.

8:22. What has been said about the creation has been based on (yap) the fundamental perception
(olbapev) that the creation is, in fact, in pain (cuotevdlel kat cuvwbivet). The variegated forms
of life which creation exhibits to our view are obviously affected by its bondage to vanity (v. 20)
and to corruption (v. 21). (For example, on the moon, a dead world, the conception of suffering
of nature would be out of place.) They suffer as a result of all the imperfections in the creation,
and it is precisely because they possess life that they do so. In fact, cuvwdivet suggests the image
of a pregnant woman giving birth to a child, and with this word Paul sustains the note of hope
with which he views the sufferings of creation. A new world is being born out of this suffering.
Creation, therefore, is virtually seen as an animate thing by Paul, undergoing agonies which only
animate things can experience with the virtually audible groaning over them. The yap of this
verse is almost equal to “yes.” We know, but not only it, but ourselves, also.

8:23. So herein lies the parallel with our own experience; for we too are groaning, and we do so
with some note of expectation (anekdexopevor), which marks the groaning of creation itself.
(Cp. ouvwdivel, v. 21; see v. 19.) And just as creation groans, being alive, so do we by virtue of
the first fruits of the Spirit which are ours—the first fruits by which we, too, live.

The expression tnv dnapxnv tod nvevpatog need not be confined to the possession of the Spirit
only, but within the context of Romans 8 is naturally understood of the experience of the spirit
described in this chapter. Basic to this experience is the quickening work of the Spirit in our
mortal bodies (cp. v. 11) by which they become vehicles for expressing the life of God (v. 13).
Such a spiritual resurrection is transparently a foretaste—a first fruit—of the ultimate resurrection
or transformation by which the body will be wholly and eternally delivered from sin so that it is a
perfect vehicle for that same life. Hence, our present experience of living by the Spirit (cp. v. 13;
v. 2) creates a hunger for—even a groaning after—the full experience which will be ours at the
redemption of our body. The thought then is that what the Spirit does now in our mortal body
creates a desire for our immortal body, since it is a foretaste of that.

The first fruits of the Spirit here is more than just possessing the Spirit, but is the first fruits of
what He is going to do for us eternally. That is to say, the victorious life described in this chapter
1s the first fruits of the full life that we will live in the future and, thus, to receive the first fruits
of the Spirit is more than merely to receive the Spirit; it is to know the experience described in
Romans 8:1-13.

In like manner, Paul has not only stressed life by the Spirit (Rom. 8:1-13), but also sonship—an
experience that is ours as we are led by the Spirit (v. 14) in the life that Paul has described in the
first 13 verses. This sonship experience accords with the spirit of adoption which we have
received, which prompts our consciousness at filial relationship to God (vv. 15-17); and once
again, the sonship we taste now as the Spirit leads us into deliverance from sin is a foretaste, a
first fruit, of our future experience of it. Hence, the redemption of our body which we await is
nothing less than the adoption (vioBeoia) wherein our initial experience of this (v. 13) is
replaced by the full unhindered experience thereof.

Hence, also, we groan because we have tasted what that adoption will really be like. Thus the
term TRV dnapxnv tod nvevpatog gathers up into itself the whole presentation of chapter 8—
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relates our sufferings to the experiences in the Spirit that the chapter unfolds. By irony, our
victory over sin through the Spirit creates a form of suffering we did not have before because
now that we have tasted a measure of release from the body of this death (cp. 7:25), we groan
inwardly (év €éautolc) over the weakness and frailties and imperfections that remain, and which
will only be done away with at the adoption when our bodies, like all creation, are totally
liberated from bondage to $Oopd —that is, from bondage to moral and material corruption (v.
21).

8:24. Thus those who have tasted the liberating first fruits of the Spirit which are an anticipation
of future resurrection have been saved in hope (tfj éAntidt). Paul’s word, éowBnue, is here the
practical equivalent of trv drapxnv tod nvevpatog €xovteg and has special reference to the
salvation from wrath he has expounded to its climax in Romans 8. The aorist tense is due to the
perspective of €xovteg, which conditions the statement of verse 23 on actual participation in the
first fruits wrought by the Holy Spirit, which equals verse 11 or verses 13-14— that is, life by the
Spirit’s power. That is, if we have these first fruits, we have been saved in the sense that they
imply; though we who taste the Spirit’s quickening power in our bodies groan, groaning
associated with expectation (&mekbexopeda, v. 23). So that such an experience of salvation
embodies hope—a hope, in fact, intensified by the foretaste of the future that such a quickening
salvation provides. Yet, Paul continues, the nature of hope is that it is an unseen reality; once
seen—that is, experienced—it no longer belongs in the region of hope.

8:25. Hence, if we are hoping for the realization of something unseen, our proper course is to
await it in the spirit of endurance (6" urmtopoviig). The point Paul is making is that the very nature
of our salvation experience is that we are focused by that experience on an unseen expectation
and that this is a call to us to endure and to expectantly await, despite the sufferings. (Notice
arnekdexopeba.) Since anekdexoueba (v. 25) picks up the same verb from verse 23, verses 24-
25 may be regarded as an explanatory elaboration of verse 23. The waiting there described is an
essential element in our salvation—salvation being in hope (tf} €Antiét) and hope being by nature

what it is, so the groaning which marks the waiting of verse 23 is to be endured as we hope (v.
25b).

8:26. But in this experience of a frail suffering body, we do not find ourselves without help; for
the Spirit who indwells our bodies—who in fact quickens them in that salvation from sin’s
control—gives help as well. (Qoautwg 6 perhaps points to this new additional work of the
Spirit.) He gives us help as well in the midst of these frailties (talg doBeveialg AudV); for it is
particularly in the midst of these sufferings that we are most ignorant of the proper requests, our
natural inclination being to pray for relief. It is just here that the Spirit can help by praying
sympathetically and yet wisely. Indeed, our tendency to groan when we are overburdened by our
trials and to be unable to articulate our feelings and/or our desires aright provides the occasion
for the Spirit’s intercession (UTEpEVTUYXAVEL UTIEP AWV oTeVayuolg dAaAlntolg). Hence, when
we feel most deeply weighed down by suffering, even to tears or sighs or groans, we may take
comfort in the fact that the Spirit mingles His prayers with these.

8:27. And God, who has ability to scrutinize the heart more perfectly than we ourselves—whose
heart it is—can in the process of searching our hearts be completely cognizant of the objective (10
dpdvnua) of the Spirit’s praying; for the Spirit prays from our heart. And this cognition is, by
implication, virtually intuitive with God because, in fact, the Spirit’s prayer for us is precisely
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what God wants for us. The 01t clause is interesting as suggesting a reason for God’s cognition
of the Spirit’s mind. It is as though the unutterable groanings, or the unverbalized prayers of the
Spirit, which are immediately comprehended by God whose Spirit that is and whose wishes the
Spirit in this fashion articulates. The Spirit, while both distinct from us and from God as the third
person of the Godhead, is, nevertheless, here seen as united so closely with our spirit that our
groanings are His prayers and united so closely with God that His prayers are God’s thoughts
and aims.

8:28. Such prayers, when answered, can only lead to the ultimate good of those for whom they
are made; and our knowledge that the Spirit prays thus is a basis of the knowledge that all things
do, thus, work out. Yet it is to be noted that the comforting assertion of this verse applies to those
who love God (toig dyan®ot tov Oeov), which is not the same as a prediction made about every
Christian (cp. John 14:15, 23-24). In the larger context, Paul has been speaking of those who are
led by the Spirit and are, thus, experiencing sonship to God (v. 14). Part of that experience, he
insists, is the suffering that leads to joint heirship with the Son (vv. 17, 18, etc.). Thus, within the
discussion of the suffering of God’s sons, Paul is particularly thinking of how God works out all
things for their glorification with Christ (cp. cuvéofacBmpeyv, v. 17). Hence, those who love
God are none other than these sons whose Spirit-led life is the life of obedience and victory
outlined in 8:1-13.

Romans 8 may be subdivided thus: vv. 1-13, knowing Christ and the power of His resurrection
(cp. Phil. 3:10); vv. 14-39 equals knowing Christ and the fellowship of His sufferings. Those
who know Him in the first way—that is, are led by the Spirit of God—will inevitably walk a path
in which He may be known in the second way. Thus, Romans 8:1-13 leads naturally into
Romans 8:14-39.

No one, in fact, can avoid human suffering. It is universal, and, even in nature, suffering is
present, as Paul has shown. Thus, only those who love God and, thus, live in communion with
Christ can be assured that it will work out for good. This is because those who experience it in
this way experience it in accord with the purpose of their calling—tolg katd mpoOeov kKANTOlg
oUotv. This phrase I take to be appositional to tolg dyan®ot tov Oedv and gives another fact
about these. Yet there is also a sort of a causal nuance to the thought, almost “since they are the
called...”

8:29. That purpose is nothing less than conformity to the image of God’s Son, since it is His
destiny to be the first-born among many brethren. From verse 17 it is clear that suffering is a part
of the process that makes us more like Him. Of course, in a human family, there are different
degrees of likeness between members, ranging all the way from a basic family likeness to the
closeness of identical twins. So, we may surmise, will be the heavenly family, all Christians
sharing the basic likeness to Christ of perfect freedom from sin and a body fashioned like unto
His glorious body and, thus, plainly recognizable as His brethren. But obedient Christians who
have suffered with Him will display an even greater likeness to the First-born and will share,
thus, the First-born’s portion (cp. v. 17). Hence, those who live by the Spirit a life expressive of
their love for God can experience suffering as a part of this eternal purpose which is bringing
them to such a likeness to Christ that they can be joint heirs with Him. While the sufferings of
the disobedient believer are experiences of divine chastening and judgment and, hence, are of
another spiritual quality even though the specific suffering may be identical with that of an
obedient believer. If, indeed, likeness to Christ in a glorious joint-heir ship is the ultimate

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 73



outcome of our sufferings, it is clear, how, in the last analysis, they work together for good (v.
28, ouvepyel gig ayaBov). But God’s purpose has Christ, not us, as its center. We are predestined
to be like Him, basically that He might be something (gig t6 elvat avtév, etc.). And, as in the
case of Adam, it was not good that man should be alone so that a helpmeet who was like Adam,
as the animals were not, was needed; so it has pleased God that the universe over which His Son
shall preside shall have a great multitude of people whose brotherhood to Christ as the First-born
permits them to share His joy and glory and, thus, enhance both.

8:30. Viewed thus Christo-centrifugally, it is inconceivable that the predestinate purpose of God
should fail for any individual. Hence, in a statement that stretches from eternity past
(npowploev) through God’s effectual call (ékaAeoe) and its result (€6ikaiwoev) to eternity future
(¢86¢aoe), Paul stresses the inviolability of God’s ongoing design so that those whom (oU¢) He
predestinates are seen as identical with those whom (oU¢ toutou) He glorifies. (Note that the o0g
TouTouG structure is triadic.)

8:31. This leads to a significant conclusion (Ti o0v €polpev mpog tadta). In view of God’s
positive design for us (EL 6 @€0g Umep AUAWV) which verse 30 has affirmed as certain to be
accomplished, it follows that nothing can, in the last analysis, be against us. The tig, while
ostensibly personal, in fact personifies every conceivable opponent to our good. This is
demonstrated by verses 32-39. No enemy really exists if we perceive in EL 6 ©€0g Umép U@V the
extent to which God’s eternal purpose puts Him on our side. The verb to be supplied in tig kad’
AU®OV would most naturally be eiowv and the point would be no one—nothing—is against us.

It should be observed that the first person plural pronoun which prevails from the beginning of
Paul’s discussion of suffering (cp. v. 18) is, in the first place, very easily seen as quite personal to
Paul (notice the singular of Aoyifopat in v. 18), though the plural allows the readers to include
themselves insofar as the apostle’s experience fits theirs. Note that in verse 32, Au®v ndviwv
makes the first person universal to Christians at this point, but this may imply that the simple
first person to Paul’s mind is narrower. Yet in verses like 29-30, where a universal experience of
Christians is in view, the first person is not used. Yet because Paul bases so much of his own
experience on what may be predicated of all believers, the shift back to first person is quite
natural in verse 31. But there is care in such shifting, for it is those who love God, like or with
Paul, and those whose lives conform to God’s purpose (tolg katd npo8sotv kKAntoig oloty, v. 28)
who can see in that purpose the elimination of every opponent so that no one is really against
them. To say that no one is against us here in verse 31 is substantially equivalent to mavta
ouvepyel eig ayaBov (v. 28). For if every experience is ultimately good, none is then, in the final
analysis, against us, however much it may seem so (cp. Jacob’s error in Gen. 42:36).

8:32. The reason this is true is found in God’s unbounded generosity (xapilopat). The gift of His
Son implies a willingness to give the universe. (ta ndvta is a formula in Paul for this, so the gift
of His Son implies a willingness to give the universe as well— ta navta being taken here as a
reference to the universe.) After all, the Son is greater than the universe (cp. Col. 1:13-18), and
the greater gift makes the lesser fully credible. But this is just what all things that seem to be
against us are making possible—a gift of the universe; for suffering leads to joint heirship with
Christ (v. 17), and, of course, He is heir of all things (cp. Heb. 1:2). To be a joint heir with Him
is, then, to share the universe that was made for Him and, thus, to reach the fullest personal
fruition of the eternal purpose of God, that we should be like His Son. Hence, properly viewed,
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the purpose God has for every Christian can become for the obedient Christian who suffers the
foundation of his confidence that God is working out that purpose as richly as possible through
all the things that so superficially seem to be against him.

In Jacob’s moment of despair, to which we referred a moment ago in Genesis 42:36, all things
were working together for his good; and the exalted Joseph, who possessed Egypt, was preparing
to share it with Jacob and his brothers. Thus the type fits the truth of Romans 8 where sorrow and
suffering are leading to joint heirship with the exalted Christ.

8:33. Those who are involved in the predetermined purpose of God (vv. 29-30)—that is, God’s
elect (ékAekt®v Oeol)—are obviously the object of divine approbation and love. (Love is implicit
in election.) They are those for whom God did not spare His own Son and toward whom His
disposition is one of willingness to give all things. No one can successfully interfere with the
favor and love that God has by intruding against them in successful accusation (éykaA€oel)
implies to go to law against it, cp. Acts 19:28), since the Judge of all the earth already has
adjudicated in their favor by justifying them.

8:34. Nor is such adjudication so insufficiently founded as to leave room for a condemning voice
(Tig o katakpivwv), for it is Christ who died. Thus, the Judge who pronounces the elect justified
is Himself just in doing so through the cross of Christ (Rom. 3:26). Hence, the divine electing
love has perfectly cordoned us off from any legitimate question about the favor and acceptance
we have. The cross is the recommendation of God’s love to us (cp. 5:8) which leads to
justification (cp. 5:9a).

But God’s favor and grace do not stop at the cross; there is more (ndAAov &€ kat): Christ also
rose. This implies, against the background of the epistle as a whole, that His life also is a vehicle
for God’s love. This is in terms of the newness of life in which we are enabled now to walk.
(Note how this additional effect of God’s recommended love is implied by the moAA® pdAAov at
5:9.) But even this is not all; for, additionally (note 6¢ kat), Christ is at God’s right hand and
intercedes for us. Neither of these two last facts has been previously mentioned in Romans,
whereas the death of Christ has been clearly linked with our justification, just as it is here linked
also with that. And the resurrection of Christ has been linked with our new experience of life and
our deliverance, thus, from divine 6pyfj. The session and intercession of Christ in heaven are not
previously linked with any expounded truth. Their appearance here in a context dealing with our
triumph over suffering (cp. v. 37) implies they are linked in Paul’s mind with that. For, in fact,
the universal control and authority over all events, our personal sufferings among them, are
implied in the Savior’s being at God’s right hand; and the aid for our needs and suffering is
implied by the Savior’s intercession. These are implications making both of these newly
mentioned truths most suitable to the context of suffering, and they are obviously the secret of
victory over it.

Note that both Christ in heaven and the Spirit in our hearts intercede in our time of suffering,
thus bathing the heavenly throne in irresistible prayer on our behalf. Hence, the love commended
by the cross is extended in its effects by the resurrection, the heavenly session, and the
intercessory prayer of Christ. Each additional step beyond the Xpiotdg 6 dnoBavwv only
removes us that much further from the 0 katakpivwv who is rendered ineffective by the cross
itself, but all the more so by these additional realities which consummate in favorable rather than
condemning supplication before God’s throne. (Notice that katakpivw can be contrasted with
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évtuyxavel umep.) This is God’s electing love raised to the nth power and thus rendered our
assured and inalienable resource (see v. 35a). Every accusing voice is swallowed up by that love
just when in our time of suffering precisely such a voice tends to rise either from unbelieving
men or from Satan himself. And the apostle’s return to the theme of justification here, as a
starting point for our appreciation for the love of Christ from which there is no separation, is
psychologically to the point; for, apart from assurance of this truth, the suffering saint might well
be led to doubt whether his experience is really expressed divine love or were an indication that
some case or accusation might be successfully brought against him before God who allowed him
such troubles. But the apostle banishes the possibility of such self-doubt by this renewed
affirmation of justifying love and its gracious sequels, culminating in intercession for us at the
throne of heaven by the very One whose death has given us immunity from all charge.

Note how our assurance of God’s love in tribulation is traced back to its manifestation at the
cross and in our justification in Romans 5:1-9a. Note also that 5:9 carries that love forward to our
experience of Christ’s risen life, thus going half the distance covered in Romans 8:34. Actually,
Romans 5:9b and forward to 8:13 elaborate that love in our experience of the resurrection life in
Christ Jesus by the power of the Spirit. 8:14-39 consummate our consideration of God’s love by
viewing its expression toward us in the realm of suffering by which God designs to give us, with
His Son, all things. (Perhaps ocUv a0t® in 8:32 means jointly with Him—i.e., we possess td nmavta
in joint-heirship with the Son thus given; cp. the cUv compounds in v. 17). Hence, we have
God’s love in our justification (5:1-9a), God’s love in our sanctification (5:9b-8:13), God’s love
in our suffering (8:14-39). But already 5:3-5 anticipates 8:14-39. So, a seed-plot for the further
development of this section is laid out in Romans 5:1-9, and the sections relate to the themes that
are enunciated there.

8:35. With such acceptance before God secured by Christ’s love expressed in the cross, His
resurrection, His session and intercession, Paul cannot conceive of anything capable of severing
this bond of the Savior’s love. The troubles enumerated are somewhat personified as indicated
by the Tig and represent ineffectual enemies who have no power to intervene between us and the
love of Christ. In AT g and otevoywpia and Stwypog, we have the pressures of life. In Apog
and yupvotng, we have the deprivations of life; while in kivbuvog and payxatpa, we have the
insecurities of life. The words, thus, are suggestive of the full range (notice there are seven) of
human experiences which seem to pose a challenge to the reality of God’s love, but, which, in
fact, cannot separate us from that love at all.

8:36. But the things which Paul affirms do not effect Christ’s love are, nonetheless, continuing
realities in his experience, as his quotation from Psalm 44:22 demonstrates. The context of
Romans and the Psalm are the same—the sufferings of those who love God (cp. Rom. 8:28 and
Ps. 44:17-21). Their continuous character is suggested by the metaphor Bavatotpeda OAnv tnHv
nuépav, which is explained by éAoyloOnpuev wg npofata odayig.

Exposed to death, the Psalmist and Paul spend their days like a sheep awaiting slaughter,
experiencing death emotionally while remaining alive physically. The verse is, for Paul, like the
passage on suffering as a whole—from about verse 18—highly autobiographical. But it also
involves an implicit a fortiori argument. If death can be thus experienced all the day long and
victory still be won, the lesser experiences of verse 35 surely cannot defeat us. This argument
and its conclusion are coalesced in verse 37.
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8:37. Despite all the experiences of verse 35 and even that of verse 36, yet (&AN’) in all these
things—daily death and every lesser trial (though the troubles of verse 35 have a potential for
death so that verse 36 in this way covers them all)—in all these things and in every lesser trial we
are superconquerers (Untepvik@pev) through Him who loved us. The prospect for the obedient
suffering Christian is not merely victory but the super-victory of joint-heirship with the One who
loved us, in which all things (v. 32) are given to us to share with Him by the God of love. (To0
ayartioavtog Nuag seems to refer to Christ, cp. v. 35, but hardly excludes a reference to God,
cp. v. 39))

This is more than triumphing over trial; this is over-triumphing. So resplendent a victory it is and
so rich an expression of divine love.

8:38-39. Hence, the personal conviction of Paul (ménelopat) that no possible condition
(Bavartog, {wn), no existing being (&yyehol, &pxat, Suvapelg), no actual or potential experience
(éveot@ta, peAAovta), no conceivable location (U wpa, BaBog), nor anything else not
comprehended by the preceding (tig ktiolg €tépa) can intervene between us and the divine love
experienced in our union with Christ (tfig év XpLot®) wherein we share the earthly experiences
of His sufferings (Inoco0) while under His all-controlling power and authority (10 Kupiw nudv,
cp. v. 34). Thus, this unfailing love of God is greater than the sum total of all adverse human
experiences and is our portion in them and through them without the slightest separation until the
overwhelming victory that love plans is secured in those who have responded to that love (cp. v.
28). Nothing, in fact, separates any Christian from that love; but the full realization of this
belongs to those who, like Paul, love God.
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CHAPTER 9

9:1-2. The apostle now turns to his concern for Israel. If his readers are to have God’s love for
them (of which he has been speaking in 8:31-39) in proper focus, they must see it against the
backdrop of the divine program for the chosen race. This will give intelligence to the spiritual
sacrifice they are to make of themselves to God (12:1-2), for they will glimpse in it the immense
privilege they have by the mercies of God. The apostle begins by emphatically asserting his
truthfulness when he expresses sorrow over his nation’s spiritual need. The suffering to which he
has just alluded (especially vv. 35-36) were, in his own case, most often initiated by the Jews. If
his life stood in jeopardy, it was usually his own race which threatened it. But despite their
hostility and enmity, his love for them continued—an expression of obedience to the command of
Christ to love one’s enemies (Luke 6:27-28, 32).

Indeed, his own deep conviction that God loved him (8:38-39) was the well-spring of his love for
others, as that conviction is potentially in all believers. Hence, assured of divine love and
overriding the enmity of his race toward himself, his sorrow for them was real and continuous.
This he insists on, since those who knew his history might well wonder how he felt. The two-
fold witness, so familiar in Jewish law, is here, too—Paul’s verbal testimony, supported by
conscience or consciousness, animated by the Holy Spirit (év Mvevpatt Ayiw). (The expression
ouppaptupolong Lol means bears witness along with me.)

9:3. Moreover, the Spirit of his Master breathes in his servant in that the apostle feels a strong
inclination to somehow bear the penalty for the sin of his race in the interests of (Umep) their
salvation. (Euxounv suggests not an actual present wish so much as a potential toward which his
concern pushed him, a tendential or voluntative imperfect.) Just as Christ had become accursed
for him (Gal. 3:13; katdpa is used there), so Paul sensed in himself a willingness to bear an
anathema from God, even to the point of separation from Christ (&ro tod Xpiotol) for his
people. Thus, the love that brought Christ into separation of soul from God during the hours of
darkness on the cross is here reduplicated in His follower. It is this analogy, not the idea that Paul
could wish to go to hell for his race, that is appropriate. Just as God’s love is commended by the
death of Christ for those yet sinners (Rom. 5:9), so Paul has the same spiritual qualities toward
his hostile kinsmen. The potential for self-sacrifice is there within his heart, despite it not being
actually possible. (Compare, for example, David’s love for Absalom and his famous lament.)

9:4-5. Such love is inspired in Paul not by what the Jews are in themselves, nor by the evils they
have done, but by what they are in relationship to God. The nation’s place in sonship to God (1
vioBeoia, cp. Hosea 11:1), its relationship to the shekinah () §6¢a), the divine arrangement with
men like David and Abraham (ai dtaBfikat), those Mosaic regulations so holy and just and good
(i vopoBeoia), the temple and the system of worship (1) Aatpeia), the many assurances of future
blessing (ai émayyeAial), the connection to the great patriarchs of the race (ot matépeg), but,
above all, the reality of the incarnation of One who was God over all, so that Christ became a
Jew. All these things were spiritually-conditioned ways of viewing the nation and productive
sources for a vigorous and continuous compassion and love in the apostle’s heart.

So, too, if we see men as they are before God—created in His image, possessed of an eternal soul,
ones valuable enough for Christ to die, we, too, can have reason for sustained compassion and
spiritual love despite the sinfulness that men may exhibit. In enunciating these qualities,
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however, Paul is also concerned to point out to his readers the real worth of Israel’s connection
with God so that they might view more humbly their present experience of privilege on the good
olive tree (cp. 11:18-21) and might, therefore, estimate the mercies of God aright (12:1).

9:6-7. Yet despite his anguish over Israel’s unbelief, God’s word to them still has not been in
vain (OUY olov 8¢& 8Tt ékméntwkev 6 Adyog Tol @eod). This fact can be seen if it is remembered
that a true Israelite and a true child of Abraham are something more than mere physical members
of the nation and of Abraham’s race. Just as God of old rejected Ishmael and centered His
purposes in Isaac (¢v loadak kKAnBrjostal oot oméppa), so in contemporary Israel it is, by
implication from the Old Testament story, the supernaturally born—like Isaac—who are the real
seed. Hence, one must view Israel internally, not externally, to evaluate the true effect of the
divine word.

9:8. That is (toUt’ €oTwv) to say, those who are merely born physically to the nation (t& tekva tig
oapkog) have no vital life connection with God (tékva to0 ©€ol). New birth is clearly implied
in the conception of children of God. It is only those who are truly children of the Abrahamic
promise who can be counted as real Abrahamic seed and, hence, real Israelites (cp. 2:28-29). By
promise, Paul no doubt refers basically to the universal blessing which God had promised should
come to all through Abraham; but this promise was implicitly the gospel (cp. Gal. 3:7-9). Hence,
a child of that promise would be one who had come into its blessings—that is, justification of life—
and, hence, could be counted a true child of Abraham (Aoyietau eig onéppa) by faith.

9:9. But the Abrahamic blessing was to be channeled through Isaac (cp. év’loadk...onéppa) so
that the promise of Isaac’s birth (Kata...€otal tf Zappa viog) was virtually inseparable from it.
That is, it was a reaffirmation of the original promise made now specific as to its proper channel.
By thinking of Isaac’s birth and the original promise together, Paul manages to imply that the
children of the promise, or themselves, spiritual Isaacs over against the unregenerate Ishmaels in
Israel, have been substantially supernaturally born, as was Isaac himself. (EmayyeAiog yap o
A6yog oUtog is followed by a quotation about the birth. The émayyeAiag links back to té tékva
T émayyeAiag in which the gospel is implicit.)

But there is an additional implication. In a sense, all Christians are also children of God’s
promise that Isaac would be born, since our very existence as Christians depended upon that
birth—that is, Abraham’s blessing could come to us only if Isaac was born. Hence, the title ta
tékva Thg émayyeliog is appropriate not only because of the original promise to Abraham
(Gen. 12:3), but also because of the promise about Isaac (Gen. 18:10, 14). We are children of
both promises; but since they are in essence but one promise, we are children of promise whose
origin is related to both of these promises at once.

9:10. But not only this (O0 povov 6¢), the story of Rebekah giving birth to Esau and Jacob had
something to offer to Paul’s basic promise that God’s word has not failed (cp. 9:6a). If in the
birth of Isaac, as over against Ishmael, we see that God’s purposes are centered in the spiritually
born and that His word is made effective through the children of promise, not the children of the
flesh, in Esau and Jacob we see the sovereign choice and determination which guarantees that
that word shall be effective in the spiritual seed.

9:11-12. It is not that the spiritual seed respond to the word because they are basically better men
than those that remain mere children of the flesh. It is rather that God has decreed that they
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should, just as even before Esau and Jacob were born, before there could be a question of merit
or demerit (Un&& mpagdvtwv Tt dyabov i kakov), God’s own electing purpose decided that the
destiny of the younger should be greater than that of the older. Paul is here concerned to show
that God’s elective purpose itself is distinct from human merit (ouUk €€ €pywv) and is predicated
not on something positive that He sees in men but upon His own initiative (¢k To0 kaAoUvtog)
which expresses His own selective intention (1] kat’ €kAoynv npoBeotg 1ol Ogol). One must
not, therefore, attribute the effectiveness of God’s word (9:6a) to the good fortune that some
respond perhaps because they are better than those who do not, but to an original determination
on God’s part that thus it should be. Thus, God’s purpose remains (uévet)—that is, it is the
ultimate substantive explanation when it is seen as quite separate from anything man has or has
not done.

Of course, the statement of verse 12 does not really deal with the salvation of Esau and Jacob,
but this promise is allowed to illustrate salvation truth. In the actual history, Esau’s character is
directly related to his loss of blessing; but Jacob’s character is not related to his acquiring it.
With Jacob, God expends years of effort wrestling to bring him into His purpose; with Esau, He
does not. Thus, Esau is allowed by sovereign choice to forfeit his birthright when he has
personally despised it, but Jacob is deliberately given that birthright. So it is not a matter of one
being more meritorious than the other, but of the outworking of an original divine purpose within
whose framework Esau freely casts aside his privilege; but God sees to it that Jacob gets it. All
men, therefore, are free to choose God or reject Him; but, being sinners, they reject Him. But
God deals vigorously with the elect to secure their eternal blessedness.

Paul’s own case might be an example of this. He is specifically stopped by God on the Damascus
Road. This was a special effort on God’s part to reach Paul, though any man can turn to God.
Paul was especially encountered by God on the Damascus Road; and it is obvious that the Lord
Jesus Christ appearing in glory to a man is an unusual way of reaching someone and is, of
course, an effort to fulfill God’s elective purpose on the part of Paul. God does not so appear to
other unregenerate men, but this does not give unregenerate men an excuse for saying that they
are unsaved because God has not appeared to them. They have sufficient opportunity and the
testimony, of course, in Paul’s day that was rendered in Jerusalem—the testimony of the apostles.
The miracles that were wrought there were more than sufficient to bring any man an adequate
testimony of God’s grace to which they could have responded. But God takes the extra step in
the case of Paul, just as in the case of Esau and Jacob which we are discussing. It is the extra
steps that God takes in order to secure the elective purpose in Jacob—that is, the secret of the
difference between the two. It is not a question of Esau being unable to respond to God, but
rather of God going the extra mile with a man like Jacob.

Thus, when their history is complete, the retrospect (Malachi 1:2-3) is that Esau was hated by
comparison with Jacob who was loved. It is not so much a description of God’s attitude toward
Esau as of His dealings with him in judgment (cp. Mal. 1:3). By contrast, sinning Israel-Jacob—is
dealt with in mercy and forgiveness (the verses quoted by Paul to show the fulfillment of the
purpose uttered before they were born). Hence, man’s ultimate destiny can be viewed in terms of
the surpassing love of God for the elect, a love which secures their eternal good however
resistant they may have been. By contrast, the non-elect, like Esau, are allowed to reap the
judgment they have merited, and though God’s love for them is real (John 3:16), their destiny in
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its stark contrast to that of the elect, has the aura of holy hatred. So, the effectiveness of God’s
word (9:6a) depends on what God determines to do in love in the life of rebellious sinners.

9:14-15. But are God’s dealing with men, as exemplified in Jacob and Esau, unfair? In particular,
can God plan their destiny (v. 12) and fulfill it by making one of them the special object of His
mercy over the centuries (v. 13)? Paul’s answer is emphatic that there is no injustice (a6ikia)
with God (Mr) yévotto). Then quoting God’s word to Moses (cp. Ex. 33:19), he affirms God’s
sovereign prerogative to choose the objects of His mercy and of His compassion.

9:16. Hence, divine mercy does not find its cause in any human desire for it (o0 To0 BéAovtog,
not of him who wills), nor in the effort to obtain it (o08& toD tp€xovtog, nor of him who runs).
Rather, mercy finds its source only in a merciful God (to0 éAeolvtog O€ol, of God who showed
mercy). Mercy is not a human right, nor a divine obligation. It is given freely to undeserving men
as God sees fit.

9:17-18. The history of Pharaoh, moreover, exemplifies the truth that God can, as He chooses,
withhold mercy and harden the rebellious heart. In the Old Testament narrative, Pharaoh’s initial
rebellion is his own (cp. Ex. 5:2), and it is only after six miraculous judgments are poured out on
Egypt that we read explicitly that the Lord hardened the heart of Pharaoh, as contrasted with
Pharaoh’s heart was hardened or stubborn (see the Hebrew of Ex. 7:13, 22; 8:15, 19). It is
following this explicit statement that the words here quoted in verse 17 are uttered through
Moses (Ex. 9:16). Thus, the principle is established that when man disobeys God’s word (Ex.
5:2)—-when he refuses the evidence for the truth of that word (Ex. 7 and 8)-God may, and has
every right to, harden him and make this stubbornness permanent, using the man thus hardened
for His own ends and glory. (Even Adolph Hitler, we may be sure, was so used.) Hence, verse
18, both mercy and hardening are God’s prerogatives in dealing with sinful man.

9:19. The objection may, in theory, be raised, if all men serve the divine end—even rebels like
Pharaoh—why should God find fault with them? Could they have done otherwise? Of course, this
misses the nuance of the Old Testament story about Pharaoh, in whom divine hardening was
preceded by his own rebellion.

9:20-21. But Paul is not here concerned with such nuances. Undoubtedly, he would have
maintained that divine hardening is not the result of caprice or a man-like partiality on God’s
part, but here he is mainly concerned with divine prerogatives which may be assumed to be
exercised on the basis of divine wisdom. And this is what his reply insists on—the pevovye, &
avBpwre (“on the contrary, oh, man”). Man has no innate right to argue with God
(dvtamokpwvopuevog), nor the creature to question the purpose (tt) of the Creator. Out of one
lump of clay, two vessels may be formed. (Cp. vv. 11-13 where twins are considered.) And one
may serve its Maker as an honorable utensil, and the other may serve Him as a dishonorable
utensil. Households require both kinds—costly china and scrub buckets. Both are functional. Paul
insists on God’s right (¢§ouciav) as the Master Potter to make both kinds for His own end. The
choice rests not in the nature of the clay—it is the same lot (¢x to0 altol ¢pupdpatog)-but in the
sovereign prerogatives of the Potter.

9:22. The statement which begins this verse is an anacolouthon (never formally completed), but
the construction with €t implies an apodosis with some idea like, “that is His right”
(cp. €§ouvoiav, v. 21). This continues then implicitly the thought of verses 20-21, yet the protasis
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which is the only thing expressed gives new insight into how and why God’s prerogatives are
used in these matters. The key idea of both verses 22-23 is that of God’s self-revelation (cp. the
words évéeiacBal and yvwpioat, v. 22, and yv®dplon, v. 23). After all, creation has as one of its
main functions—one of its main reasons for being—the revelation of the creator (cp. Ps. 19 and
Rom. 1). Verses 22-23 state that God is revealed as well in both kinds of vessels which Paul has
mentioned (v. 21). This is God’s intention (B€Aov). As to the vessels €ig dtwuiav, they are the
means of revealing His épyn (cf. chapter 1) and His might (t6 duvatov avtod). Pharaoh is
undoubtedly still in mind (cp. SUvapu in v. 17). By his rebellion, Pharaoh justified the hardening
God dealt him, and this is in principle the 6pyn of chapter 1, wherein God turns men over to their
sin. Thus God’s wrath is revealed in the very process of hardening and His power in the
multiplication of miracles which that hardness in Pharaoh provoked. Finally, Pharaoh is crushed
under that power, thus showing God’s capacity to deal effectively with even the most rebellious
of sinners.

Yet, all of this was inseparable from the great longsuffering (év moAAfj pakpoBupia) with which
He put up (Aveykev) with Pharaoh’s rebellion. The crushing blow could have come at once; but,
instead, God rolled out in a long series the manifestations of His power, thus finding occasion to
reveal, thereby, the extent of His power in Egypt. Indeed, Pharaoh’s continuing stubbornness, at
the same time, showed how awful was God’s wrath—that a man could be hard in the face of such
power and, thus, be so dreadfully well suited (katnptiopéva) for ultimate ruin (eig dnwAeilav).

9:23-24. By contrast, however, to the dishonorable vessels of wrath—that is, objects of His divine
anger—those who are objects of divine mercy reveal a different side of God’s being—t0 mAoUtov
g 60&n¢ avtol. The glory here referred to is, undoubtedly, that of His love and mercy which
are so abundant as to be a divine treasure (mAoUtov). That the revelation made on vessels of
wrath is considered first (cp. the order of mention in v. 21) suggests that God’s wrath and power
to deal with sin must be seen if the wealth of His mercy is to be appreciated. Mercy is not an
expression of divine softness—God has wrath. Nor is it an expression of divine weakness—He has
power to deal with sin. It is rather a revelation of His glory, that which is most truly magnifying
to Him. Moreover, in revealing Himself in the glorious mercy He shows both to Jews and
Gentiles, God has carefully prepared the objects of His mercy ahead of time—that is, ahead of His
effectual call (v. 24). Then He makes them truly such objects by also calling them into a
knowledge of Himself through Christ. (Notice the Greek o0g kat ékdAeoev—whom He also
called—that is, not simply got ready, but called in addition.)

Hence, whereas man’s rebellion fits him (note the impersonal katnptiopéva, v. 22, for ruin—€ig
anwAelav), God’s sovereign working, and this only, prepares him for eternal glory (eig 66§av—
glory enjoyed by the object of God’s mercy, but more particularly redounding to God through
that object (seen here in the npontoipacev, of which God is the personal subject, as contrasted
with the passive katnptiopéva, where He is not the personal subject). It is the same reticence we
find exemplified in Matthew 25:41 when contrasted with Matthew 25:34. The Scriptures stop
short of assigning man’s eternal doom to the purpose and operation of God. Vessels of mercy are
indeed the direct object of both, but the thought is different with the vessels of wrath. When the
story of Pharaoh is considered in the light of Ecclesiastes 8:11-13, one sees how the very
patience of God (cp. pakpoBupia, Rom. 9:22) can be, in fact, an instrument of hardening.
(Compare also Rom. 2:2-5 for a similar complex of thoughts.) But if this is so, it is evident that
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God’s forbearance is, after all, a kindness to man and only results in his hardening when he
responds to it with indifference over a period of time. In such a case, the process of time and the
accumulation of habitual ways of thinking and feeling are the real hardening agents. Thus, the
hardening process is built into life and experience. (It has been said, for example, that 75% of
those saved are saved before age 14.) And so it is man, not God who bears the responsibility for
it in the ultimate sense. Vessels of wrath are katnptiopéva €ig dnwAelav in a perfectly
understandable way, as God bears with them with much longsuffering. But His direct
intervention prevents this in pure grace in the lives of those who become vessels of mercy. The
decision to intervene with some, but not all, is a sovereign prerogative (vv 18-21) rooted, no
doubt, in infinite wisdom, but no less undeserved on our part and beyond the right of any man to
claim.

(Here I have a note that is somewhat grammatical. The time relationship between fiveykev and
Katnptlopéva is questionable. God may indeed bear them after they are so fitted. But if
katnptlopeva is attributive, we might think of the attribute as realized during the process of
fiveykev; so then we might have something like this: “God, enduring with much longsuffering,
the vessels of wrath which stand fitted for destruction by that very process.”

9:25-26. The fall of Gentiles as the object of divine mercy (AAAQ kat €§ €BvQv, v. 24) elicits from
Paul a citation of supporting Scripture. The passages quoted (v. 25 quotes Hosea 2:23, 26; Hosea
1:10) in their original setting refer to the restoration of Israel, but are used by Paul to affirm a
principle. The principle is that God can accept those whom He has previously rejected, which is
precisely what He has done in creating a predominately Gentile Church, making its Gentile
members His people—objects of His special love (Ayamnuévnv) by new birth (viot Be00 {Gvtog).

9:27-29. But Paul has also spoken of Jewish objects of mercy (ou povov €€’louvdaiwv, v. 24).
This is now also affirmed from Old Testament Scripture with special emphasis on the smallness
of the numbers involved. The existence of a remnant within unbelieving Israel was implied
already but not directly stated in verses 6-13—that is, that this is a remnant only is not explicit,
though the verses make clear God has children of promise in the nation. The passages quoted
(vv. 27-28) are from Isaiah 10:22-23 and (v. 29) from Isaiah 1:9. Both are most readily taken of
God’s temporal physical judgments upon Israel; particularly those of the great tribulation (v. 29),
in the form Paul quotes it, recalls Matthew 24:21-22. The coming short work of His judgment
alone preserves the nation from total extinction. But once again the apostle is laying down a
principle—in this case, one operative mostly in the coming tribulation, but operative also on a
spiritual level through the present age. So Isaiah declares the fewness of the saved (v. 27), and he
relates this to God’s short work (v. 28) on the earth. But Paul’s €t tfig yfig could mean on the
land—that is, Israel.

Here there is a contrast between the LXX and the Hebrew. That is, God had greatly abbreviated
His dealings with Israel, and has done so justifiably (é¢v Sikatoouvn) by saving only a few. In
contrast to the short work in which He has saved a few, He has done a long work—an extended
one among the Gentiles—in saving many.

The sense of the Hebrew of Isaiah 10:23, which seems to stress destruction, fits this latter
application of the quotation in verse 28 when that is understood spiritually. Spiritual destruction
is the fate of Israel. This is God’s short work, so that only a few survive with spiritual life. (See

ZaneHodges.com Class Notes on Romans — Zane C. Hodges 83



what follows in the discussion of verse 29.) Hence, as in the tribulation, so now, only a few are
saved in a strictly spiritual sense.

In the same way, verse 29, which has obvious reference to physical destruction, takes on a
spiritual significance in the hands of Paul. the punishment of Sodom and Gomorrah was linked
conceptually with eternal judgment (cp. Jude 7), so it is reasonable to see in their utter ruin a
picture of spiritual death. Spiritual death, and consequent eternal fire (again cp. Jude 7) would
have been the total lot of Israel were it not for the seed (oméppa, cp. v. 8) God had left them—that
is, the small remnant of the saved.

9:30. Taking the two principles together—one, the rejected Gentiles are now God’s people and
His sons; two, only a bare remnant of Israel is saved—what can be said by way of explaining so
strange a state of affairs (at least strange from the standpoint of the Jew— Ti oOv €poUpev, “what
shall we say?”) is that (ott taken here as declarative) the Gentiles have found an unsought
righteousness, but one that is based on faith.

9:31-32a. By contrast, however (6¢€ is mildly inversive — “Inversative” is not a standard term.),
Israel has not found the righteousness it sought because it sought it on the wrong principle—that
is, by law works and not by faith. Implicit in this contrast is the suggestion that it is better to seek
no righteousness than to seek righteousness in a self-righteous way. The principle is illustrated in
the fact that the publicans and sinners responded to Jesus while the Pharisees and religious
people did not. To them, as here to Israel (vv. 32b and 33), He was a stumbling stone and rock of
offense. In the phrase €ig vopov dikatoolvng ok €édBaoce there is a play on words. When Israel
pursued the law of righteousness (§twkwv vopov dikatoouvng), it was the Mosaic law they
pursued. To this they have not attained (oUk €é$Baoe), since justification is impossible under the
Mosaic law—that is, no one can attain its high standards. By yet in another sense, Israel had not
attained righteousness law because they had missed the law of faith. (Here cp. 3:27-28.) Itis a
divine law—that is, it is a divine principle—that men are constituted righteous only by faith.

9:32b-33. This, of course, was what made Christ a stumbling stone to Israel (cp. Isa. 8:14).
Coming with an offer of righteousness by faith, the religious spirit of Israel was offended
because it was fixed on a works righteousness and, thus, the nation stumbled. (Compare the older
brother of Luke 15 whose pride is that of religious Israel while the prodigal can be seen to reflect
repentant Gentiles. This is one way, at least, of taking the story.) Right in Israel’s path, in the
Person of Christ, lay the righteousness the nation sought (cp. 10:4). But not perceiving that their
goal—that is, righteousness, which is the TéAog...vopou (goal of the law, cp. 10:4)—is reached in
Christ, He became not their Savior, but their stone of offense. Thus, they stumbled (cp. AiBov
npookoppatog), and He, thus, became an object of revulsion (métpav okavdalov). (The idea of
revulsion is appropriate and is also the suggestion of a trap; compare the definitions in Arndt and
Gingrich.)

This, of course, is Israel’s great shame, but every believer escapes shame (o0 katatoxuvOnoetat,
cp. Isa. 28:16). In the Old Testament, the Hebrew verb seems to connote “to hurriedly strike
away.” The idea, therefore, can encompass the chagrin and confusion which Christ causes Israel
and every unbeliever; but the thought is very sweeping so that both temporal and eternal shame
are included. Paul will later use the verse to encourage confession (10:11). The future tense is
both a prediction and a command. No ultimate shame accrues to the believer for having believed,
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and, hence, he should feel no shame now. A man who trips is properly chagrined, but the
believer is not properly so.
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CHAPTER 10

10:1. But the stern statement about Israel’s condition which Paul has just made (9:30-33) does
not reflect his real desire for them. His real desire, as well as his prayer for Israel, is that they
might escape (eig owtnpiav) the fallen condition in which they now are found (9:32b-33a). As
the whole argument of Romans 9 has made clear, the hardened and, hence, fallen state of Israel is
an expression of divine wrath (note well 9:22), so that the salvation Paul speaks of here is
throughout Romans more than regeneration. It is deliverance from being under God’s wrath

(cp. 1:18; 5:9-10).

10:2. This desire for their salvation finds a special incentive (yap) in the zeal that Israel has for
God, ignorant thought that zeal is.

10:3. For (yap) Israel’s zeal is nothing else than a vigorous pursuit ({ntoUvteg equals searching)
of a meritorious personal (idiav) righteousness, a pursuit based in ignorance (AyvooUvteg) of the
true divine righteousness and resulting in a refusal to submit to that righteousness (o0x
unetaynoav). The verse intends a contrast between thv 100 ol dikatoocuvnv and Tf
Sdwatoouvn tod Oeol —these two phrases—and trv idlav dikatoocuvnv. The latter is man’s own
inadequate personal merit, while the former is the perfect imputed righteousness which comes
from and belongs to God Himself.

10:4. The pursuit Paul has just described is needless, however, for (yap) Christ personally is the
goal (TéAog) which men strive to reach under law—namely, righteousness. That is, what man
sought under law they actually find in the person of Christ. The phrase €ig SikatooUvnv is about
equal to: “as regards righteousness”; that is, as regards righteousness, the law’s objective
(TéMog...vopov) is achieved in the Savior. TEAog probably also implies the actual end of the law
as an operative principle in this regard (cp. Galatians). The schoolmaster no longer has a viable
function now that faith has come.

10:5. Indeed, the law’s objective is, so Paul now implies, is out of man’s reach when sought by
means of the law. The righteousness which it provides is available only after obedience to it (0
nowjoag avta implies antecedence to {oetat). To be observed is the fact that Paul refers to the
law’s righteousness as being described in a promise of living (Zhoetat); for in Romans,
righteousness and life are spiritual twins, but the former is usually presupposed by the latter.
That is, life is predicated on righteousness (cp. Rom. 5:12-21). It is the righteous man who lives
by faith (Rom. 1:17). Hence, because one can only be righteous under the law when one has
done (mowoag) these things, one can only live when one has done them. Moses, therefore, in
writing of (ypddel) the law’s righteousness can express this in terms of living, since one cannot
do the latter without having the former. The latent presupposition is, then, that to experience
eternal life, one needs to be accounted righteous.

10:6-7. But what was far off—unattainable under the law—is near at hand in the message of faith.
The righteousness of faith speaks an entirely different language than does legal righteousness.
The language that faith talks advises man that he is not to say in his heart that the experience of
life and/or righteousness is way up in heaven, since Christ has already come down to bring it
within man’s reach. Neither is he to say that it is way down under the earth (that is, €ig thv
aBuooov equals Hades), since Christ has already risen and, thus, provided the basis upon which
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life and/or righteousness may be had (cp. 4:25). (Notice that the words here are consciously
modeled on Deut. 30:11-14, with the last words of 30:14 consciously omitted.)

In the reference to Christ coming down from heaven, Paul, no doubt, thinks of Him as ascended
and, thus, Lord; and this corresponds to the confession of verse 9. The reference to resurrection
corresponds to the believing in verse 9. If this is the case, we should link the thought of
salvation—which equals living (cp. vv. 5, 9)—with the question which is not to be asked, “Who
shall descend into the deep?” (Cp. 4:25.) Justification is predicated on Christ’s death and
resurrection; living upon His ascension. Because of which (the ascension), the Holy Spirit joins
us to His risen life (the Spirit not being given prior to His glorification) so that living, in the
Pauline sense at least (cp. 6:4), was not previously possible as an experience of union with Him.

For Paul, the experience of eternal life is always inseparable from the life we have in the Spirit as
those joined with Christ, quickened with Christ, raised up with Christ by the baptism of the Holy
Spirit. When we conceive of eternal life experienced in this way, it could not be experienced in
this fashion until Christ had ascended; since it is only subsequent to the ascension that the Spirit
comes. (This is, of course, a somewhat different perspective than the Johanine perspective.)

But to bring Christ down from above naturally also implies an unfinished work. But Christ’s
ascension, which makes us think of Him as Lord, is, in fact, the very symbol of the completeness
of that work. That is why we should not say, “Who will bring Him down from above?” as though
the work were not finished. His work is finished! (Cp. Heb. 1:3; 10:12.)

10:8. Since, then, no fault can be found in the divine provision through Christ, there is nothing
He must still do—either by coming down or by rising. The questions of verses 7 and 8 are
inappropriate and forbidden by the righteousness of faith. But what is appropriate to say? (AAa
Ti AéyeL;) Paul now gives what the righteousness of faith says in a positive way. (Verses 6 and 7
were negative.) The word that he speaks is near to him (the law offered a far-off promise)—so
near, in fact, as to be a man’s mouth and heart. Hence, man must do something with that word in
both mouth and heart. For the word to be near in mouth and heart, of course, implies it has been
preached (knpuooopev). the message of faith (10 pijpa tfig miotewg) which Paul preaches tells
what man must do with this word which is so near him and, hence (v. 9), answers the dA\a ti
Aéyel as well as sums up Paul’s message.

10:9. The language of this verse is precisely what Israel needs to hear as being under divine
wrath in a special way, but it is also what all men under that wrath need to hear. They can be
saved from that wrath if able to acknowledge the Lordship of Jesus while believing inwardly in
the reality of His resurrection.

10:10. Paul now makes clear that it is the action of the heart that brings justification, while it is
the action of the mouth that results in salvation. To be kept in mind is 1:18 where God’s wrath is
directed against the d8wiav...katexoviwv. The verb katéxw here signifies, “to suppress”; and
the implication is that until man is both righteous and ceases to suppress the truth, God will have
grounds for wrath. We need hardly to say that Israel very especially sought to suppress the truth.
(Compare 1 Thess. 2:15-16, and the reference to wrath there in connection with this
suppression.) But faith in the heart brings righteousness to replace unrighteousness, an
immediate gift in contrast to the far-off righteousness of the law. And confession with the mouth
brings an end to the suppression of the truth and makes possible an immediate experience of life—
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that is, cwtnplav (v. 10)—in contrast again to the far-off promise of the law. Hence, the near
word of Paul’s gospel needs to be only to be acted on with heart and mouth in order to issue in a
present vital experience of living. (Compare {ficetat in verse 5.) This is what is meant when Paul
declares that 6 Sedwalwpévog €k iotewg {noetat; out of the faith which makes him a righteous
man springs the experience of life, free from God’s wrath which may begin as soon as
confession begins.

10:11. There is no reason why confession should not be made, because (yap) the Scriptures
declare that the believer shall not be ashamed. OU kataloxuvBroetat is perhaps primarily
imperitival in force; i.e., the believer ought not be ashamed, though an element of assertion is
perhaps present, as well. That is, the believer shall not be confounded. The Hebrew original has
yachish. This seems to suggest, “to hasten distractedly away (BDB, p. 301). An imperitival sense
fits well in the context of Isaiah 28. There in Isaiah 28, the believer is not to take refuge in the
false hopes of the unbelieving nation (Isa. 28:15), but to trust in God’s true cornerstone—that is,
in Christ-without chagrin or fear. The false refuges of the nation will be swept away in judgment
(Isa. 28:17). The unashamed believer, it is applied, will alone survive—be saved—from this
coming wrath. Paul, here, is picking up the quotation of Isaiah 28:16 which he had used earlier
(9:33), just prior to beginning this discussion of Israel’s salvation. The willingness of the nation
and of any man to be unashamed of faith in Christ is the key to the salvation Paul has in mind. If
confession is made, salvation can follow (cp. v. 10).

10:12. The command not to be ashamed of one’s faith, as well as the implied affirmation that no
shame will come, is founded in turn (ydp) upon the lordship of the One being confessed. It is the
Lord Jesus who is confessed (v. 9), and if He is truly Lord, He is Lord universally, Hence,
without distinction (6taotoAr), Jew or Gentile who may believe in Him may invoke
(¢mukahoupévouc) His aid and can be assured that this will be lavishly (mAout®v) granted. The
phrase toug émwaloupévoug avtod utilizes the verb with legal overtones (cp. Acts 25:11); and
just as a Roman citizen might appeal over the head of every subordinate judge, so the believer is
one who appeals higher even than Caesar—to Him who is Lord over all-and, thus, sets his case
before the tribunal of heaven. Moreover, the same Greek phrase, ol kaAoupevol, became a way
of identifying the believer who linked himself with the Christian testimony (cp. Acts 9:14, 21; 1
Cor. 1:2). Hence, the idea involved in toUg €mni kaAoupévoug altod is both that of appealing to
God for aid and, in the context of general Christian usage, being one who is publicly known for
doing so. In this way, the concept of confession is inseparable from this particular expression and
is implicit in it. Paul is arguing that shame is inappropriate to the believer (v. 11), since the one
who calls on the Lord—that is, who both confesses and appeals to Him—is always the object of
His rich provision.

10:13. In fact, such a one would be saved-that is, he would be delivered from divine wrath to
live in newness of life, freedom from the embarrassment of the dominion of sin. (Once again,
owtnpia = {noetat. In this context, compare the notes in verse 10.) The quotation is from Joel
2:32 and belongs in the first instance to the final day of wrath from which the remnant will be
rescued as they call on God for help. By extension of principle, Paul applies it to the present and
to the wrath which man is under here and now. From such wrath, the Christian who publicly
makes the name of the Lord his source of help will find that help and will be, by it, freed from
the bondage in which the unrighteous live life to their destruction.
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With this quotation, then, Paul climaxes his discussion of God’s wrath. Israel’s salvation must
consist in belief and confession of Christ, by way of contrast with their own pursuit of
acceptance before God by means of the law (cp. 10:2-3). Christ is the true realization of the
law’s aim (10:4), and salvation is as near to them as their mouth and heart (10:5-10), since the
universal lordship banishes shame for the one who invokes it (10:11-13) and secures the
salvation. Hence, no believer may fear disastrous failure before men if he truly takes a stand for
Christ and relies on His aid by calling on Him for this.

In connection with the presentation of the subjects of righteousness and salvation in the book of
Romans, we’ve distinguished these consistently throughout the exposition. Righteousness refers
to an experience of justification by faith and is what we usually refer to as getting saved.
Salvation in the book of Romans refers to the experience of eternal life which springs out of
justification, so that the justification of Romans is a justification of life. It is a justification that
leads to an experience of life. So when Paul uses the term “saved” in the book of Romans, he is
thinking of the new life which we live; and the thing from which we are saved is the wrath of
God under which men stand according to Romans chapter 1-that is, men are turned over to the
bondage of sin. But by virtue of our union with the life of Christ, we can be saved from that
wrath—we can be saved from the bondage to sin—in that we can now live a new life, free from
that bondage.

Now, in connection with Israel, Paul has pointed out in Romans 9 that Israel has become a vessel
of wrath. Israel has fallen, therefore, under the wrath of God in a very special way; and the
hardening of God is upon them in that wrath. Romans 10 is discussing how Israel may be saved
from that wrath, how they can cease to be an object of the divine anger and can once again
experience the divine favor. Israel, therefore, must, of course, receive justification. This is done
by belief in the heart; for with the heart man believes unto righteousness. But Israel must do
more than this. No man can experience the new life in Christ who refuses to acknowledge the
source of that life publicly and who does not invoke the name of the Lord as his consistent
resource. So what Paul had in mind is that the man not only believes in his heart, but, in order to
live this life, he steps out and openly confesses the Lord Jesus. He makes the Lord Jesus the One
upon whom he calls. Here I sense that the idea of confession and calling upon the name of the
Lord Jesus (as the notes will indicate) are not very different from each other and are an integral
part of the same process. The Christian man is the man who acknowledges Christ and invokes
His aid, and what is guaranteed here is that the man who does that will not be ashamed-that is to
say, he will really experience this salvation, this deliverance from wrath, this new life, which will
evidence the reality of the lordship of Christ and the living power of Christ in his own personal
experience.

10:14-15. A new subject begins here. Paul has expressed his deep desire for Israel’s salvation
(10:1) and has outlined the message of that salvation in contrast to the law (10:2-13). In
particular, he has specified the word of faith which he preached (10:8-9—vv. 10-13 elaborate v.
9). Now he wishes to stress the importance of preaching in the light of Israel’s need and over
against their rejection of the preached message (10:14-21). Paul who so earnestly desired their
salvation (10:1) is himself a messenger and herald of that salvation, and, as a preacher, his work
is essential to the fulfillment of his desire for them. (We might note that the prayer warrior is
often the instrument God uses to reach those for whom he prays—cp. Matt. 9:37-10:7.) For, in
fact, to call on the Lord’s name for salvation (salvation from wrath) requires first a faith that has
brought justification (cp. 10:10). But such faith can only come when one has heard of Christ
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(cp. 10:17); and for this, a preacher is essential. But preachers will not preach unless God sends
them. Here the apostle thinks in terms of Isaiah 52:7 and the ancient way of sending a vital
message. The runner who carried this message was always simply the agent of the sender, using
his feet to go where he was sent to go. (Of course, Paul does not here consider the situation of a
runner who runs unsent—for example, a preacher who is not called to preach.) Hence, the sending
of God is assumed to be the vital initiative behind the preacher and, hence, also, behind the
salvation of men. God, therefore, is responsible for such a ministry as Paul engages in.

Though a ministry designed by God for Israel’s salvation and essential to it, is a ministry Israel
nevertheless rejects (cp. 10:21). God is, through Paul and others, stretching forth His hands to a
disobedient people seeking to save them. The statement quoted by the apostle from Isaiah 52:7 is
set in the context of the eschatological salvation of Israel. The day of her bondage and
oppression (particularly the Great Tribulation) is over in this passage from Isaiah. The prophet
sees runners coming across the mountains toward the walls of Zion (cp. Isa. 52:1-10) to inform
the city that peace and salvation are hers because her God reigns worldwide. It is a report of the
establishment of God’s kingdom on earth that they bring, as perhaps coming from every point on
the compass. And though their feet are dirty, so lovely and thrilling is their message that their
dirty feet are actually beautiful as they cross the mountains on their way to the walls of
Jerusalem.

(Here I want to point out that Isaiah uses the singular and Paul the plural. Thus, we see,
technically, in Isaiah, one runner; and, in Paul—“how beautiful are the feet of them that preach the
gospel of peace,” a plurality is in view. But I think the singular in Isaiah is rightly understood in
a collective and representative sense. The Hebrew here uses the participle with no article and,
hence, is descriptive and characterizing, rather than particularizing—at least in my opinion.)

The structure of Isaiah 52:7, in the Hebrew, is carefully balanced so that peace and salvation are
the two things published as glad tidings. The “good” represented in Hebrew by fob (“In Hebrew,
tov / tob [2iv] means ‘good’”)—of an equal to ta dyaba in the Greek—is clearly related by this
parallelism to salvation. This obviously fits the double thrust of the Pauline message (cp. 10:9-
10). The peace Paul proclaims is that which comes from justification (cp. Rom. 5:1), while the
“good things” he declares are those of salvation from God’s wrath to the experience of life by the
Spirit (cp. Rom. 8). The former is attained by faith in the heart; the latter by calling on the name
of the Lord which includes confession. (Compare the idea of lordship in Romans 10, universal in
scope, with the phrase “thy God reigneth” in Isa. 52:7. As Lord, Jesus even now reigns—cp. 1
Cor. 15:25 with Psalm 110:1. Thus, salvation, in the sense it has in Romans, is possible now
through His lordship as also eschatologically it will be for Israel when He reigns on earth.) As
Israel in a coming day will emerge from divine wrath experienced in the tribulation period to
enjoy peace and the good things of the salvation which brings that wrath to an end, so any man
today can experience these things on the spiritual level that Paul has expounded them in the book
of Romans. But if and when Israel collectively responds to the Pauline message, then not only
will the spiritual values be hers—justification and salvation from divine anger—but the kingdom
experience envisioned by Isaiah will begin. But for now, as Paul will go on to explain, Israel as a
whole spurns the message, so that only the spiritual effects discussed in Romans are being
experienced—though the message the nation as a whole will ultimately believe is precisely what
Paul now preaches. So in this message lies ultimately the answer to Paul’s prayer (10:1), and the
preaching of it is indispensable to that answer.
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10:16. Yet, tragically, this preaching which is so necessary does not meet with complete success.
(The ov mdvteg leaves room for the remnant described in chapter 11.) But Israel’s failure to
believe was foreseen long ago by the prophet Isaiah who lamented their unreceptiveness in the
words Paul quotes. The quotation begins the Old Testament’s most famous passage about the
rejection of Christ.

10:17. Now Isaiah’s words make clear what Paul has been insisting on—namely, the necessity of
the preached message as a prelude to faith. Faith arises from what is heard (¢ dkofig, cp. Tfj
akofj in the quotation), and this hearing comes through (61@) the preached word of God. So the
report of which Isaiah speaks is essential.

10:18. But as Isaiah’s words also show, Israel’s problem does not lie in the lack of such a report.
It is not, Paul insists, that the report has not reached them. In fact, it has gone out on a universal
scale. The quotation is drawn from Psalm 19 where the words are used of the witness of creation.
Here Paul implies that the gospel now has the same universal scope as the testimony of nature.

10:19. So, Paul repeats himself, it cannot be said that Israel has not known. Here the shift to
éyvw from the Akovoav of verse 18 suggests a slight shift of emphasis. Not only has the gospel
message been proclaimed world-wide so that Israel has had opportunity to hear (10:18), but also
it has been accepted all over the world among Gentiles (10:19-20) so that Israel has had direct
exposure to its power and influence around about them. In this sense they know because the
gospel has become a viable option and a tangible reality to which they have been exposed. What
Paul has in mind, as the quotation from Deuteronomy 32:31 (cp. with Romans 11:11-14) shows
is that the acceptance of the gospel by the Gentile world has as its aim to stir Israel to a jealous
concern for the salvation they are spurning. It is to arouse their ire (mapopyi{w) that they are
being passed by in this superlative experience with the intended result that they should seek it. In
short, it is to alter that estimation of Messiah which has provoked Isaiah’s lament quoted in verse
16, an estimation in which they found Him unattractive (cp., especially, Isaiah 53:2-3). But now
that the Gentiles had found Him attractive, it was the aim of God that the Jews might be stirred to
a jealous awareness of the excellence of Him whom they had spurned. In such a spirit, we might
imagine them saying (an imaginary quote here), “That is our Savior the Gentiles find so
wonderful; that is our salvation they so joyfully experience; and we want Him and it for
ourselves, as well.”

10:20. Hence, in the words of Isaiah 65:1, the Gentile world, which was neither seeking Israel’s
God or asking after His promised Savior, have found the One they were not looking for—the
intention being that Israel, which was seeking God and His Messiah, might become aware of
what they have missed.

10:21. But, as Isaiah’s words had gone on to point out (Isa. 65:2) this divine effort to reach them
through the grace extended to the Gentiles failed, and God is seen as standing so to speak with
open and outstretched, but empty, arms. The people whom He tried to reach, not only by the
preached message, but also by His provocative kindness to the Gentiles, remain a disobedient
(dmeBolvrta—perhaps also disbelieving) and back-talking (dvtiAéyovta, meaning “to speak
against”) people. In particular, it was the preached message they disobeyed, and as Paul’s
experience abundantly confirmed, it was especially God at work among the Gentiles which
provoked their verbal and overt hostility. The message provoked the idea expressed in
aneBolvra; the acceptance by the Gentiles provoked their dvtidéyovta (and here compare
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avtiéyovta with the use of this verb in Acts 13:45; cp., also, Acts 28:19, 21). Hence the two
verbs, descriptive of Israel’s response to God’s salvation, correspond roughly to the two aspects
of the divine effort to reach them. These two aspects are introduced by the parallel phrases, GAAa
Aéyw, in verses 18 and 19. The first aspect brings Israel a hearing of the gospel which they
disobey/disbelieve (anelBodvta), while the second aspect gives them a demonstration of its
power and acceptability and against which they vigorously speak (&vtiléyovta). For it was
especially this last aspect which transformed the Jews into the vocal opponents of the gospel they
became; so that the jealousy and anger prophesied by Moses (10:19) was not such as led them to
repentance, but rather to further estrangement from the God who was thereby stretching out His
hands to them.
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CHAPTER 11

11:1-2a. But the obduracy of Israel, described in climax by 10:21, raises the question whether
this signifies that God has rejected His ancient people; for ultimately it is God who grants
repentance unto life (cp. Acts 11:18), and it is God who open hearts (cp. Acts 16:14). If,
therefore, Israel lacks these things, has God indeed cast them away? Paul’s answer is
emphatically negative (ur yévotto). In fact, he himself as a genuine member of that race is part
of the proof that God has not cast away the nation He elected before time began. (OU mpogyvw is
the idea here.)

11:2b. The Old Testament testimony to Elijah’s experience relative to God’s fidelity to the
nation is now evoked. Frustrated and discouraged, Elijah had actually become Israel’s accuser in
prayer to God. He makes intercession to God against Israel.

11:3. His words of accusation against the nation were quite true. They had killed the prophets
and disrupted the worship of the Lord, but his self-pitying claim to be the only one left for God,
and he about to be killed, reflected adversely on God’s faithfulness to the covenant relationship
He had with Israel.

11:4. God’s reply does not deny Israel’s sin, but it does affirm His own loyal love to them. They
were not cast away (cp. anwodrto in vv 1, 2), even in Elijah’s day, because God had reserved for
Himself a remnant; and by doing so, He signified His continuing fidelity to that nation. As long
as there were seven thousand who were His, the nation could not perish under divine judgment
as, in fact, Elijah’s prayer implied that they deserved to do. So it was not a nation totally out of
relationship to Him, however small the remnant might be.

11:5. In the same way, in Paul’s own day, God had reserved a similar remnant, of which Paul
was a part (v 1b). Indeed, the phrase év T® viv katp® is prophetically true and has been
applicable whenever it has been read during the 1900 plus years that followed Paul’s own time.
Thus, the faithfulness of God to Israel has been perpetually in evidence in accordance with an
election of grace.

11:6. This last point is significant since the remnant is not preserved, because it is the worthy
element of a rebellious race. Paul, who is part of it, could say this least of all. Rather, the remnant
existed in its relationship to God on the grounds of a justifying grace that excluded works. To
introduce works was to destroy the character of grace, just as works excluded grace, for the same
reason that works are not meritorious if the reward is given by grace. On such grounds, work
ceases to be a real work. The point of these remarks is to establish grace as the exclusive footing
on which the believing remnant, Paul included, stood before God. That they could claim merit,
just as unbelieving Israel sought to do, must be utterly ruled out. By so much, of course, the
greatness of God’s faithfulness to Israel appears for the remnant which proves that faithfulness
exists as such only because of God’s gracious action toward them, not because of any work they
had done to call forth such faithfulness.

11:7. How then shall one summarize Israel’s current state (tt o0v)? The conclusion of the apostle
is that Israel as a whole has missed her most prized object—namely, righteousness (cp. 9:31;
10:3); and only the elect remnant has acquired it—of course, by faith. But the majority have been
hardened. (Cp. the discussion of God’s hardening activity in 9:14-24.)
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11:8. Hence, as Isaiah foresaw of old (Isa. 29:10), Israel has been overtaken by a drunken stupor.
(For the connotation of drunken, cp. Isa. 29:9-10; Ps. 60:3; [LXX 59:3].) This stupor has
rendered them spiritually insensitive in eyes and ears.

11:9. Another way of describing the same judgment is to see Israel’s table as having become its
trap. David’s words are those quoted, but the psalm depicts the experience of Messiah. In
particular is this so in the words immediately preceding the cursing of Israel’s table; for there in
Psa. 69:20-21, the Savior’s experience in the crucifixion is described. His deep heartbrokenness
and inner sickness (cp. the Hebrew) at the rejection of the nation and at their utter lack of
sympathy and deep compassion (Psa. 69:20) to which their response is but gall and vinegar (Psa.
69:21). (The literal giving of wine mixed with gall as an anesthetic and a sour wine equal vinegar
as a thirst-quencher were both ostensible acts of mercy, but pitifully inadequate—one coming at
the beginning and the other at the end of the actual crucifixion—so that the whole experience is
bounded by man’s perfunctory acts of inadequate trifling kindness.) In the light of Israel’s
dreadfully uncompassionate response to Christ, their table is promptly cursed in the psalm
(69:22). Hence, the curse, as quoted by Paul, is most appropriate against the background of
Israel’s rejection of Christ and His righteousness and is a way of saying that the very things
designed for their provision and nourishment (the table most naturally implying food and
supplies, whether conceived literally or spiritually) will or have become their snare. That is, all
that Israel was provided with by God now works to their detriment and ruin. For example, the
Law itself, designed to prepare them for Christ and the righteousness of faith, becomes to them a
supposed means of salvation and, hence, a trap keeping them from obtaining that which they
sought (cp. v 7). Indeed, all the favors of God with which their table was supplied ensnared them
in the arrogance and self-righteousness and refractoriness which have been their ruin. (So, by
way of principle, the highly blessed soul which responds feebly to its Savior—cp. Psa. 69:20-21—
will find those very blessings a trap that harden and blind it and lead it on to ruin.) Like a nation
overindulging at a lavish table, Israel has fallen prey to a spiritual stupefaction (cp. v 8) by which
their rejection of Christ is repaid (kai eig avtanodopa avtolg).

11:10. The ensnarement of their table leads on in the words of the psalm to loss of spiritual
vision (cp., also, the saying in v 8) and to the miseries under which through history since Paul’s
day their back has been made to bend. (The Septuagint quoted here differs verbally from the
Hebrew, but the intent of both is much the same. The shaking loins in the Hebrew suggest fear
and anxiety at either actual or potential calamities, while the bent-down back suggests the aspect
of one overwhelmed by calamities or by the expectation of them.) Hence, by the two-fold
witness of the Old Testament Scriptures—Isaiah and Psalms (that is, Isaiah and David)—Paul has
described the judgment under which the majority of the nation has fallen.

11:11. But the judgment of Israel just described (vv 7-10) raises the obvious question of whether
this is now the end for that nation in the purposes of God. To this Paul returns an emphatically
negative answer. Quite the contrary (AAQ); all is being used by God to bring salvation to the
Gentiles. But this very thing signifies His continued desire for them, since He seeks thereby to
provoke Israel to jealousy. That is, He seeks to arouse Israel to desire that same salvation for
themselves. Hence, His love for them continues.

11:12. Now (6¢) if His efforts to reach a fallen nation have such great effects of blessing, how
much greater would be the effects flowing from actually reaching them? If Israel’s fall can
enrich the world, if their diminution (fittnua) in the blessing of God can enrich Gentiles, how
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much more magnificent, Paul argues, would be the result of their once again becoming full of
divine favor (L&AAoV TO MANpwua aUTWV)?

11:13-14. Paul wishes the Gentiles to take cognizance of all this. (Note the emphatic Uulv in the
phrase Upiv yap Aeyw tolg €Bveaiv.) And this somewhat peremptory spirit leads Paul to add,
somewhat parenthetically, that since he is, in fact, a Gentiles’ apostle (notice again the emphatic
€0vv), he wishes to make much of his service in order to further the divine program and stir at
least some of his own race to jealousy and salvation. The verb 60§a{w here perhaps denotes a
habitual practice, suggesting the apostle likes to flaunt, in a good sense, his ministry (tnv
Stakoviav) to the Gentile world, hoping thereby to promote the divine program of arousing the
fallen nation to jealousy. (Cp. the use of mapalnAow both here and in v 11.) He seems conscious,
however, that only a partial, not a total effect, will result. That is, only some (twvag) will be saved
(cp. vv 5, 25). Yet even this is more than worth the effort to make much of his Gentile service,
and even his many sufferings are a part of this general intention, arising as they did principally
from his Gentile ministry. His point here is that he will not hesitate to speak to his Gentile
audience in the tones proper to a Gentiles’ apostle since it is his basic practice to magnify that
office for the salvation of at least some of those of his own flesh.

11:15. What he has to say to the Gentiles is now expressed. They must realize that if Israel’s
casting away means reconciliation for the world, their being received again into God’s favor will
issue in the even more abundant blessing of life from the dead. By kataAAayr) Paul means
basically owtnpla (cp. v 11). The same two concepts appear together in 5:9-11, but perhaps the
former is more precisely the cessation of enmity with God effective by justification, while the
latter is the experience that flows from that—that is, victorious living, free from divine wrath. The
statement about reconciliation does not suggest a form universalism, rather that the world as a
whole, in contrast simply to a single nation, has now become the object of God’s reconciling
activity. In light of Romans 10:10-11, kataA\ayn is what is effected in the relationship of
believers to God, not, as in 2 Cor. 5:19, what is done by the cross regardless of man’s response.
(For a similar use of world to Paul’s here, cp. John 6:33.) By {wn €k vekp@®v Paul has in mind
not only the spiritual resurrection of Israel itself (cp. Ezek. 37), but also that of the entire
creation. In other words, his phrase is virtually equivalent to the maAwyyeveoia referred to in
Matt. 19:28. That is, Paul has in mind the resurrection of the entire world order, both the natural
world (cp. Rom. 8:19-21), as well as the social, economic, and political world. Out of the death
unto which the present order lies, when Israel is received back into favor, a new age will be born
and its birth will be a species of resurrection; so great then will be the universal benefaction of
Israel’s resurrection. (This, of course, is the kingdom of God; and we might say it is, in fact, the
first resurrection with all that this entails. So I’m taking the phrase {wr €k vekp®v as a way of
referring to the age to come, which is the resurrection age with all of the resurrection of the
world order, as well as of men, that that implies.)

11:16. Hence, one ought to look at the present state of affairs as a sort of first fruits or root of
what is to come in the holy purposes of God. The blessing which God now gives so richly to the
Gentile world as a result of Israel’s fall is a foregleam of the unspeakably greater blessings
toward which it points—that is, the life from the dead over against the reconciliation described in
v 15. The present world blessing is like the first cake of bread baked from a great lump whose
character that first cake reveals. (For the background of this particular image, see Num. 15:20-
21.) It is also like a root from which one may look to grow the branches which are the end
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product. From every point of view, then, the present situation manifests the holy work of God.
Israel has not become by its tragedy a profane thing no longer related to the divine purposes.
Rather, the activity of God in connection with her fall bears the marks of the work of His
holiness which is a foreshadowing of His ultimate holy design, not merely for Israel but for all
mankind.

11:17. The terms root and branches that Paul has just used (v 16) become a springboard for a
new direction of thought. Whereas in v 16 the term kAddot seems to signify the ultimate
fruitfulness of Israel which will spring from the root (pi¢a) of His present dealings with them, in
the new image, beginning in this verse, the kAddol are Israel itself, and the pifa are very likely
the fathers from whom Israel had sprung (cp. v 28). The new image will serve as a reminder of
God’s grace to the Gentile during the time of Israel’s fall and will be used to warn them of the
danger of losing their present privileges. The you (ov) of this verse, and throughout the
metaphor, is a collective way of addressing the Gentiles as a whole and has no reference to the
destiny of individual Gentiles. What is before Paul’s mind is the special opportunity afforded to
Gentile humanity by the fall of Israel.

Some of the Jewish branches, Paul affirms, have been broken off. (The plural is used here to
recall the truth stated earlier in the chapter that God has not wholly cast away His people, but has
preserved for Himself a remnant according to the election of grace—11:1-2, 5-6. But it is to be
noted that in referring to Gentile privilege here and in the following verses, no plurals occur.)
The Jewish branches that are broken off obviously refer to the portion of Israel which has lost
special standing before God. (The broken branches clearly do not refer to formerly regenerate
Israelites who have lost their personal salvation. They obviously refer to Israelites who lost their
special place and privilege because they never were saved at all. In like manner, the engrafted
Gentiles may be seen collectively as the Gentile world which has been made the focus of God’s
program in salvation and thus partakes of the root and fatness of the good olive tree. That is, the
Gentile world has now tasted the salvation blessing which flows up from the root—that is, the
blessing of the Abrahamic covenant, the Jewish fathers being the source of this blessing on an
earthly level since the covenant was confirmed and ordained to the patriarchs Abraham, Isaac,
and Jacob.)

11:18. But Paul’s warning here is that such privilege should not be an occasion for Gentile
disdain of the fallen Jews (un katakaux® t@v KAadwv). Indeed, even if the Gentiles do boast, as
Paul warns them not to do, the boast is empty since they depend on the root and not the root on
them. That is to say, as our Lord told the woman of Samaria, salvation is of the Jews. It is the
blessing of Abraham into which the Gentiles have come. The Gentiles have become indebted to
the same source as the natural branches were.

11:19-20. The Gentile may say that his privilege is the direct purpose of God in breaking off the
natural branches, which is a boast, of course, but Paul does not deny its truth (compare the word
KaA®g). But he reminds the Gentiles that they enjoy this privilege by faith, as the Jews lost theirs
by unbelief. This should lead to a holy fear rather than to haughtiness. What Paul had in mind
here is not so much the faith of an individual but the observable phenomena that it is the Gentile
world that is responding in largest measure to the call of faith in the gospel, while the Jews, for
the most part, are unbelieving. Hence, the present privilege of Gentile humanity is directly tied to
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its responsiveness to the gospel, just as the loss of privilege by the Jews is tied to their
unresponsiveness.

11:21. It follows from this that a loss of responsiveness among Gentiles can have the same
calamitous effect on them that it did on the Jews.

11:22. Hence, the Gentiles should observe that God knows how to be both kind and severe

(cp. xpnototnta kat anotopiav @sol). His severity is seen in the Jewish people who have
fallen; His kindness is now the experience of Gentile humanity, but is conditioned on a
continuance in that kindness. Otherwise, the Gentile world will be cut off, thus tasting the same
severity God has shown toward the Jews. Once again, what is in view here is not individual,
personal salvation, which, of course, cannot be lost. Paul is discussing the relative positions of
the Jew and the Gentile in the program of God. The Jew had been naturally central in God’s
purposes and, hence, singularly blessed because he was naturally descended from the root. But
having fallen, the Gentile world, contrary to what was to be expected naturally, has been given
the central place of blessing, but is quite capable of losing it. We may observe that today
Christendom as a whole is just about as hollow and unbelieving as Judaism was in Paul’s day.
Moreover, the contemporary rejection of biblical truth, which is more and more overt among
Gentiles is a clear symptom of Gentile failure to continue in the divine kindness and presages the
loss of privileges which lies ahead. That is to say, the Jews will once again regain the central
place in God’s program which the Gentiles have had for so many centuries. One might see a
clear note of this in the revival of the Jewish state and their recapture of Jerusalem, though they
are still unbelieving.

11:23. The regrafting of Israel awaits their quickening to faith. Paul phrases this conditionally, as
also the previous statement about the Gentiles (cp. v 22). But from verses 25-27, it seems clear
that he anticipates the Gentiles will not continue in divine goodness and that the nation of Israel
will not continue in unbelief. God is well able, he affirms, to graft Israel in again.

11:24. Indeed, the humbling thing is that it is far more natural to expect the restoration of Israel
to privilege than it was to expect Gentile privilege in the first place. The Gentiles are not
naturally the central focus of the divine purposes—the Jews are. This is not to say it is not natural
for God to bless Gentiles—it has always been and always will be—but Paul has been talking about
a position once occupied by the Jews in which the Gentiles have replaced them. Taken in the
light of the statement (Emel kai oU €kkomron, v 22). Paul seems in verses 23-24 to now be
contemplating replacement of the Gentiles by the Jews. This, he is affirming, would scarcely be
surprising. The grafting in of the Gentiles was profoundly out of the ordinary. The grafting in of
the Jews to their own olive tree would be quite natural.

11:25-27. Now Paul states the whole point directly and succinctly. The setting aside of Israel was
only partial (cp. and pépoug)—that is, not all the branches were broken off, and it was only
temporary. It is until the mAnpwpua of the Gentiles comes in.

The reference in mMAnpwpa is undoubtedly to God’s blessing on the Gentiles in salvation. There
may be an allusion to fruitage against the background of the olive tree metaphor. This mAnpwpa
may be thought of not only as the fruit of the gospel among the Gentiles in the church age, but
also the same kind of fruit in the Great Tribulation (cp. Rev. 7:9-14). For the conversion of Israel
described by Paul in verses 26-27 is clearly at the advent of Christ to reign, while the remnant of
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Israel, the 144,000, will be converted as a firstfruits to God in the tribulation era, the first half
week (cp. Rev. 14:4). It will not be until the very end that all Israel will be saved. This is proved
by the quotation found in verses 25-27 and taken from Isa. 59:20-21 (see the context in Isaiah).
Hence, Paul thinks of the very end of the age as the point at which Israel will be grafted in again.
God’s covenant will be established with them and nationally, as well as individually, their sins
will be taken away. They will then be a people whose deliverer has come to them and has taken
away their impiety (doeBeilag). When that occurs, God’s special purposes with the Gentiles will
be complete—their fullness being realized in the multitude of their saved—but their privileged
place on the olive tree will have been lost and they will once more be subordinated to Israel. In
fact, the passage of Isaiah quoted here by Paul is followed immediately by one that clearly
reveals Gentile subordination (note Isa. 60:1-22, especially vv 3, 5, 11-12, and 16). This is the
whole point, of course, of this passage.

(It may be suggested that the final token of Gentile unbelief will be the new religion of the man
of sin during the last half week wherein Christianity is explicitly repudiated by the Gentile world.
It will be the consummation of the mystery of lawlessness already now at work (cp. 2 Thess. 2)
and which will make the Gentiles as a whole as hostile to Christ and His gospel as the Jews were
in Paul’s day. Though multitudes of Gentiles are saved during the last half week, they will
actually be a persecuted minority, just as believing Jews were a persecuted minority in Paul’s
day. This final situation in the Gentile world will fully justify God’s cutting it off from its special
privileges and will signal His return to Israel with the fullest blessing.)

11:28. The apostle now recapitulates what he has expounded concerning the state of Israel. In the
interest of Gentile salvation (6! Updg), they have been allowed to become hostile to the gospel,
but this does not change God’s electing purpose as a result of which they are still especially
beloved on behalf of the patriarchs to whom God’s promises were originally made. (Note the
parallelism of Scripture highlights the paradox of their hostility and God’s continuing love.)

11:29. The promises made to the Jewish fathers, like all of God’s gifts and calling, are
irrevocable. Hence, they are certain of fulfillment whatever the present Jewish condition may be.

11:30-31. This fact that God’s calling is irreversible leads to a new perspective on present Jewish
disobedience. (Notice the inferential yap.) For just as once the Gentiles disobeyed God, pagan
idolatry being no doubt prominently in mind, and have found an occasion for mercy through
Jewish disobedience (tn toutwv amnelBela), so now similarly the Jews are disobedient to this
Gentile mercy. That is, they oppose it and are thus prepared for mercy themselves. That is, the
very disobedience of Israel was designed for (note iva) their ultimate mercy. Only by allowing
this proud, self-righteous nation to descend to a level of bitter hostility to the truth could God
bring them to the same deep need of His mercy as the pagan Gentiles had. Of this, of course,
Paul is the great prototype in his own person. Reduced to spiritual nothingness on the road to
Damascus, he had to renounce all claim on God’s favor and become a debtor to His mercy. For,
despite his legal rectitude, he had persecuted the Son of God in the person of His Church. So also
some day Israel will see the Christ they have opposed and be stripped thereby of every vestige of
self-righteousness. (Cp., especially, Zech. 12:10-14.) But only by allowing such overt hostility to
manifest itself in Israel could God make them fully aware of their need of His mercy. They had
opposed that mercy among Gentiles (and here it should be noted that t@® vpeteépw €AEeL is best
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taken as the object of AmeiBnoav), but in so doing they were actually putting themselves in the
place where they must and could be its objects as well.

11:32. For (yap) God was actually thereby rendering man universally dependent upon His
mercy. (Toug navtag I take to refer to both Jews and Gentiles.) As Gentile disobedience had
long since closed them in under the unmistakable dominion of sin, so now Jewish rebellion was
having the same effect on them so that they are, so to speak, locked into sin together with the
Gentiles. (Notice the oUv in cuvékAeloe.) But this reduction to the Gentile level of guilt was for
the purpose ({va) that they might receive the same mercy as Gentiles.

11:33. Paul is deeply moved by the wealth of wisdom and knowledge in all of this (MAoUtou kai
ocodiag kal yvwoewg is an apparent hendiadys.) So unexpected is this divine methodology for
dealing graciously with all, and especially the Jews, that Paul declares that God’s decisions
(kpilpata) and His procedures (06ot) are inscrutable.

11:34. Man’s unaided intellect can neither penetrate the divine mind nor contribute anything to
its counsels.

11:35. Indeed, man is ever the debtor in his relation to God, not only unable to counsel God in
His purposes, but unable to contribute to God anything at all which will induce God to be
favorable to him on the basis of merit. Man never gives anything to God first so as to be
deserving of repayment. The divine wisdom is that man shall owe everything to his Creator so
that God initiates all man’s good. Man, especially Jewish men, have always found this hard to
accept; and God’s wisdom is to work towards that acceptance by allowing human sin, whether in
Gentile or in Jew, to reduce men to the status of debtors to divine mercy.

11:36. The end of it all is God’s eternal glory for all of future time.
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CHAPTER 12

The starting point for the extended section on Israel and the Gentiles which the Apostle has just
completed (Rom. 9-11) was the thought of the unfailing love of God in Christ which climaxed
Romans 8 (cf. 8:39). In reality, Romans 9-11 give us a deeper appreciation of that love; for there
we can see it in its relationship to God’s total purposes. The goodness of God has gone out to
Gentiles in the form of love precisely because that (love) goodness has been for now rejected by
Israel. But the key word of Romans 9-11 is, in fact, not love but mercy (cf. Rom. 9:15, 16, 18,
23; 11:30, 31, 32). But love and mercy are virtual synonyms, as is proved by the story of the
Good Samaritan where mercy fulfills the command to love one’s neighbor. The love, therefore,
of which Paul has spoken so glowingly in Romans 8:35-39, turns out to be for Gentiles a
supreme act of mercy occasioned in turn by God’s love for Israel. For through His mercy to the
Gentile world, God strives to extend His salvation to Israel, too. Israel thus is its starting point. It
is humbling to the Gentile mind to take in this truth, but it is the only proper way for the Gentile
to estimate the character of the divine love to him. Like the victim of thieves on the road away
from Jerusalem, the Gentile sinner has been visited in mercy by an outcast Savior (the true Good
Samaritan)—this mercy being his for the very reason that the Savior is an outcast in Israel’s sight.
Thus Paul has used Romans 9-11 not only to explain God’s ways with mankind, but especially to
deepen the Roman’s sense of utter indebtedness to a divinely originated mercy which is a
surprising and undeserved benefaction.

To these mercies, then, Paul refers in Romans 12:1 in calling upon his readers for a full
obedience to God’s will. In reality, Romans 12:1-2 recapitulate the Christian-life truth Paul has
expounded in Romans 5-8. Romans 9-11 deepen Gentile motivation to put this truth into practice
and, following the recapitulation of these two verses, Paul will discuss—for the first time—some
specifics of the divine will for Christian living.

12:1. The key to the thought of this verse lies in the verb mapaotijoat which is picked up from
Romans 6:13, 16, 19 where the meaning seems clearly to be that of the actual use of the
members of the body either for sin (which is warned against) or for righteousness (which Paul
urges). Such use, in the latter case, is the actual experience of walking in newness of life (i.e., it
is true Christian living). Thus, Romans 12:1 does not call for some kind of preliminary
dedication to God, but for actual obedience to God through the body—an obedience now
conceived as a priestly service of sacrifice. (Note that Aatpeiav carries this priestly connotation.)

In this connection the term {®oav is especially relevant in the light of the doctrine of Romans 6-
8. For it is particularly the problem of the spiritual deadness of the body that has occupied the
discussion in chapters 7 and 8. Here one recalls such verses as 7:23, 24, 25 and 8:10,11. While
Romans 6 calls on us to use our physical members for God, Romans 7-8 tells us how this can be
done—that is, only be the quickening power of the Holy Spirit (cf. 8:11). The life lived to the
flesh is a species of death (Rom. 8:13a), and the life lived by the Spirit is truly the life of a son of
God (Rom. 8:13b-14). Thus to present the body as a sacrifice which is /iving implies, for Paul,
the quickening power of the Holy Spirit. And if the body is thus “living” (the first predication
about Buaiav), it will inevitably be also “holy” and “pleasing” to God (the second and third
predications about Buoiav). The whole life of obedience thus enjoined, is the only rational
(Aoywnv) priestly service we can render in the light of the surpassing divine mercies. It is a form
of self-giving to God, as the body and its members become the holy vehicles of His good
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pleasure. As such, it is similar to Old Testament sacrifices, but also markedly different. In the
Old Testament, a living animal body was put to death by sacrifice, but here the believer-priest
brings a dead human body (cf. 8:1¢) to the “altar” of obedience and in the process of actual
obedience—that is, in the process of sacrifice—this dead body becomes truly alive by the power of
the Holy Spirit.

It is evident then that what Paul calls for here is not momentary dedication to God, but a lifetime
of obedient living by the Spirit’s power.

12:2. The service, however, of which Paul has spoken in verse 1 is a Aoyiknv service which
implies that mental and rational processes are crucial to it. Hence, he proceeds to stress the
importance of the mind in the transforming process of spiritual obedience. Romans 12:2 is thus
not sequential to 12:1, but is contemporaneous with it. The body can only become a living
sacrifice as we are transformed through the mind so that we actually experience God’s will.

Two alternatives are presented by the apostle and he probably views them as inescapable
alternatives for the believer. On the one hand is world conformity, on the other Christian
transformation. All life and experience testifies to the inevitability of change, so that one of these
processes or the other must be expected to be taking place continually, The former occurs almost
inevitably by means of our exposure to the corrupt character of “this age” (t® ai®vi tolvTw),
unless, that is, by deliberate choice, we seek renewal of mind.

The mind (vo0q) is viewed by the Apostle in Romans as the seat of our regenerate understanding
and desire. The body by itself is the slave of sin, but the mind is basically enslaved to God’s will
(cf. Rom. 7:22-25; cf. Soulevw). The renewing of the mind is nothing else than the continual
keeping fresh and vital of the mind’s understanding of, and desire for, the will of God. If our
thoughts are distracted to the law, as a law, and hence focused on sin—or if they are focused on
sin by any means—the vitality and energy of our spiritual desire is sapped and spiritual defeat can
take place. To renew the mind, however, is to cultivate the spiritual-mindedness which is life and
peace (cf. Rom. 8:5-6). There is no greater danger than the waning from consciousness of
spiritual interests and desires. The renewing of the mind counteracts this.

The process by which the mind is renewed is not here spelled out, but is fairly obvious. The
focusing of heart upon the spiritual interests of life—i.e., upon the things of Christ—is a conscious,
deliberate process in which the Word plays a permeating part and in which the Holy Spirit
becomes the vitalizing force. If spiritual desires are before our minds, and dominant in them,
then this itself reveals the Spirit has been, and is, at work. There remains, however, no better
figure of it all than the image of the tree whose hidden roots draw up the water that is presented
in Psalm 1. The synergism of our will and the Spirit’s work in us remains mysterious, but is no
less real. The Spirit does not work apart from the human will, but in and through it. The
renewing of the mind is the Spirit’s work in us, but inseparable from the continuous choices of
the will about what we will concentrate on and take an interest in.

The proving of God’s will, as the verb 6okipalewv implies, is more than mere knowledge of that
will. It is the putting of that will to the test—i.e., of actual experience—so that we become
“experts” as it were in what is good and acceptable and complete before God (Cf. the verb in
Luke 14:19; Rom. 1:28; and especially Rom. 14:22 where it almost equals “does.”)
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12:3. Now, for the first time in the epistle, Paul will deal with the specifics of God’s will for us.
Romans 1:18-8:39 have presented the general principles which underlie salvation from divine
wrath. Romans 9-11 give us the conception of God’s mercies to us as Gentiles which will
motivate us to live by those principles. Romans 12:1-2 recapitulate the principles against the
background of this mercy, and Romans 12:3 and following show how the life based on these
principles ought to be lived out in its details. It is the “good and acceptable and perfect will of
God” spelled out in specifics.

The first step in perceiving the divine will for us is to set sober objectives for ourselves. The
verbs Utepdpovelv and ppovelv suggest more than mere thought and carry the overtones of our
goals and perspectives. It is our general outlook at the core of which are our aims. These should
be based, not on fleshly conceit or unrealistic attitudes about ourselves, but should be sensibly
(gig 10 owodpovelv) grounded in what God enables us to believe is within His purpose for us. The
uétpov miotewg He grants us will be rooted in a spiritual assessment of our lives and capabilities
in the light of Scripture and not in a proud ambition which strives for unreasonable attainments.

Paul says this through the grace given to him (cf. the same phrase in v 6)—i.e., he is an apostle by
divine grace. He wishes everyone among his Roman audience to have a sober appreciation of the
grace given to them as well.

12:4-5. Sober thought about oneself will take into account the reality that in a body there are
numerous members with differing functions, so that the Christian Church is a unity of diverse
members whose relationship to each other is like that of members within a physical organism
(...0 6¢ kaBig AAAAwvV PEAN). This means that we do not strive (cf. dppovelv) to imitate another
member, nor usurp its function, but rather to play our own particular God-given role within the
Church. This is God’s “will” for us.

12:6-7. Hence, since our gifts differ in accordance with God’s particular grace to us, they should
be used with this reality in mind. Indeed, though a Christian may have the same kind of gift as
another, he does not really have the same gift. In Paul’s case, the grace given to him (cf. v 3) was
that of apostleship, yet such an apostleship as set him off from other apostles (cf. 1 Cor. 15:8-
10!). So, no two Christians have precisely the same form of divine grace and their gifts differ not
only in type but also in numerous other aspects as well-even when the type may be the same.

But Paul’s point here is that, whatever the grace given, it is to be properly expended. So a
prophet, for whom faith is an indispensable element in his gift, ought to prophesy in direct
proportion to the faith granted to him for this. This concept is akin to that stated in v 3. The
prophet does not claim more spiritual perception—nor less—than the operative faith in his gift lays
hold of. Imagination, as well as deception of others, are to be studiously avoided. Observe that
the articles with dvaAoyiav and niotewg imply: “the particular proportion of his particular faith.”
No doubt there were prophets to whom great revelations were made and others to whom small.
By faith they each apprehended their own revelation and in accord with that apprehension they
were to prophesy.

In regard to other gifts, they are to be used as their nature suggests. (Perhaps the verb to be
supplied here is a copula—“‘or service, let us be [let him be] in his [tfj] service.”) One is to involve
himself in service, teaching, or exhortation (v 8a) in accordance with the character of his gift.
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The thoughts are succinctly expressed, but the guiding and controlling idea is that of v 6a.
Whatever our particular grace, it is to be used accordingly.

12:8. After the reference to exhortation (which also embraces the concept of comfort and
encouragement), the list of gifts probably ends. This is signified by the end of the €lte...€lte
construction and by the fact that Paul is making a transition to more general attributes (cf. v 9).
But the principle governing gifts also applies to the activities specified in v 8b. As gifts are to
fulfill their intended function, so activities done for God are to be done as such activities are
intended to be done. Giving ought never to be niggardly or grudging, for giving is only properly
executed with generosity (év dnAotnti—the noun probably looks as much at the spirit as at the
quantity given—i.e., it is that single-heartedness in giving which leads to liberality.) Ruling, or
leading, is only properly done if the spirit of responsibleness is evident in one’s diligence
(omoubij equals earnestness, zeal, etc.). Mercy is properly bestowed when freely bestowed and
not given out of a spirit of duty or with reluctance.

Hence, the individuality recognized in vv 4-6a is worked out—through gifts and other forms of
service—in the principle of full exploitation of both abilities (6b-8a) and opportunities (8b). God’s
good and acceptable and perfect will is for me to be me, but the very best me I can be.

12:9. But spiritual gifts (vv 6-8a) and opportunities (v 8b) can never be effectively used for God
apart from genuine love. Hence Paul now moves to the theme of love.

The sequence of material here is strikingly like that in 1 Corinthians 12 and 13, where a
discussion of gifts precedes a discussion of love. In fact, the qualities predicated of love in 1
Corinthians 13:4-7 bear numerous striking similarities to the contents of Rom. 12:9-13. In fact, it
is possible to understand | dydmnn dvumokpitog as the major statement, and all the remaining
statements of vv 9b-13 as subordinate. (The participles dnootiyovteg and koAwpevog strike the
reader initially as subordinating in force even if not strictly tied grammatically to v 9a. The
adjectives used in the following verses are roughly equivalent in force to the participles.
Likewise only the quality /ove is in the nominative, whereas the rest of the words that might be
thought to be parallel to it [i.e., T\v dhadeAdiav] are in the oblique cases. Hence, i dydmnn can
be seen as the leading idea and the remaining assertions as, in a sense, explications of it.)

According to 1 Corinthians 13:6, love finds no pleasure in evil but only in what accords with
truth. Hence, if our love is to be truly unhypocritical (dvumokpttog)—i.e., real and genuinely
Christian—it must obviously be holy. Hence: AnootuyoUvteg 10 movnpdv, KoAwpevoL TQ)
ayaB®. Those who love in a truly spiritual way must necessarily have a hatred for evil as a thing
inimical to the welfare, not merely of themselves, but of those whom they love, while at the same
time they cleave to the good as that which is alone beneficial to themselves and those who are
loved. (Love, therefore, seeks to wash the feet of those loved—cf. John 13).

12:10. But genuine, unhypocritical love—on a spiritual level—is one that is also marked by a
special affection for the brotherhood. If our love does not take cognizance of our bond in Christ
and respond vigorously (dldotopyol) to that bond, it can hardly be genuine in a truly Christian
sense.
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Moreover, such love is necessarily self-effacing. It is quite content to give to others in this
brotherhood the place of honor rather than seeking it for oneself. Our Lord taking the place of
servant by washing His disciples’ feet clearly exemplifies this principle.

12:11. This self-deprecating willingness to give others the more prominent place is not, however,
the same as ceding to them all responsibility. An unhypocritical love will set a pattern of
diligence (tfj omoudfj) in contrast to indolence, and this will spring naturally from an inner
earnestness that can be described as a boiling ({€ovteq) spirit, and all of this will be focused on a
genuine bond-service to the Lord. The man who truly loves knows he is God’s servant
(6oulevovteg). As such he has God’s interests in others at heart. His own personal honor is not
an issue (v 10b) but his diligence and fervency of spirit are the marks of a true submission in
bond-service to his Lord.

(The verb 6ouAevovteg, of course, implies actual activity, making something of a triad out of the
statements of v 11-the “slave-service” capping the triad. We are to be diligent—fervent— actually
serving. Love is more than a passive brotherly warmth and renunciation of personal honor. Love
is active and this alone adequately fills out—and expresses—the true warmth and self-denial Paul
has enjoined in v 10.)

(The idea in {€ovteg probably is related to the kind of diligence [cf. omoudfj] which springs from
within and therefore cannot be suppressed. This it results naturally in bond-service to God.)

12:12. The servant of the Lord (cf. Soulevovteg, v 11) is a man who, by his very service, is
accumulating a larger and richer sope. Hope, in Romans, is primarily the eternal destiny to
which God calls us, in particular our heirship as God’s children and potential joint-heirship as
fellow-sufferers with Christ (cf. 8:17-25). In this we are to rejoice while loving the brotherhood
and serving the Lord in their midst.

And it is the capacity to rejoice in hope that makes us capable of enduring (nmopevovteg) in
tribulation. When our joys are centered within time and contemporary experience, the collapse of
those joys undermines our strength in trouble. But where the hope is solidly fixed on things
eternal, strength is possible amidst present trials.

But this will beget the spirit of prayer. The man with a deep eternal hope in which he rejoices,
and who thus can bear up under tribulation, will be able to turn to God in persevering prayer
(mpookaptepouvteg). Indeed, endurance in trouble and persistence in prayer are spiritual
Siamese twins. The one is never found without the other.

All three of the qualities listed in this verse are empowered by love—which is explicated by the
entire list from vv 9b-13. (Cf. 1 Cor. 13:7-8: mdvta otéyel, mavia MOTEVEL, Ttavta EATilel,
nidvta UTopével. H ayamn ov6émote ékmintet.) The man who loves others (and in that spirit
serves the Lord, v 11) has opened to him new vistas of spiritual hope (cf. 1 Thess. 2:18), has new
sources of strength for endurance (2 Tim. 2:10), has new reasons for persevering prayer (Eph.
1:16; Phil. 1:4; Col. 1:9). Love brings to full development (cf. mavta in 1 Cor. 13:7) hope,
endurance, faith.

12:13. Moreover, a man who has faced trouble of his own with endurance and steadfast prayer,
will have heightened sensitivity to the needs of his brethren and will minister to them (talig
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Xpetaig Tv ayiwv kowwvoivteg). To those traveling from place to place he will have his door
opened to relieve the burdens of their journey (tv ¢hogeviav Swwkovteg). (In ancient times it
was particularly with an eye to the wayfarer that hospitality was enjoined, though, of course,
every form of hospitality is commended in a phrase like this.) The Christian who has known
trouble, and endured it, so far from becoming self-centered will actually become more open-
handed and more eager to seize the opportunity of Christian fellowship which hospitality affords.
Thus the list ends with the commendation of concrete and specific deeds of love as a capstone to
the more general qualities with which it began.

12:14. From the attributes of love (vv 9-13), the Apostle now turns to the attitudes of love

(vv 14-21). What is the inner spirit which love exhibits? To begin with, love wishes even its
persecutors well and a spirit of blessing expresses itself through truly Christian lips rather than a
spirit of cursing. Thus love lays aside its own personal feelings and expresses its desire that good
may attend other men—despite the hostility they may show.

12:15. Such a spirit, obviously, is one marked by a sensitivity to the feelings and experiences of
others. Love thus does not envy the joys of another, but shares them. It does not shut itself off
from others in their sorrows either, but enters into them. The man interested only in himself may
indeed curse those who persecute him and remain unfeeling in the presence of human joy or
sadness, but not the unselfish spirit of love.

12:16. And because love is, in fact, not basically self-seeking but attuned to what others feel, its
expression within the Christian Church manifests a spirit of humble impartiality that regards the
feelings of the lowly.

Christians ought all to have a similar concern for one another (6 a0T0 €ig dAARAoUG dpovoiivieg)
which will exclude the self-serving tendency to pay special attention to those we deem important
(un T vPnAa ppovoilvteg) while ignoring the lowly and insignificant (&AAQ TOTG TaMELVOTG
ouvanayopevol). Such prejudice is usually an expression of worldly pride and a feeling that we
are too wise and clever to take much note of those lightly esteemed (Mn yivecBe dpdvipol map’
€autolg). Thus love cultivates an impartiality (cf. TO a0t0) among believers toward one another
that is marked by special efforts to cultivate the lowly (cf. cuvanayopevol) with a simplicity of
mind (cf. Mr)...ppovipol) all too aware of its own vast ignorance before God.

12:17. If then, the Christian is truly concerned with the welfare of others (v 14), emphatic with
the experiences of others (v 15), and condescending humbly to the lower standing of others (v
16), he will be preeminently forbearing rather than impatient and vengeful. It will not be his
spirit to give bad for bad, but rather to have special regard (Mpovoouuevol) for the need to set
decent and honorable things (kaAd) before everybody—including those who have set bad things
before us.

The expression ndvtwv dvBpwrnwv probably hints that Paul has especially the unconverted in
mind, since they are the ones most likely to render us evil. But the phrase kakov avti kako0 need
not in itself refer only to serious injury or offense but comprehends as well all of the more minor
slights and hurts that men—whether unsaved or not-may deal to us. A sharp word is not to be
repaid with a sharp word any more than a wound is to be repaid with a wound. Rather, as the last
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half of the verse suggests, some good thing is to meet they eye of the offending party—for it is
good things we are to be careful to place before al// men.

12:18. It is therefore not the desire of the believer to wage war with his opponents till they are
overcome, but to live at peace with them. It is not his desire to see that every bad thing—however
trifling—gets its proper retribution, but rather, by withholding such retribution in favor of setting
good before men. to achieve tranquil relations with them. This is to be his objective to the extent
to which it is achievable (EL Suvatov), and he is to make sure that all that can be done from his
side (t0 &€ Up@V) to achieve it is done. (Prayer, patience, a positive approach [cf. Phil. 4:8] are
among the resources to be brought to bear here.)

12:19. If, however, despite this strenuous effort after peace, we nonetheless find we still have
enemies (as Paul did, because he preached Christ), we are to avoid personal vengeance
(conscious that though man may hate us, God’s love is our portion—note ayanntot), and we are
to leave such matters to God (whose love for us, in fact, makes His righteous retribution sure to
our enemies). Vengeance is God’s personal prerogative—to take it into our own hands is to
“steal” what is His.

12:20. Free then from the concern for vengeance, we may devote ourselves to mercy toward our
enemies. While God tends to their retribution, we can tend to their needs! Such kindness, in fact,
deepens their guilt and makes more terrible the justice that will overtake them if they persist in
hostility. Thus coals of fire are heaped on their head. Yet it is also possible that our kindness may
bring them the recompense of shame and remorse (the “burning” head and face of a man who is
shamed may be suggested by the imagery of the coals of fire). Thus out of their deep shame they
may actually become our friends, putting hostility aside. Perhaps, indeed, the vengeance God
will take is to convict them of their wickedness and destroy their hostility. If so, the victory we
win is greater than destructive judgment.

12:21. Hence, we are to understand that good is a greater power than evil, and that to meet evil
with evil is to experience moral and spiritual defeat. But to meet evil with good is to defeat evil—
in ourselves, spiritually, first of all and then perhaps in others.
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CHAPTER 13

13:1. From the consideration of the necessity of avoiding the spirit of vengeance toward our
enemies, it is natural for Paul to move on to the general spirit of law-abiding which is to
characterize Christians. We neither take the law into our hands (for revenge), nor in any way
violate its rightful authority over us.

Submission, therefore, to earthly authorities (é§ouaoiat) is the principle on which we respond to
them (v 1a), since the authority they wield is necessarily divine in origin. There is no such thing
as authority apart from God (v 1b). Hence any that exists (o0oat) does so by His ordinance (1c).

13:2. It follows then, that resistance toward established authority is a resistance to a divinely
appointed arrangement (Statayfi). Those who resist may expect punishment (kpipa) for that

(cf. The Assassins of Caesar, Sect. 1, 129). This punishment may be administered by the
authority against which we rebel, or God may visit it upon the rebel in some other way. Paul, like
everyone else, knew that governments are sometimes overthrown, but his point is that—regardless
of success or failure—since God has ordained the authority, the ultimate direction of the rebellion
is God-ward, and so there is a penalty involved. The principle applies not merely to revolutions,
but to any form of rebellion against the authority—such as crime or illegal business practices, etc.

13:3. Naturally, this punishment (13:2, kpipa) is most usually meted out by the authority we
flout (though God may also render retribution in other ways), so that we need to recall that rulers
are basically a terror to those doing evil rather than to those doing good. (Paul, of course, knew
that the authorities too often acted capriciously and even illegally—Acts 16, but his statements
affirm a principle that is basically and generally true.) The best way to avoid fear of
governmental power is to be doing what is good, and (normally) this will win us praise. Indeed,
even corrupt and totalitarian governments find it often expedient to praise good citizens who
obey its laws.

13:4. Nor is it inappropriate for a Christian to value the praise of constituted authority, for (yap)
that authority is God’s servant to us (oot) with that which is good as its goal (gig 10 dyaB6v). The
phrase €i¢ 10 dyaBov probably suggests both that our temporal well-being (this equals our
“g00d”) is the real aim that God has behind government as it affords us security and stability of
life, and also that government is designed to prompt us to do what is good (note that the to0
ayaBov of v 3 is repeated here). Thus the phrase is something of a word-play picking up the
thought of v 3, but adding to it the idea that we benefit from the service government renders as
God’s dlakovoc.

But, conversely, government is equally the servant of God in the execution of wrath. Hence, if
we do the evil thing (to kakov), we do not enjoy the good it is designed to bring us, but rather the
vengeance and wrath which it serves God by executing on those who do such evil. Its power of
the sword is not an empty threat, nor an invalid right (both ideas are probably latent in €ikfj), but
rather the instrument with which it does the service of vengeance for which God has also
appointed it. It bears the sword not in vain precisely then because (yap) it is God’s agent or
wrath.

13:5. Hence our obedience, which takes account of this wrath (o0 pévov 8w v épynv) shows
this reason is not ignored), is even more demanded by our conscience which is aware of the
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divine service (cf. v 4, dtakovog) which earthly authority is established to render to God. (We
can only render to God the things which are God’s if we are rendering to Caesar the things that
are Caesar’s. Our conscience demands the latter as an integral part of the former. Cf. Luke 20:25
and other places where Caesar is mentioned before God, since it is through this avenue of earthly
obedience alone that we can fully render what is due to God.)

Conscience then instructs us not to rebel against God’s &idkovdg because that would be wrong
toward God. And if we do, and feel the wrath of His didkovag, it is after all His wrath we feel,
and thus our conscience can only be clear if we avoid all reason for that wrath to reach us.

13:6. On the same grounds (6wd to0to), we are also to pay taxes, for in the light of v 1 even tax-
gatherers—despite their own notorious reputation in Paul’s day—must be regarded as agents of the
divinely appointed authority and hence as Aettoupyol...0€00. This new term (contrast 61dkovog
in v 4) has a priestly overtone and suggests that their continual exercise (mpookaptepoiivteg) of
their tax-gathering duties is a function in which they are agents who render to God what is
properly His due. Hence our taxes take on a sacred hue, for they serve God’s ordained system of
earthly government.

13:7. Now the Apostle broadens the obligation by means of the general principle: AnéSote o0v
naoL 1ag 0deNdg. We are therefore to render payment of various forms of taxation
(bopov...téAog) as well as various forms of personal respect (doBov...tiunv). The latter
consideration, while it no doubt has government officials chiefly in mind (even—and especially—
Nero!) is obviously broader (especially in the light of méot in this verse). Every man, in some
way, is worthy of a true measure of personal respect (cf. 1 Peter 2:17).

13:8. Hence Paul now makes the fullest assertion of the principle he has in mind (for, though v
7a states it also, this verse moves climactically out of the context of governmental
considerations). No obligation—of any kind or to anyone—is to be defaulted. (The general flow of
thought from verses 6-8 indicates that what Paul is saying is that all obligations are to be met.
There is no indication he means to forbid borrowing money.) We are to owe no man anything in
the sense that we are not to fail to pay or fulfill any obligation so that-being unmet—we therefore
owe it.

But there is an overriding obligation which, in a real sense, always remains unfulfilled (cf. €t
ur). That is love. Taxes can be fully paid, deferential treatment adequately given, but love
remains always on the horizon of our obligations; for however much we render, we do not
discharge our obligations to go on loving.

The reason for this is that, after all, love summarizes our obligations toward others (tov €tepov)

and constitutes a fulfillment of God’s law. But since I am obligated to that law till death, I never
really cease to “owe” love—however I may fully discharge subsidiary debts which are covered by
it.

13:9-10. And love is indeed the fulfilling of the law because (ydp) every one of its
commandments relative to others forbids some act that would injure them. Hence, since I myself
do not wish such injury, all these commandments can truly be summed up (&dvakedpaiatovtal) in
the law of love itself by which I am to love others as I do myself. So, Paul repeats, love does
fulfill the law, since it never works harm to another.
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The principle of non-injury to another is likewise, by implication, the reason for my fulfilling
every obligation to others (v 8a); for the non-fulfillment of an obligation is as real an injury to
my neighbor as if, for example, I had stolen from him. Hence, too, the obligation to love is
always with me, even while I discharge the particular obligations which are included within it.
For the obligation to love is a summation of my total obligations and as such binds me to all the
fulfillments of these as long as I live, so that I may injure no man.

13:11. All that the Apostle has been saying (12:3-13:10) about God’s good and acceptable and
perfect will (cf. 12:2) is a matter of urgency. If one is aware of the true character of the time
(e18061eG TOV Kapov), he will realize that the hour (wpa) has arrived to be spiritually awake.
Failure to pursue God’s will is a sign of moral slumber, like that of the unbelieving world around
us, and is totally inappropriate to the eschatological era in which we now live. Indeed, every
passing day brings nearer the ultimate salvation experience which was in view when we believed
in Christ.

Here, as elsewhere in Romans, cwtnpia signifies deliverance from wrath so as to share the life
of Christ. As discussed in the body of the Epistle, this is chiefly the wrath of Romans 1:18 and
following which we escape by living in union with the life of our risen Lord here and now. But
Paul has also spoken of a future wrath (cf. 2:5) and statements like those of 5:9-10, while
primarily applicable in context to the present form of God’s wrath, nevertheless express an
ultimate reality true for all justified believers (cf. 1 Thess. 1:10; 5:8-10). In fact, the salvation
from 6pyn, which we can begin to experience immediately after we have believed (0te
gniotevoapev), from one point of view simply adumbrates our future salvation (as the firstfruits
adumbrate the harvest, cf. Rom. 8:23 and notes). Hence, in this light, our real experience of
salvation draws nearer each day despite the paradox that it was as near as possible when we
believed. The implicit thought is that we can experience salvation at once after believing, and yet
we still await salvation at the coming of Christ; and this comes steadily closer.

13:12. The call to awake, therefore, and to await our ultimate salvation experience, is predicated
on the reality that the nighttime of human history is in its last stages, and the day-time of the
world is near at hand. The reference to 1)...Nuépa seems evidently an allusion to the Day of the
Lord, which embraces not only the Savior’s Advent for His people, but the advent of His
kingdom as well.

For all this glorious future experience, we ought to be appropriately dressed! Having awakened
from sleep (v 12), we are to take off (&rmoBwpeba) our “night clothes”—i.e., the sinful works of
the darkness. And in their place we are to put on (é¢véuowueBa) our “day clothes”here viewed
under the imagery of weaponry (or, “armor,” AV) of light.

As a general term t@ OmAa may suggest defensive armaments as well as offensive ones. The ta
omAa tol ¢pwtog are such as both protect us from moral and spiritual defeat and also enable us to
win moral and spiritual victory. (Cf. mavomAia in Eph. 6.) Yet the more general sense of
“implement,” “tool,” could be in mind here, especially in view of the use of érmAa in Romans 6.
Thus it would stand in more precise contrast to €pya, and the two expressions would refer to
contrasting spiritual activities. We divest ourselves of the “deeds of darkness” because we no
longer do them, and we clothe ourselves with the “tools of light” because what we now do are to
be the accomplishments of such tools. (The tools might then be general qualities of life like
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“truth,” “righteousness,” etc.—cf. Eph. 6~which lead to the doing of deeds conformable to these
qualities. They are the necessary “implements” of right actions.)

13:13. Hence we are to live in a decent (e0oxnuovwg) way—i.e., as those who are respectably
“clothed” (the image continues in v 14). We are to walk thus arrayed, as though it were already
day (Qg év nuépaq), not as though it were still night and we were a part of it. The loose living of
the night-time (kwpolg, péBatg, kottalg, doglyeialg) is to be abandoned as well as—what may
seem of lesser moment, but is not!-the contentious and jealous spirit of the night (£p&t, {NAw).

13:14. In fact, in sum, we are to be clothed (¢véUoaoBe) in Christ Himself. Since, when the day
does dawn, we are destined to be like Him (cf. 8:29; 1 Jn. 3:2), we ought to be like Him now.
The fashionably dressed believer who is waiting for the approaching day, is the one who is
clothed in the experience of the life of the Lord Jesus Christ. When men see us, they are to see
Him.

Such a believer is fully committed in heart to such a life. He is not a double-minded man who
makes some kind of “provision”-however tentative or partial-for another mode of living. He
takes no “forethought” (mpovoiav) for the sinful flesh as regards (gig) its desires. (The AV
probably catches the substantial idea. Tfig capkog is a genitive depending of mpdvolav and €ig
érBuuiag, for “lusts” is explanatory of what provision is not to be made for. Less probably, tfig
oapkog might go with émBupiag so that we would read: “make no provision for the desires of
the flesh.”)

The use of the word npdvoiav evokes a recollection of the volg which figures prominently in the
struggle of Romans 7 (cf. 7:23, 25) and also of the conception of victory through mental
reorientation in Romans 8 (cf. 8:5-7). (As 0mAa had recalled Romans 6, so the Christian-life
segment of Romans is again in Paul’s thinking here.) The victorious Christian does not permit
the kind of mental activity that paves the way for the flesh and its desires to find expression. He
cultivates the spiritual-mindedness in which no “forethought”—and hence, no “provision”—is
afforded to his sinful inclinations. His thought-life focuses on Christ whom he “wears”—not only
in terms of actual activities, but in terms of inward determinations and interests—and the flesh is
not allowed to preempt any effort toward being “clothed” well.
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CHAPTER 14

14:1. The good and acceptable and perfect will of God (12:2) must also be worked out in relation
to Christian brethren who are weaker by virtue of special scruples which they have. Their
apprehension of the Christian faith (tfj mioter) is not broad or firm enough in these special areas
to release them from the restrictions of their conscience. The law of love (cf. 13:8-10) dictates
that such believers be accepted as they are and not engaged in quarrels about (their) opinions (pn
elg Slakploelg Staloylopv).

14:2-3. In such an issue, for example, as that of eating meat, Christian love dictates that the
strong Christian not despise the weak one, nor the weak one pass judgment of the strong one—as
though God had not accepted his stronger brother; for, in fact, God has (i.e., God accepts the
meat-eater without condemnation of what he does in thus eating).

14:4. Judgment is inappropriate if the Christian will recall that the brother he judges is the
household servant (oikétnv) of someone else—namely, God—and not his own servant. The thrust
of the statement seems at first glance directed toward the weaker Christian (note pn kpivetw...0
kpivwv), but is probably intended to apply to the strong Christian as well. Indeed, to despise a
fellow believer (cf. ur €§ouBeveltw, v 3) is a form of judgment in itself.

The believer then—whether weak or strong—who is tempted to judge his fellow Christian must
remember that it is not Ais approval, but God’s, that matters for his brother. His brother will
stand or fall to his own Lord (note emphatic position of T®) i6iw kKupiw).

But “standing” or “falling” implies not merely approval but the success or failure in Christian
living on which God’s approval is based. The Christian who is tempted to judge anticipates the
failure of his brother, but Paul anticipates, rather, the brother’s success (ota®noetat). Whether
the brother is the stronger brother whose meat-eating looks to the other like a stumbling block to
such success, or whether the brother is the weak brother whose very scruples appear to presage
failure, God is nevertheless—in either case—able to bring the brother to spiritual success and
hence to gain the divine approval at the bema of Christ (§Uvatog...éotv 0 O€0g otiioat).

14:5. The fact is that “standing” does not ultimately depend on whether one eats meat or not. In a
similar case like that of observing—or not observing—some special day, the main consideration is
not so much what is done, but whether it is done from deep spiritual conviction.

14:6. If it is, then whether one observes the day or not, or whether one eats meat or not, what is
being done is done fo the Lord. This is the central issue—does the action of the believer reflect his
orientation to the Lord? Does it manifest his relation to the Lord? Can he, as in the case of
eating, do what he does in a spirit of thanksgiving?

14:7. For, the basic fact of our existence is, that purely self-centered living—or dying—is not
possible. We do not exist—in life or death—alone, but in relation to God.

14:8. Hence whether we live, it is in relation to the Lord, and whether we die, this is also in
relation to Him. After all, whether we live or die, we belong to Him. Consequently, we are at the
core of things if we do whatsoever we do (eating meat or not, observing the day or not) with
conscious and deliberate reference to Him, out of deep conviction of mind and heart (cf. v 5). It
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is the direction of the action that matters in such cases of personal scruple, not so much the
action itself.

14:9. But if indeed we are the Lord’s (v 8), it follows that we must one day give an account to
Him. (That is why it is so vital that our actions be out of deep conviction and done as unto Him—
vv 5-8.) Hence Paul proceeds to affirm the Lordship of Christ in terms of His universal
prerogative to judge. (Eig to0to is prospective and is explained by the {va clause.) It is for the
purpose that He should exercise Lordship over both living and dead ones that He died, rose, and
lived (read €Znoev). This threefold assertion is at first surprising, but the middle term (aveotn)
presents the event of His resurrection, which is the secret of His Lordship. The resurrection looks
back to His death, in which He enters the sphere of dead ones, and is the means by which He
triumphed over death, and thus became Lord of the dead (vekp®v). But the resurrection looks
forward also to the new life He has entered, a life marked by His Lordship, whereas His life
before the cross was in the form of a servant (Phil. 2). Hence by rising He triumphantly leaves
the sphere of the dead and becomes supreme over them; and He triumphantly enters the sphere of
the living and becomes equally supreme over them (iva kat vekp®v kal {wvtwv Kuplevon).

14:10. Hence it is most inappropriate for us to judge our brothers, or to despise them, in
connection with their practice in doubtful things. (The oU is emphatic in both clauses.) We all
must stand before the Bema of Christ. He is Lord—not we! Hence judgment is His prerogative,
not ours! Rather we ourselves must stand before Him to be judged.

14:11-12. Indeed, there is no escaping this reality, and Paul affirms its truth by a quotation from
Isa. 45:23. (In the main, Paul follows the LXX while paraphrasing the sense of the first part of
the verse with the words— Z® €¢yw. But the Pauline paraphrase is uniquely appropriate in context
with the resurrection of Christ. Because He lives, all will bow!) The statement from the prophet
applies universally to every man. But some will fulfill its claims at the Great White Throne,
while Christians to whom Paul writes, will fulfill them at Christ’s Bema. His point here is
perhaps all the more necessary since there is a sense in which we escape judgment (John 5:24).
Yet the fact remains, we must still give a solemn accounting even though a judgment definitive
of eternal destiny cannot occur for us.

14:13. In such a light as this, judgment of others (especially in doubtful things) ceases to have
any point. Our concern must rather be to pass judgment on our own ways (&AAQ todto kpivate
HaAAov) so that these afford no stumbling block or trap for the brother we might have been
tempted to judge. Obviously if we stumble him, we must answer for this as well.

14:14. Paul himself is confident that no thing is inherently unclean (kowov). He is not, of course,
talking about actions (i.e., stealing) which are always “unclean,” but about the data of physical
and temporal life-like food and drink. Yet if a man’s conscience sees such things as unclean,
they become to him a sin. (This is a first basic principle, but a second follows in vv 15-20. Its
summation is in v 20b.)

14:15. If, however, I can do a thing with a clean conscience, I am not therefore necessarily at
liberty to do it. If by doing such a thing I cause real grief (Aunettar) to a brother, of such a
character as to work harm to him (Mn...anéA\ve helps to clarify Aunetrat), then my conduct is
not governed by love—as indeed was the conduct of the Savior who died for that very brother!
How could I-for mere food (t® Bpwparti oou is emphatic in position)—destroy or harm one
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whom Christ gave all to save (arndéA\ue in an eternal sense would be the very fate Christ died to
keep him from).

14:16. Moreover, I am not to allow such a thing which is good for me to be severely censured in
a way damaging to my Christian testimony. (The verb BAaocdnpeioBw implies more than a mere
expression of disapproval, and suggests the kind of talk that destroys one’s reputation.) Paul, of
course, wished the believers to be able to recognize and accept disagreements about debated
matters and to do so without harsh censure (cf. vv 3-8); and where this was done, neither the
exhortation of this verse, nor the previous one, would be needful. But where real grief (Aumettat)
or harm (&noAAve) or sharp criticism (BAaodnueiocBw) arise from our actions, freedom needs to
be sacrificed.

14:17. After all, the crucial matters in God’s kingdom are not food and drink, but righteousness
(which always does “right” to our fellow man) and peace (which seeks harmony with him) and
joy (which rejoices when /e is happy, too). Thus I will not do my brother harm, or create
disharmony with him, or grieve him over my food and drink, since these matters are peripheral
while the others are central.

14:18. And if I serve God by cultivating these qualities (év toutolg) rather than my own interests
(but a 500A0g has no right to do so: note SouAeVvwv), then I will win, not only God’s approval,
but man’s.

14:19. T ought not therefore to pursue my own pleasure, but harmonious and profitable relations
with my fellow Christians.

14:20. I must be careful not to allow my food to damage the work God is doing in the Church
and in human lives. To do so would be to fail to be his servant (cf. v 18) and to make central
what is merely incidental (again €vekev Bpwpatog is forward and emphatic: “such a thing as
food”) so that mere food hinders the prosperity of God’s kingdom (cf. v 17). As a ‘servant’ [ am
to contribute to the work of God and thus to the upbuilding of the kingdom in which that work is
being carried on, not to tear it down.

Hence, while a thing may be pure in itself (here kaBapov, not kowov is used with perhaps a
heightening of the moral overtones where kowvov is a bit more ritualistically oriented), that pure
thing becomes a positive evil in me if its effects are destructive to God’s work.

14:21. Whatever the issue may be—the eating of animal flesh (kp€a), the drinking of wine (this
issue must already have arisen—cf. 1 Tim. 5:23), or any other issue—my concern must be neither
to trip my brother up, or trap him (but okavdaAiletal perhaps is more equal to “to scandalize”;
cf. BAaodnpeiobw in v 16), or weaken him. (If the ideas are: cause to fall, scandalize, weaken—
the progression would be from the greatest damage to the least—but all are to concern us.)

14:22-23. My faith need not find expression in overt action to be real. God can see that I have
faith to do a thing even when I sacrificially abstain from doing it. My urge to demonstrate it is
unnecessary.

If I do a thing, Paul now reiterates, then the blessedness depends on my doing it without self-
condemnation (SokLpalel seems here, as elsewhere, to be the “putting to the proof of
experience”—hence in this context, perhaps, almost equal to “trying it out”). Nothing Paul has
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said is to be taken by the weak brother as an excuse for ignoring his conscience. Real faith is
requisite before a matter (like eating meat— éav ¢ayn) is attempted, and when it is absent, the
doer stands condemned as guilty of committing a sin.
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CHAPTER 15

15:1. It follows from all that Paul has said in chapter 14, that those whose faith is strong (ol
Suvarot) in the debated matters he has discussed ought to accommodate their conduct in the
ways he has enjoined (cf. 14:13, 15-16, 19-21) to the conscience of those whose faith is weak
(t®v aduvartwv) and thus to “bear” (Baotalewv) the weaknesses of their brethren. This means
that the “strong” cannot simply do as they please.

15:2. Indeed, the spirit of Christian love (cf. 14:15) will be displayed only as we unselfishly seek
to “please” our fellow Christian (equals t@® mAnoiov) in what is good for his spiritual up-building
(eig 10 ayabov npog oikodopnv). This, of course, does not mean that we merely seek the
approbation of our fellow Christian—and thus “please” him in this superficial sense—but that we
seek to further his progress with God and thus “please” him ultimately and truly. This may
require the sacrifice of our own personal pleasure to accomplish.

15:3. But it is a truly Christ-like thing to do and reflects the spirit in which our Lord lived His
earthly life. That spirit finds illustration in the Old Testament utterance drawn from Psa. 69:9.
Though stating a general principle in the life of the Lord Jesus, its close association with the
phrase “because zeal for Your house has eaten me up”—suggests that in the cleansing of the
temple we have a concrete illustration of its meaning. In that incident alone—among all Gospel
incidents—Christ draws upon His physical strength to act for God, so that in this situation we see
Him as truly “strong” (i.e., Suvatog) both physically and spiritually. The force of this “strength”
prevails over the collective opposition of the Jewish money-changers and merchants who do not
challenge it with physical resistance. But in acting thus, the Lord Jesus acts not for self-interest
(6 XpLotog ov) €aut® fpeoev) but for the interests and glory of God. He is moved by His zeal
for God’s house (cf. Jn. 2:17) and by His concern for the “reproach” that was no doubt brought
to the name of God by the fact that His house had become a “den of thieves” (cf., similarly, 1
Sam. 2:17). Such a reproach to God’s name was reproach that Christ accepted as His own
concern (énenéoov €n’ €u€) and therefore as a matter requiring action to remove it. The Gentiles
in particular might blaspheme God for this and our Lord was zealous that their reproaches might
be replaced by prayer (cf. Mk. 11:17; Rom. 2:23-24).

So, too, the “strong” Christian must regard any reproach to God’s name as his own personal
concern. He must take action to remove that reproach (or prevent it), and this may involve the
sacrifice of personal pleasure or personal rights (cf. 14:16).

15:4. Thus the Old Testament Scripture, with its divine insight into our Lord’s inner motivations,
becomes like all the Old Testament a source for our learning (gig thv nUeTEPaV StdaokaAiov
npoeypddn). And under its instruction, we can acquire the needed patience (Umopoviig) and the
needed encouragement (mapakAnoewg) to make the necessary personal sacrifices in order to
“bear the weaknesses” of our weaker brethren, because we know that in thus acting to avoid
reproach to God’s name, we act in the spirit of Christ Himself; and this cannot possibly be in
vain or without reward. Thus we act in hope (v €Anida) a hope that we have (€xopev) because
we are taught by the Scriptures and sustained and encouraged by them.

15:5. Hence the God who in this way supplies us with patience and encouragement (0 6¢ ©€0g
TG UTtopoVii¢ Kal T apakAnoewc) to do the right thing toward the weaker brother is able to
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achieve through the personal sacrifices He thus inspires, a spirit of unity and mutual regard for
one another in the church which is a true reflection of the attitude of God’s Son (katd XpLotov
Inoodv). The statement of Paul is virtually a prayer, and the wish it expresses is realizable if the
truth and admonitions of verses 1-4 are heeded.

15:6. The result will be that in the collective worship of the Church, there will be such a spirit of
oneness that the worship will come as it were from “one mouth” as the God and Father of our
Lord Jesus Christ is glorified in word, song, and prayer.

15:7. But if the believers are truly to glorify (equals worship) God unitedly (vv 5-6), they will
therefore (AL0) have to accept one another without regard to differences in scruples. (This
thought picks up 14:1 and brings the discussion full circle.) Such mutual acceptance will be
precisely the spirit of Christ who received us (Updg) without qualification. Only such a spirit of
mutual acceptance can be to the glory of God. The phrase €i¢ §6§av ©€o0 perhaps should be
read with mpooAapBadaveoBe, and points to the function of united worship which such acceptance
has for its goal (cf. 60§dlnte in v 6 and do&doatl in v 9). Even though the phrase be not directly
related to mpooeAdBeto, the kaBwg implies analogy so that it may be affirmed that Christ also
has received us to God’s glory—i.e., that we might worship Him for the unstinting mercy with
which we are received to salvation.

Thus the model of our Savior in extending unhindered acceptance for which we “glorify” God is
the pattern as we accept “weaker” brothers without disputation so that they and we may “glorify”
God together.

15:8-9a. We need to be reminded, in connection with all this, that worship is indeed a primary
function of Gentile Christians (not to be marred by mutual bickerings over non-essential
questions). So Paul affirms (Aéyw 6¢) that Christ has come to Israel as a servant of God’s truth to
a nation whose circumcision was the seal of their special relation to His truth, to the end that He
might verify (gig 10 Befaroat) God’s promises to that nation’s fathers and also that (do§doau is
probably a second object of €ig 10) Gentiles might have reason to exalt God for His mercy.

In saying this, the Apostle is relating Gentile worship to the reality that “salvation is of the Jews”
(as did the Lord Himself in John 4), and sees the Gentile situation as one marked out by sheer
mercy which has overflowed to them as the result of the vindication of God’s truth in Israel and
the confirmation of God’s promises to their fathers. When bread is on the table of the children,
the “little dogs™ are fed therefrom (cf. Mark 7:24-30). The Gentiles can hardly worship God
aright apart from some sense of this reality.

15:9b-12. But that the coming of Christ to Israel (v 8) does entail Gentile worship (v 9a), can be
demonstrated from Scripture. Four Old Testament citations serve Paul for this purpose.

The first (9a) is from Psa. 18:49 and expresses the words of God’s King (Christ) who promises to
extol God among the Gentiles for the victory God has given Him over His enemies (equals now,
His exaltation to God’s right hand; in the future, His triumphant return and reign).

The second (v 10) is the call of the Spirit through the words of Moses (Deut. 32:43) to the
Gentiles to rejoice with Israel-again over the victory of God over His enemies. (The present
situation that can be read in Psa. 18:48, especially in application to Christ’s triumph in
resurrection and ascension is not so evident here; rather a future victory is more clearly in view.)
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The third proof-text (v 11) is drawn from a pure psalm of praise (Psa. 117:1) where, however,
special reference is made to God’s mercy (LXX— 10 éAeog: Psa. 117:2—cf. Rom. 15:9a) and to
God’s truth (LXX- 1) dARBeia: Psa. 117:2—cf. Rom. 15:8).

The fourth Scripture (v 12) is diverse in force from the first three. The first three call attention to
the praise God will receive among Gentiles—from Christ Himself (Psa. 18; cf. Heb. 2:12!) and
then from the Gentiles themselves (Deut. 32 and Psa. 117). But this Scripture (Isa. 11:10) affirms
the basis of it all-namely, that there shall be a “Root of Jesse” (i.e., a Davidic offspring:

cf. TDNT, VI, 986) who will arise to rule the Gentiles and become the object of their hope. (In
other words, this Scripture affirms the basis of it all, i.e., Gentile hope produces Gentile worship.
Isa. 11:10 gives the reason why Psa. 18; Deut. 32; Psa. 117 come true.) Thus the theme of Rom.
15:8, the Jewish nature of Christ’s coming, is here enforced by £€otat ) pifa 1ol lecoai and made
the key to Gentile expectation. The reference to Christ’s rulership focuses on the future kingdom
(as did Psa. 18 and Deut. 32 in context in the Old Testament), and it is, of course, in that
kingdom that the hope of the Gentiles, even today, is centered. The mercy for which we glorify
God is precisely the mercy that gives us hope of a destiny there.

15:13. Hence Paul concludes the section by devoutly wishing that his readers might be so
gripped by their hope (note 'O 8¢ @g0¢ tiig éAntidog) that their hearts may be filled with all joy
and peace as they believe that hope; and this will have the effect (eig 10) of magnifying our hope
so that our lives, as it were, overflow with it—an effect due always to the power of God’s Spirit
within us. The thought may also be present in meplooeVeLv...ev Tfj €éAtidL —that our hope is
actually augmented and enriched as we go on believing it. That is, we gain new expectations out
of a life controlled by the joy and peace we have found in Christ.

Clearly, if the believers are thus dynamically filled and overflowing (mAnpwoal...mepLoCEVELY),
there will be little room for petty bickering over “debated things” and there will be much room
for worship. The power of the Holy Spirit thus to grip the heart is the secret of true worship.
Hence we worship in spirit and in truth when He works this way within us.

15:14. Paul has now completed the body of his epistle. Verse 13 has concluded the extended
discussion of “debated things” (14:1-15:13) and also the even longer section which spells out
specifically God’s “good and acceptable and perfect” will (12:3-15:13).

Now Paul turns to his Roman readers with assurances that his long epistle, spelling out in such
detail Christian truth, has not been prompted by any deficiency that he senses in them. Rather, on
the basis of all he has heard of them, he is confident that they are “full of goodness™—i.e., there is
no lack of Christian character—and “filled with all knowledge”—i.e., there is no lack of Christian
discernment. Not only do they not require help, but they are able to help (“admonish’) others
themselves. (It may be observed that goodness is a key to spiritual knowledge which in turn fits
one to “admonish.” The sequence is spiritually correct.)

15:15. Despite their spiritual attainments, however, Paul has written boldly to them by way of
reminder. (ToApunpotepov may be a true comparative and can imply that the very qualities he has
praised in v 13 gave him added boldness to send an epistle which simply refreshed their
memory.) But the purpose of reminding is not Paul’s total intent but rather only a part of it (&no
népoug is best read with the words that immediately follow: “partly as reminding you...”).
Paul’s most basic reason for writing is to be found in the special grace God has given him. The
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main assertion of the sentence is: “I have then written more boldly to you, brethren...because of
the grace which has been given to me by God...”

15:16. This grace is nothing less than a special priestly service that Paul renders in connection
with a great sacrifice which is being offered up to God. He is a priestly ministrant (Aeltoupyov)
toward Gentiles handling as a sacred duty (iepoupyodvta) God’s gospel, and the goal of this
activity is that the offering up of the Gentiles might meet with divine acceptance as being duly
sanctified by the Holy Spirit.

The great ingathering of Gentile converts is here viewed by Paul as a sacrifice going up to God
(since these Gentiles now are God’s) and Paul wishes so to minister the truths of the gospel that
God can be fully pleased with that sacrifice. Here is where the epistle to the Romans (as well as
Paul’s ministry) fits in. In Romans Paul has drawn out the implications of the gospel, not merely
in terms of justification—though this is vital and basic, but also in terms of salvation from wrath
in which victorious Christian living is seen to flow directly out of the gospel’s basic realities.
Hence the one who has believed the gospel has been united with Christ in death and resurrection
and, by the power of the Holy Spirit, can now live a quickened life which is truly a “sanctified”
life.

Hence Paul knows that Gentile Christians who live out the gospel in the way he has unfolded it
(for this intention to unfold the gospel, cf. 1:16, 17) will by such lives enhance the acceptability
of the great sacrifice of the Gentiles; for they will, by such living, exhibit the sanctifying work of
God’s Holy Spirit.

Down through the centuries—and not merely in Paul’s day—the epistle to the Romans has served
precisely the function Paul here specifies for it. Not only have Gentiles been won through its
truths, but Christians among Gentiles (like the Romans) have been enabled to live lives more
acceptable to God through the work of God’s Spirit. (Note: Of course, Paul speaks here of the
sacrifice being simply “acceptable”—not more acceptable. But in this case, the two ideas amount
virtually to the same thing. Paul wants the gospel ultimately to achieve everything among
Gentiles that God has ordained—and this includes not merely justification, but the actual
experiencing of “salvation from wrath.” The offering will be “acceptable” to God when the
sanctifying work of the Spirit is seen as He purposes it to be seen, in Gentile lives. This is more
than that the Gentiles should be acceptable to Him on the basis of imputed righteousness though
in a sense they would be so on these grounds alone. The comparative idea, expressed in the
notes, is simply a way of articulating Paul’s real goal. That the gospel should sanctify the living
of justified Gentiles. This is the ultimate “acceptability” which alone is in view here.)

15:17. The Apostle continues to speak of the grace which God has given Him (cf. v 15) for
ministry to Gentiles. It is because of this (o0v) that he has a ground for holy boasting through
Christ in the things of God. (Ta npog Bedv may equal “in regard to things—of which one may
boast—Godward”; but cf. BAG, p. 717, 5b.)

15:18-19. If he is to boast, it will assuredly not be of things that have not really been done by
Christ through him—i.e., he will not boast in another man’s work (cf. v 20; 2 Cor. 10:15)-but in
such things as have truly been wrought through the Apostle’s instrumentality.

The statement of vv 18-19 remains in fact a negative statement down through the first half of v
19. Thus it takes the form of a declaration of what he will not boast about while at the same time
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detailing by obvious implication the kind of thing he can boast about. Only the last half of v 19 is
a positive declaration of what he has done.

Here then the Apostle shows neither a worldly vanity nor a pseudo-humility. Christ has done
much through him—but that is precisely the point. Christ has wrought (katelpydoato xpLotog)—
Paul is simply the instrument. Yet, obviously he was an available one (as his extensive travels—
Jerusalem to Illyricum—show) and thus most delicately the Apostle balances the sense of
personal accomplishment, which is rightfully his, with the realization that he could do nothing
without his Lord. There is a proper spiritual exultation, but it must always be balanced in such a
way as this.

The Apostle is in transition between his explanation of God’s purposes with him Gentileward—an
explanation that he feels justifies his ministry to the Romans through this epistle (cf. vv 15ff)—
and his impending explanation of the possibility of a personal visit to them. All his relations with
the Romans, in fact, are predicated on his basic Gentile ministry. Thus when he speaks of
fulfilling the Gospel from Jerusalem to Illyricum (menAnpwkéval to evayygAov), he is both
describing still God’s work through him and also laying the groundwork for the assertion that he
is now free, after many years, to come to them.

15:20. Now the Apostle asserts the basic ambition (cf. dplotipovpevov) which underlay
accomplishments of the sort (o0tw) he has mentioned. The drive to make Christ known where no
one else had made Him known had inspired the achievements of vv 18-19, as well as controlled
his plans relative to a visit to Rome (cf. v 22). (The Apostle’s accomplishments as an instrument
in the hands of Christ—vv 17-19—were made possible by the energy of spiritual ambition. Where
there is little ambition to serve there will be little service.)

15:21. The Apostle’s ambition was in fact stirred to actualization by an Old Testament Scripture
(Isa. 52:15) which is set in the very midst of perhaps prophecy’s greatest narration of the
suffering of Christ (Isa. 52:13-53:12). Such a prophecy might well-against the background of its
fulfillment in the cross—stir a man to make such a Savior known to men. Paul had thus
determined to be the man who would be the instrument for realizing Isaiah’s words. Like any
true servant, his spirit in the presence of a divine declaration that the message must go out is well
expressed in the words: “Here am 1. Send me!”

15:22-23. This goal then, this driving ambition, had prevented a much desired visit to Rome for
many years. But now that he had “fulfilled the Gospel” all the way around to Illyricum (v 19), he
had no further “room” (tomov) in that part of the world and could turn his eyes westward with
the possibility of a visit to Rome becoming real.

15:24. But not separately from that ambition to preach Christ where He was not known was his
desire to “establish™ believers in the faith (cf 1:11). Paul anticipates that a satisfying visit to the
Roman Christians will be followed by their setting him forward (nponepd0ivat) on his final
stage of travel to that destination.

Hence the Apostle subordinates even worthy spiritual desires—i.e., to enjoy the fellowship of, and
minister to, his brethren in Rome (cf. Rom. 1:10-11)—to his overriding goals in proclaiming the
Gospel. His plans to spread God’s Word to Spain thus takes precedence even over such an
opportunity as a visit to Rome in and of itself presented. He does the latter only when he can also
do the former.
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(Outline for preaching vv 17-24 as a challenge to evangelization: Paul is our example as a man
with:

A. A Sense of Accomplishment—vv 17-19 B. The Energy of Ambition—vv 20-21 C. A Plan of
Action—vv 22-24)

15:25-26. Important though his prospective mission to Spain was, the delivery of a Gentile
contribution to the poor saints at Jerusalem took precedence at the moment. That it did so shows
the high priority the Apostle placed on this ministry (&takov®dv).

15:27. The Gentiles, in fact, were under obligation to their Jewish brethren. Not only was
“salvation of the Jews,” but the Jerusalem church to which they were ministering had been the
original starting point from which the Gospel had sounded forth into the Gentile world. Thus
they had partaken significantly of their Jewish brethren’s spiritual things (mveupatikoig) and
were acting in accord with a principle elsewhere expressed by Paul (e.g., Gal. 6:6; 2 Cor. 9:1-14)
that such participation, or spiritual benefit, entailed a material obligation.

15:28. Paul, therefore, is eager to help forward to its conclusion this right and proper act of
Gentile generosity. To do so was to insure the realization of this true fruit of their faith in Christ
(odpayiodpevog) implies a valid finalization)—a fruit both gratifying to God and rewardable in
respect to the Gentiles themselves.

Only then would Paul pass by them on his way to Spain.

15:29. But if such fruit could actually be brought to its realization, it would furnish a backdrop
for Paul’s Gentile ministry (in Spain now) which would make possible a richer blessing from
God upon his labors in the Gospel. Paul is sure that, under the circumstance described in v 28, he
would be able to take his trip to Spain, via Rome, with a sense of—and anticipation of—the
fullness of God’s blessing on the Gospel.

(The Greek word euAoyiag is almost a word-play, since it may suggest a “bounty” of the type
involved in the collection itself. Cf. its use in 2 Cor. 9:5, 6!! Paul is thinking both of the bounty /
blessing which the Gentile gift involved in itself, and of the “blessing” to which it could lead in
the future Gentile ministry. The Gospel had produced this “blessing” for the Jewish church and
because of it there would be a “fullness of blessing” on the Gentile field.)

Paul conceived of this collection as a source of much thanksgiving to God on the part of its
recipients for the evidence of the effectiveness of the Gospel among the Gentiles. Cf. 2 Cor.
9:11-14, especially v 13. That he thought it would redound to the credit of the Gospel itself,
wherever he went, seems most probable. For he boasted much among the Gentile churches about
this matter (2 Cor. 9:1-4) as he sought to stir them to generosity, and the Apostle was a man who
spoke freely and often of what God had wrought on the Gentile fields. No doubt, therefore, he
would make it a talking point among Jews and Gentiles alike in Spain, that the Gospel could
unite believers across tense racial lines with such expressions of love as this. He anticipated
therefore God’s fullest “bounty” upon the Gospel in consequence, and it is of this anticipated
blessing that he here speaks. Cf. John 13:35!

15:30. But this trip for such a ministry entailed serious problems for which prayer was urgently
required. Paul appeals to his readers for this on two grounds: (1) through the Lord Jesus Christ
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and (2) through the love of the Spirit. Here &t equals almost “by” and Paul is invoking the name
of Christ and the Spirit’s love as a basis for their prayer interest. The AV rendering “for the Lord
Jesus Christ’s sake” catches the idea. If they care about Him and His interests, they will pray for
Paul His servant who seeks in fact God’s blessing upon Christ’s Gospel (cf. v 29). And if they do
not repress the Spirit’s love, which ought naturally to be in their hearts, this too will be an
irresistible reason for prayer. Love of Christ and love by His Spirit for others are thus the two
great motivations for sharing the prayer needs of others even when (like the Romans in regard to
Paul) we have had no direct personal contact with them. (Though many in Rome may have
known him—cf. chapter 16—Paul still treats the church as a whole as a stranger to him (cf. 1:10-
13).

And it is not simply casual prayer Paul seeks, but that intense and faithful prayer which is a form
of spiritual wrestling (cf. cuvaywvicacBai)—a spiritual combat against hostile powers whose
opposition lies behind human opposition.

15:31-32. That human opposition was very real in Judea from unbelieving enemies of the
Apostle, see Acts. But there was also possibly a danger that a kind of human pride might pose a
potential threat to Jewish acceptance of this Gentile charity. This latter problem—easy to
imagine—is only hinted at in the most indirect way by Paul’s words here. But apparently a
“striving” in prayer was as needful that the ministry to the saints might be acceptable to them as
it was needful in view of the unbelieving enemies. Indeed, our last glimpse of the Christian
church in Jerusalem (Acts 21) shows a congregation much swayed by distorted reports about
Paul and hence Paul’s concern for Jewish acceptance of the Gentile gift was well-founded.

Indeed the hostile spiritual forces with whom we wrestle in prayer may work through pride or
legalism or other things in the hearts of fellow Christians as well as through the unbelief of the
unsaved.

But if the prayers of the Romans are effectual, Paul will see these obstacles overcome and be
able to come to Rome in joy and be refreshed there. Both results actually were achieved, but not
in a fashion Paul could have anticipated. The harrowing experiences through which he passed
between his arrival in Jerusalem and his arrival in Rome made the relief and joy of his arrival
there at last very real indeed (Acts 28:15). Paul did come to them in joy 6t BeAnpatog Ogol,
but, as often, the experiences by which the will of God is accomplished are, to our vantage point,
unique and unforeseen.

15:33. His wish for their peace is appropriate since they are asked to pray for his! And, indeed,
those who concern themselves genuinely with the needs of others, and not merely with needs of
their own, may be expected to find personal peace in far greater measure than the selfish and
self-concerned.
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CHAPTER 16

16:1. The Apostle now recommends to the care and assistance of the Roman Christians a woman
who is a true model for dedicated believers. By the use of the three titles applied to her, Paul
states the grounds on which she is worthy of the attentions of his readers.

She is first of all a sister, a member of that great Christian family which now knew no
boundaries of race or culture or place. He can speak of her as our sister—the Romans’, as well as
his own.

But she was also a servant of the Christian church as Cenchrea. As a takovog she had entered
upon that sphere of activity where alone true Christian greatness can be found (cf. 6 Stakovwv in
Lk. 22:24-27). The word 6tdkovog also implies she was a deaconness in the Cenchrean assembly
and thus probably, among other things, involved in table service related to the Lord’s Supper. In
this too, she would reflect the spirit of her Master (cf. Lk. 24:27).

16:2. Finally, she was a succorer of many, and of Paul himself. The word used here, npootdrig,
is unique in the New Testament and implies the role of a patronessor perhaps more simply, one
who looked after the affairs and interests of another.

Paul is probably thinking of the many services she has rendered to traveling Christians on
business or, like himself, in the service of the Gospel. In a port city—Cenchrea, which served as a
harbor for Corinth, she would have much occasion for assisting people like this—whether in
acquiring suitable lodgings, or making needed contacts, or whatever the need. Consequently Paul
feels it is only right that she receive similar assistance from the Roman Christians (mapootnte
and nmpootadtig even have a similar sound)—see Luke 6:38.

Her journey to Rome and reception by the saints (which is to be év kupiw and &§iwg) adumbrates
the journey of each Christian toward the New Jerusalem. In the kingdom to come our “reception”
will be in accordance with what we are (as Phoebe’s was to be), and if, like her, we are fruitful
Christians, we will find an abundant entrance therein (cf. 2 Pet. 1:11). Membership in the family
of God (sister) is the bare minimum for any entrance at all, but service to God’s people
collectively (servant of the church) and attention to their individual and private needs (succorer
of many) can win an abundant entrance.

16:3-16. The Apostle now comes to the greetings which he wishes to extend to various believers
in Rome. The section created by these greetings may, from one point of view, be viewed as an
“abridged edition” of the book of life. All named here are believers whose names are also written
in heaven and, because it is an eternal book, Romans will always contain these names as will the
heavenly book itself.

Twenty-six distinct personal names may be counted in these verses (though a larger number of
actual people are in view since reference is made to households and unnamed close relations).
Yet of these, only ten—beginning with Aquila and Priscilla—are commended for their Christian
life or service (cf. vv 3-5a; vv 6, 7, 9a, 10a, 12). So also when heaven’s register is complete, not
all will be worthy of divine commendation. Thus the Holy Spirit has here inspired a list of God’s
people which is, in effect, a true microcosm of the larger reality. Note in particular the gradation
in vv 11b-12 from those who are “in the Lord” to those who “/abor in the Lord” to one who
“labors much in the Lord.” In like manner in God’s family some are simply Christians, some are
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laboring Christians and some labor much. God will acknowledge such distinctions in the age to
come.

As Priscilla and Aquila head the list and are the most fulsomely praised by Paul, they furnish the
finest examples of vital Christianity on the roster. Not only were they Paul’s “fellow-workers,
fellow-laborers in Christ Jesus,” but a truly Christ-like spirit of sacrifice (cf. 1 John 3:16) had
moved them to risk their lives for the Apostle’s personal safety, resulting in the gratitude of
many toward them for preserving so useful a servant’s life. Even now, since they have returned
to Rome, they continue to serve God by hosting a church in their home (cf. v 5a). By contrast,
the names at the conclusion of the list are mere names (vv 14, 15) included because they are
among the brethren and the saints at Rome.

16:17. A final exhortation is now included by the Apostle just before the close of his letter.
Covering vv 17-20a, it constitutes a warning against those who either from within or without the
churches at Rome, are the purveyors of false teaching.

Far from counseling unconcern with such problems, Paul urges that the Romans especially note
(okomeiv) those whose teachings are either divisive or productive of spiritual stumbling (ta
okavéaha) for the purpose that they might be avoided. There is little to be gained from any
“interaction” with men who actively promulgate heresy.

16:18. The reason is that such individuals are, in reality, driven by various human “appetites” to
which they do slave service (§ouAevouoty is to be understood in the phrase dAAQ tf) €autiv
KoWiq), rather than to the Lord Jesus Christ. The kow\ia probably represents for Paul men’s
hunger for money, recognition, power over others, etc., which drives them to promote error.
Obviously those so motivated (whether consciously or unconsciously) are so bereft of any real
empathy with the truth that they are best shunned. (Similar thoughts occur in the pastorals: 2
Tim. 3:5; especially Titus 3:10; etc.). (It is possible, however, that the command of v 17,
ékkAivate an’ avt@®v, embraces also the possibility of ex-communication.)

Nevertheless, their persuasive language is seductive for the naive and unsuspecting (t@v
akakwv), and in so saying the Apostle really continues a description of their depravity while, at
the same time, warning against the danger of spiritual “simplicity.”

16:19. However, though the danger is real from men of this type, Paul knows the Romans’
reputation for obedience to the truth they have learned (cf. v 17, v Opelg épnaBete) and rejoices
over them for it. For such obedience is a real shield against error—it is the unsubmissive heart that
is most readily deluded. But beyond this basic obedience, Paul desires also a spiritual
intelligence (codoucg) about what is religiously good and the kind of unsophisticated (Akakwv)
rejection of evil which is its proper counterpart. He seeks in them the same quality John found in
his readers in 1 John 2:21.

16:20a. If their obedience continues accompanied by this kind of wisdom and simple rejection of
error, then a great victory over Satan will be won. The conflict is real enough now, but God will
one day conclude it, thus bringing peace (O...0€0¢ tfi¢ €iprivng) and will, as it were, compel
Satan to feel their conquering heel. (For an analogous experience, cf. Joshua 10:24.) It is a vivid
way of expressing their ultimate triumph through God over their Satanic foe whose agents the
purveyors of heresy have become.
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16:20b. A wish for grace for his readers is the characteristic way Paul has of concluding his
Epistles. Only in Romans does the wish occur twice (vv 20b, 24). Paul may well have concluded
the dictation of his letter with v 20b, but he evidently was being attended by a substantial number
of auditors, and these may now have expressed the desire to greet the Roman Christians. Hence
vv 21-23, after which Paul concludes the letter again with v 24. (Verses 25-27 are actually
located elsewhere in most Mss.)

By this means the Holy Spirit has actually given us, in the persons named, specific illustrations
of how Paul’s twice expressed wish (which thus “frames” these names in the text) can be
fulfilled in the lives of believers. For the individual names in vv 21-23 are with Paul and, in
them, the grace of the Lord Jesus was with Paul. For as God’s grace originally meets us in a
Person, so it is with us in persons in whom that Person dwells.

16:21-23. Each individual represents, in what is said about them, a particular facet of God’s
grace as Paul was conscious of that grace.

In Timothy there is “ministerial grace” that made him a valued fellow-worker of the Apostle for
which he doubtless thanked God often. In Lucius, Jason, and Sosipater is seen the “familial
grace” of God that had touched Paul’s clan (cf. also vv 7, 11). In Tertius is visible the
“professional grace” of God by which the skills and talents are devoted to God’s service, Paul
being here a special beneficiary of Tertius’ efforts. (Note that the Greek states that Tertius wrote
the epistle év Kupiw, so that he was consciously laboring as a scribe for God.) In Gaius is seen
the “hospitable grace” of God; in Erastus the “prominent grace” of God which touches some—
though not many—of the prominent in this world (cf. 1 Cor. 1:26-28, written to Erastus’ church!);
and in Quartus the “condescending grace” of God in making one who—by contrast with Erastus—
evidently had no worldly importance into a brother in God’s family. This is even more
emphatically true if, as seems most probable, Quartus (= fourth and cf. Tertius = third) was the
name of a slave in Gaius’ household. (Slaves number three and four were on duty that day!) The
title “brother” no doubt thrilled Paul as it did Quartus and, indeed, Paul had reason to find joy in
each of those in the room and to see in them a blessing to himself of the grace of the Lord Jesus
Christ which was with him through them. (Timothy, Tertius, Gaius each aided Paul; no doubt the
others delighted and encouraged him.)

16:24. Thus the repeated wish can now be seen, at least in part, as a desire that his readers might
meet with grace just as he had!

16:25. (Romans 16:25-27 evidently belong after 14:23 and are designed as a doxology extolling
God’s power to establish believers, despite the spiritual weakness in ‘doubtful” things which
some exhibit (cf. 14:1, 2 and 15:1). Those who are thus established ought then to bear the
weaknesses of others—15:11f.)

The power which God has to establish believers in their Christian experience works by means of
(katd) the Gospel Paul preaches (cf. 1:16!) which involves the proclamation of Jesus Christ. The
phrase 10 ebayyEALOV pou kat T knpuypa’lnocod Xplotod is probably a hendiadys for “my
gospel of the preaching of (= about) Jesus Christ.” Paul’s Gospel focuses upon a Person and it is
the Person of Jesus Christ (not “rules” about meat and drink and special days—cf. chapter 14—or
about anything) that (who) holds the secret of Christian establishment. The heart focused upon
the Christ of Paul’s Gospel can find the needed spiritual strength (cf. Rom. 8).
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But closely associated with this means by which God establishes believers is a second means.
Note the repeated kata, but without a connecting kat, which suggests that it is not so much a
coordinate means, but rather a means which elaborates the first kata phrase. That is, the Gospel
Paul proclaims as a message about Christ involves a divine secret in accord with which (or, by
means of which) God also establishes believers. The secret to which Paul refers is, of course, his
well known teaching about the church, in which Gentiles find a place of equal privilege with
Jews (cf. Eph. 3) and thus form a body which is united to Christ in the spiritual union of a
spiritual marriage (cf. Eph. 5).

Paul, then, in v 25, is affirming that the Gospel of Christ in which there is now unfolded a secret
kept in silence since God’s program of the ages began (xpovolg aiwviolg oeotynpévou) is the
means by which God is able to give believers needed spiritual establishment. Since v 26
continues to unfold the concept of the “mystery,” it is plain that this holy secret is a crucial
element in the establishing process. And indeed it is, for in Romans Paul dwells heavily on the
truth of our spiritual union with Christ in His life as the sine qua non of Christian victory. The
“mystery” is nothing less than the revelation of that union of believers—Jews and Gentiles—with
their Savior. (For the relation of union with Christ to victory, cf. chapters 6-8.)

16:26. Now that the secret has been manifested, it is proclaimed world-wide to all the Gentiles
(whose privileges it unfolds) and seeks to elicit the obedience of faith. The phrase €i¢ umakonv
niiotewg refers to the saving act of faith which is an obedience because the Gospel commands it.
But “out of” this saving faith flows the life and strength of the man who is justified by it. “The
just shall live by (or, ‘out of) faith.”

In the process of its being made known to the Gentiles, the mystery is now authenticated by
prophetic scriptures. (Translate: “and by prophetic scriptures made known to all nations for the
obedience of faith according to the commandment of the eternal God.”) The reference to
Scripture is not likely to be the New Testament Scriptures, at least not primarily, since Paul
habitually seeks the support of the Old Testament for his doctrines. And indeed the mystery of
the Church is to be found in the Old Testament, though hidden there—often in types—and not
perceived by men until the Old Testament began to be read in the light of the cross and of the
rejection of Messiah by Israel. But now the Scriptures reveal this hidden truth and God has
commanded its proclamation throughout the world. (The reference to an €mwtayn here may also
contain an allusion to the imperative which the Gospel imposes on its hearers among the Gentiles
and which therefore demands faith as the proper obedient response.)

Paul in this verse is stressing the grand universal scope of this revealed secret, thus accentuating
for his Roman readers the greatness of the truth God uses to establish them. By comparison,
questions about food and drink are trivial issues. The spiritually strong (cf. 15:1, 2) can easily
sacrifice such minor things if they grasp the true splendor of the relationship they have to God
within the boundaries of this great revealed mystery. The weak, too, might well afford to look
beyond the same trivial concerns to the larger truths that Paul desires they should appreciate—and
thus, they could cease to be weak!

16:27. Obviously, the unique wisdom of God is seen in the truth Paul has referred to in this
doxology and out of this great revelation of the divine wisdom toward men will come—through
Jesus Christ upon whom it all focuses—God’s great eternal glory.
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Thus Paul has praised God in these verses, particularly in reference to what He is able to do in
the lives of believers through truth which unfolds His own wisdom and glory, so that his Roman
readers might have their eyes lifted above the parochial concerns which divide and trouble them
in reference to meat and drink (chapter 14). This larger vision is their way to spiritual strength;
for, by means of the truth here touched on, God is able (t1®...6uvapevw) to establish any of
them.
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