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Abstract

This master thesis in Biblical Studies exegetes first the occurrences of éirig in Ro-
mans with specific interest in Paul’s personal hope with the letter. The findings are
then set into the New Testament context with a focus on the theological aspects of
the term. In the application section, the current situation of hope in Switzerland, as an
example of a western, postmodern society, is displayed by means of two recent polls.
In conclusion, the polls’ results are interpreted in light of the biblical findings.

Romans’ é1rig is characterised firstly by the future object of hope, consisting in the
consummation of God’s glory in the revealed adoption and completed salvation of the
Christians, in the redemption of their bodies as well as in the freedom for non-human
creation. The "God of Hope" is the ultimate object of éiris. It is secondly based on
God'’s characteristics and promises, above all exemplified in Abraham, and in Christ’s
love and salvific work in reconciliation. Furthermore, the Spirit is depicted as the cru-
cial assistant for prayer, love and power. However, the most important basis for
Christian hope is Christ’s resurrection, with justification and victory over death form-
ing the starting point for the interim period marked by the tension between the "al-
ready" and the "not yet". éirigc is thirdly expressed in a positive expectation and de-
sire, in general, and in enduring difficulties and suffering in particular. Above all, hope
means to trust in the triune God. Prayer, joy, love and united praise in diversity are
essential outcomes of such hope. Although the final consummation of Christian hope
is not yet visible, éAric can boast about God as its provider and guarantee. While ex-
pressed occasionally by individuals, é1xig is explicitly depicted as a pivotal element of
Christian communities. Such communities in Switzerland are called to live and con-
vey biblical hope by outlaying congruencies and incongruences in the hopes of socie-
ty, by caring for environmental issues and by testifying the firm basis of Christian
hope.
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1 Introduction

The first section of this introductory chapter undertakes a brief examination of the
background and value of the study. Subsequently, the problem as well as the thesis
statement is presented. Design and methodology are laid out in the following. In con-
clusion, the main literature pertinent to the study is introduced and commented brief-

ly.

1.1 Background and Value

Due to the biblical approach of this study, the theological background and the value
of the study have to be in focus first. Hope is part of the Pauline Triad (cf. 1 Cor
13:13). However, in comparison with faith and love it has been marginalized in recent
scholarship (cf. Von Sass 2016:498). Whereas Jurgen Moltmann’s famous "Theolo-
gie der Hoffnung" (2016) appeared in 1964 as a response to Ernst Bloch, Karl Mat-
thaus Woschitz (1984) and Gottfried Nebe (1983) have spent great effort to decode
the New Testament concept of hope. In the same decade, the study by John Paul
Heil (1987) has a more practical orientation. Von Sass (2016) reasons that the lack of
more recent major contributions could be found in the theological focus on past and
present, whereas the future in general and eschatology in particular has been in the
background. Indeed, hope looks forward. But to reduce its biblical concept to the fu-
ture would neglect its pivotal role today. Already C.S. Lewis (2014:150) reminded his
addressees that Christians, who did most for the present world, built their engage-
ment on their firm hope about the next world.

Paul’s letter to the Romans serves as an excellent representative for defining New
Testament hope by reflecting on its qualitative spectrum. Especially in Romans, "Paul
explores the ground of Christian hope, what it means to live in hope and the Christian
hope for the future" (Everts 1993:415). Furthermore, the quantity of éAxis is suitable

for the extent of a comprehensive exegesis. In addition, the setting is ideal for adapt-
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ing it to the current context: The cultural situation of the first century city of Rome is
similar to the current situation in Switzerland in several aspects, such as pluralism’,
relativism, hedonism and false hopes. Probably of less importance, in view of topics
such as faith and justification, hope to my knowledge, has not been examined by an
exegesis of Romans and then linked to a current situation of hope. This application
will now focus on an examination of the background and practical value of the study.
On the one hand, the current situation of hope in western countries seems precari-
ous. Increasing subjectivism and relativism shape western societies of the twenty-
first century. One of the consequences is a loss of meaning and purpose. Swiss so-
ciety is anxious about losing personal benefits. However, it shows a high level of self-
reliance. One of the indicators is the compartmentalisation from the problems around.
It seems that Swiss people think they are the basis of hope themselves. The polls
show clearly: God and the church are not viewed as a source of hope.

Already in 1989, British theologian and missionary Lesslie Newbegin (cf. Newbegin
2017:106) noticed plenty of cynicism and desperation but a fundamental lack of hope
in the contemporary literature of his time. The same is valid for western societies in
general. We spend the money today and run up mountains of debt for the future. We
destroy the environment and leave the consequences up to our grandchildren. Unfor-
tunately, Newbegin’s critic is still accurate (cf. Keller 2015:153). In sharp contrast to
other societies, Swiss people today have a good basis to experience economic and
social security. The fundamental needs seem to be satisfied. This arouses uncertain-
ty in regard to hope. What do we hope for when freedom, food, property and security
are provided?

On the other hand, hope still has a positive connotation. In contrast to the inflationary
use of terms such as love, hope is viewed as a necessary component of life (cf.
Goetzmann 2014:1012). In 2018 alone, two American bestselling Christian authors
have released books on hope®. Hopelessness as the opposite of hope means to have
lost the courage to face life. Hope and life therefore belong together. How can there-
fore the biblical message of hope regain its lost relevance in a context of false hopes
and purposelessness? This question is the main motivation for my thesis. | am con-
vinced that firstly, God wants to reach our society with his hope and purpose, and
secondly, that the church has a responsibility to engage with society in order to reach

For a good overview, cf. Vaage (2006).
Cf. Craig Groeschel (2018) and Max Lucado (2018).




Introduction

it with the Gospel of hope. | believe that due to the Swiss people's well-being and
high level of education, social criticism has reached a broader population stratum.
Ecological questions and criticism of capitalism are present in the media and discus-
sions. It is the Christians’ responsibility to engage in those conversations with Christ's
perspective rather than withdrawing from them. Therefore, the importance of a bibli-
cal understanding of hope is not reduced to missions. According to Machiela and Li-
oy’s assessement (2007:1), about a third of the average church community is dis-
couraged. The challenge is therefore to perceive the modern concept of hope in the
light of the Bible and not the reverse (cf. Newbegin 2017:111).

1.2 The Problem

1.2.1 The Statement of the Problem

This is a biblical study of éAzic in Romans, with particular reference to the contempo-
rary situation of hope in Switzerland. The main research question is therefore: What
is the significance of é1zic in Romans for the contemporary situation of hope in Swit-
zerland? In order to answer the main research question, | have divided my study into
four key questions:

(1) What is the historical-cultural context of Romans in connection with the sub-

ject of hope?

(2) How is éirig presented in Romans?

(3) What are the theological aspects of Roman’s éAric within the NT context?

(4) What is the relevance of the findings for the contemporary situation of hope

in Switzerland?

1.2.2 Delimitations

The delimitations of my study are canonical, historical and conceptual in nature. In
regard to the first key question, | am examining the historical-cultural context of Ro-
mans only on the basis of its relevance to the subject of hope’. In my exegesis, | fo-
cus firstly on the Greek term éArzisc and secondly on its occurrences in Paul's letter to

the Romans. For the third key question, | am not investigating on theologies of hope

For a recent and general introduction to the letter, cf. Moo (2014).
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as developed by notable theologians such as Moltmann (2016). In the application
section, | focus on the sorrows and hopes of today’s Switzerland as researched in
the yearly-published polls of Credit Suisse (2017) and Swissfuture (2018). Their re-
sults provide comprehensive data for the implementation of my biblical findings. | de-
cidedly did not research in the field of philosophical theology or social studies. Fur-

thermore, | restrict the analyses of the polls on the subject of hope.

1.2.3 Definitions

Firstly, the terms éAzigc and hope and their relationship have to be defined. éirzis is
the main Greek term to be translated with "hope", together with its equivalent verb
éAri{w. The definition as used by Paul in his letter to the Romans is the subject of
this study. For increased readability, | have condensed the noun and the verb by only
using éAric for both. There are other terms and expressions used by Paul in Romans
to express hope (cf. ch. 4.1). Whereas Woschitz (1984) also limits himself to élzic
but includes history, philosophy and theology, Nebe (1983) integrates related terms
and concentrates on the Pauline letters. Heil (1987) instead follows a much broader
understanding of hope within Romans. When using the term "hope" in exegesis and
theological embedding, | therefore refer to éizic. When using "hope" in the applica-
tion section, | refer to the current understanding as expressed in the examined polls.
In order to explain hope in a way applicable to both the settings of the Roman read-
ers and today's Switzerland, | propose a definition of J.K.A. Smith (2004:208-210)
that allows describing and analysing different expressions of hope. Smith exhibits five
conditions of real hope: There is a subject who hopes, an essentially good object that
is hoped for, a conscious act of hope, a foundation of hope that distinguishes hope
from illusion, and finally the aspect of fulfilment that is not guaranteed but trusted.
Secondly, with the "contemporary situation of hope in Switzerland" | refer to the
outcomes of the polls of Swissfuture (2018) and Credit Suisse (2017). Other expres-
sions such as "today's Swiss hopes" refer to the same polls.

Thirdly, regarding the relationship between the biblical findings and the applica-
tion, some Christian authors like Johnston (2001) or Loscalzo (2000) use linking
words such as "to". Others like Newbegin (2017) or Keller (2015) rather use "in". Alt-
hough | agree that Christians have to offer something "to" the society, they are at the
same time part of that society and therefore "in" it. This study is purposely not limited
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to presenting hope to non-Christians. | share Keller's standpoint of seeing biblical
hope as an essential foundation for a society in general.

Fourthly, | only use the controversially discussed term "postmodernity" in direct cita-
tions of important authors. While a majority of authors view it as critical examination
of modernity ("in frustration"; Haase 2009:86), others underline that it builds upon
modern concepts more than criticising them. Welsch (in Schirmer 2014:34) thinks
that the plural thinking of modernism is bound by postmodernism to every area of life.
Johnston (2001:24) suggests understanding postmodernity "descriptively and by its
features, rather than by definition". Haase (2009:9) states: "Postmodernity introduces
a fresh cultural wave of anthropocentrism, a resurgent human arrogance rooted in
subjectivism and relativism." He adds post-colonialism, pluralism and post-
Christendom as the main topics for his study, whereas Schirmer (2014:38-41) com-
bines the rather vague concept of postmodernism with individualism, pluralism, and
the aspects of globalisation and multimedia. This leads to a broad definition appro-
priate for my study: A postmodern society is pluralistic, globalised and multimedia-
based. Its focus is on the individual and absolutes are seen with suspicion. According
to this definition, Switzerland is a good example of a postmodern society.

When using the term "eschatology", | refer to "God’s future for the world, and that
that future has already begun to come foreward to meet us in the present”, in ac-
cordance with N.T. Wright (2007:134) and J. Moltmann (2016:11-13). Therefore,
Christ’'s second coming is regarded as a distinctive and crucial event in the unfolding
of eschatology.

1.2.4 Presuppositions of the Researcher

The hermeneutical principles of this study are to be found in the classical work
provided by GR Osborne (2006). In addition, Blomberg (2010) has outlaid the
general basis for my exegesis. More specifically, | follow the presuppositions
by KG Smith (2008:170-171):

The scriptures are the inspired word of God and are inerrant in the autographs. The pri-
mary goal of biblical interpretation is to discover the author-intended meaning, that is, the
message the Holy Spirit led the human author to convey to the original readers. Further-
more, the Holy Spirit guided the writing process to ensure the intended message is faith-
fully communicated in writing. Each text has one primary author-intended meaning; there-
fore, each passage can have only one correct interpretation. [...] The Bible should be in-
terpreted literally, that is, at face value according to the normal rules of communication
(that is, grammatical-historical exegesis). Although a text has only one meaning, it may
have many valid applications. The applications derive from the one meaning; they are
concrete applications of the same timeless truth. Lastly, exegesis must be relevant and

5
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valuable to today’s believers. To complete his work, an exegete must move from interpre-

tation to application, from the past to the present, from the there-and-then to the here-

and-now.
Furthermore, | presuppose the authenticity of all 16 chapters of the letter to the Ro-
mans as Pauline. At least one of the transcripts was sent specifically to Rome. In my
understanding of faith, | believe both the individual and the social aspect to be essen-
tial for Paul by assuming a synthesis rather than exclusivity by one of them (cf. Dun-
son 2011).

1.3 Thesis Statement

The hypothesis of this study anticipates the answer to the main research question by

means of the key questions.

(1) The historical-cultural context of Romans is essential for a comprehensive
understanding of éizic in Romans. The theological dimension of hope is
neither independent from Paul’s personal situation nor from the addressee’s
background.

(2) The basis and object of éiris are presented in Romans as originating in the
triune God, with Christ’'s death building the solid foundation and with his
resurrection anticipating the eschatological dimension. To hope then means
to trust God’s salvific work and his promises, even in sufferings.

(3) The New Testament aspects of éiric are well represented in the letter to
the Romans. The wider context confirms the material. However, at some
points a shift of focus has to be expected.

(4) Hope is an essential subject for contemporary Swiss society. The well-being
and high level of education contributes to a relativism that corrodes mean-
ing. Living out hopeful relationships, as well as conveying the basis and ob-
ject of Christian hope by means of an apologetic and narrative approach, is
crucial for reaching Switzerland with the Gospel of hope.

1.4 Design and Methodology

This is a biblical study with a literary approach. It is situated in the fields of New Tes-
tament exegesis and New Testament theology. | primarily use the exegetical study
methodology. KG Smith (2008:171) suggests five parts for an exegetical study. | will
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follow his guidelines as a matter of principle. Nonetheless, the application in the
fourth part is more extensive.

Chapter 2 and 3 cover the historical task by examining the context of Paul's letter to
the Romans in regard to hope by means of a complementary literary research of im-
portant and up-to-date resources. The starting point is the last occurrence of é1zig in
Romans 15:24. The main focus lays on the situation of author and recipients and its
reference to the subject of hope. The two chapters then define and exegete the pas-
sages with the occurrences of é1zig. | choose a topical rather than a commentary
structure (cf. Smith 2008:178-189). Textual criticism, lexical analysis, general infor-
mation about syntax, discourse, structure, source, form and rhetoric, as well as re-
daction criticism, are all used to extract the meaning of é1xig for the original readers.
Summaries and conclusions are provided to ensure an accurate answer to the first
and second key questions.

Chapter 4 is dedicated to the theological task. After a brief history of éizic and the
meaning of related terms, | follow JKA Smith’s model to categorise the occurrences
of NT éArxis. The findings from chapter 2 and 3 are thereby integrated and discussed.
Again, | focus for the literary research on primary sources by integrating secondary
sources only complementarily. At the end of the chapter, the third key question is an-
swered. Furthermore, the outlook section bridges the content to the application sec-
tion of the study.

Chapter 5 implements the findings into the social setting of today's Switzerland, ac-
cording to Smith (2013:119), who underlines rightly the importance of the practical
relevance for concluding the theological task. Firstly, the description and interpreta-
tion of the current context takes place by a literary examination of two empirical stud-
ies. With the help of significant theologians working in similar contexts, | then formu-
late an implementation of the biblical findings for the current situation of hope in Swit-
zerland. The structure is provided by the findings of chapter 4. At the end, a model is
developed to summarise the application.

Lastly, chapter 6 concludes the study by summarising the findings of the main re-

search question.

1.5 Literature

In what follows, the main literature for accomplishing this study is presented.
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For chapter 2 and 3, a wide selection of sophisticated commentaries provides the
quality of exegesis. Because of their omnipresence and for the sake of better reada-
bility, they are cited in chapter 2 and 3 without year of publication.

Above all, Cranfield (1986), Jewett (2007), and Wolter (2014) are prominent experts
incorporated in this study about 90 times each. Not only the detailed text critical and
linguistic analysis but also the excellent summaries of variant interpretations make
Cranfield (1986) a substantiated and traditional basis for research in the study of
Romans, having replaced Sanday and Headlam (1980; first edition in 1895) long ago
as the standard work. For him, Romans is a summary of the Gospel how Paul under-
stood it. Jewett's (2007) clear thesis sees Paul's purpose of the letter in his mission to
Spain. His exhaustive socio-cultural research of first-century Roman Christianity pro-
vides recent data not available in other works. Although his emphasis on Spain and
on the culture of honour and shame hardly impact the letter to the claimed extent,
Jewett's many primary source references as well as his astonishing breadth of in-
cluded scholarship make his commentary an indispensable contribution for elaborat-
ing on the meaning of the term éArxic. With Wolter (2014), the "New Perspective on
Paul" is represented but not fought for in a unilateral manner. Wolter adopts an ex-
treme view in claiming that Paul hardly knew anything of his addressees. Wolter's re-
ception-historical analysis and his theological approach raises this current work to the
top of German commentaries on Romans.

The three next contributions of Moo (1996), Dunn (1988), and Schreiner (1998) are
incorporated in this study about 60 times each. Moo (1996) is probably the most
prominent representative of the evangelical approach to Romans. His choice or pref-
erence of interpretation is quite straightforward but based on a solid and appreciative
examination of different tendencies. Compared to Cranfield (1986), Dunn's (1988)
thoroughness of exegesis and theology contributes in many places to a less technical
but still profound analysis of Roman's é1zic. He sees the purpose for Romans in a
truly historical situation and keeps in mind the overview on the passages. Schreiner
(1998) convinces with reader-friendliness and lucidity. The "glory of God" is the stat-
ed central theme of the book for Romans, providing an interesting perspective on
eArig with the climax of the letter seen convincingly in Romans 15:7-13.

Kasemann (1980), Wilckens (1982) and Fitzmyer (1993) provide additional insightful
views at about 40 positions each. Kasemann (1980) emphasises Paul's apologetic
approach in defending his apostleship to the Roman Christians. His generally tech-

nical tone nonetheless reveals refreshing views, for instance on the intertwining be-
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tween justification and sanctification. Wilckens (1982) with his ecumenical approach
has laid particular interest to the literary structure, whereas Fitzmyer (1993), who is a
Catholic scholar, with his extensive knowledge and use of secondary literature ex-
ceeds traditional Catholic doctrine. A further Catholic scholar is consulted with Byrne
(1996). While the recent publications of Theillen and Gemunden (2016), as well as
Longenecker (2016), confirm the diverse picture also for contemporary scholarship,
Minear (1954), Nebe (1983), Woschitz (1984) and Heil (1987) provide an exclusive
treatment of é1zic and are therefore indispensable despite being older contributions.
Finally, Barrett (1957) and Michel (1978) are not being ignored because of their fre-
quent consultation by modern scholarship, and Swiss theologian Karl Barth (1940)
with his renowned 1922 edition of Der Rémerbrief is incorporated specifically to un-
derline the argument.

The literature for chapter 4 consists of studies to the New Testament theology of
hope. Apart from the New Testament canon forming the basis, contributions by vari-
ous theological dictionaries are integrated and discussed critically. Jean Paul Minear
(1954) with his still accurate description of Christian hope as well as the contributions
of Jurgen Moltmann (2016), Karl Matthaus Woschitz (1984) and Gottfried Nebe
(1983) furthermore help to unfold the topic. Above all, recent scientific articles expose
the difficulties and offer interdisciplinary approaches.

As starting point for the application in chapter 5, the annual Swiss Hoffnungsba-
rometer by Swissfuture (2018) and the Worry Barometer by Credit Suisse (2017) are
examined to provide empirical and quantitative data concerning current hopes and
sorrows of Swiss society. For the bridging of the findings to the current situation, Ma-
chiela and Lioy (2007) offer an excellent overview. Pope Benedict’s encyclical (2008)
as well as other Catholic contributions (Muller 2016; Halik 2014) express the contrast
between biblical hope and the hope of current Europe societies. A rather apologetic
approach is undertaken by Keller (2009; 2010; 2015), Vitale and Zacharias (2017),
William Lane Craig (2008) and Leslie Newbegin (2017). For bridging the content of
biblical hope to the current situation, Johnston (2001), Moltmann (2010), Volf (2011)
and Keller (2017) provide rich experience and demonstrate that Christian hope is at
the same time far more pessimistic and far more optimistic than its modern counter-

parts. After all, resurrection follows death.




2 ¢Amig in Romans: Context and Chapter 4 to 5

In chapter 2 and 3, the occurrences of éiris in Romans are exegeted chronologically.
The only exception is Romans 15:24°, which is incorporated into the first section re-
garding Paul's personal hope. The approach to the text is not constantly the same
due to the different status of é1zig. Brief summaries are provided at the end of each
section, whereas a "conclusion and outlook" section forms the end of each chapter.

2.1 Paul's éAtrig with Romans

The opening of Romans designates both author and readers in the typical manner of
a Hellenistic letter. The sender is I[Tavlos dovilos Xpiorov Tnoov (1:1), and the ad-
dressees are raow toic ovow év Poun ayarnroic 0€od, kintoic ayioic (1:7)°. In addi-
tion, Tertius, o ypayog v émoroinv (16:22), wrote down the letter in shorthand or di-
rectly in longhand (cf. Cranfield:2-5)°, probably at the end of Paul's third missionary
journey during a three-month stay in Corinth (cf. Acts 20:3)". When considering Acts
as trustworthy, it would have been winter or springtime since Paul wanted to be in Je-
rusalem v nuépav s revinxootns (Acts 20:16). The year of composition is deter-
mined to the second half of the fifties of the first century”.

Whereas it is commonly accepted that the addresser's situation had a wide influence
on his writing, the extent of Paul's knowledge about the recipient's circumstances is

In the following and for the rest of this chapter, text passages from Romans are cited without the indication of
the book. This saves space and enhances the reading flow.

A few Western manuscripts omit "Rome" in 1:7 and 1:15. Schreiner (:7) views this as "almost certainly a delib-
erate deletion by those who circulated an abbreviated edition of the letter".

For an exhausted discussion about Tertius' role, cf. Longenecker (2011:5-10).
Maybe in Cenchrea, the eastern harbour town of Corinth, where Phoebe's church was located (cf. 16:1) and
Paul probably disembarked (cf. Acts 18:18).

As Archimedean point serves the accession of Gallio as proconsul of Corinth. A construction of the events in
Acts and in Paul's other letters with the origins of some of the persons mentioned in chapter 16 leads to the
conclusion for date and location. Longenecker (2011:50) concludes in accordance with various recent schol-
ars the winter 57-58 as most probable data.
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debated controversially, the issues involved being "complex and interrelated" (Miller
2001:307). Standing at the geographical dividing line of Corinth, Paul inwardly turns
to the west. At the same time, his collection journey will lead him to the east. In what
follows, Paul's last use of é1xig is examined, leading to both an examination and dis-
cussion regarding Paul's hope with the letter.

2.1.1 Romans 15:22-24

Paul concludes his letter with 610 xai in 15:22 referring back to 15:19-21 and probably
even to 1:13 in reminding the Romans that he was prevented from visiting them ear-
lier (cf. Fitzmyer:716). In the section to be examined, he explains, on the one hand,
the reason for being able to come soon. On the other hand, he reveals his further
plans. In the subsequent passage, Paul describes the contribution for the church in
Jerusalem, beginning with the duplication of vovi §¢. Subsequently, | present my own

translation with manuscript variants explained in the text notes.

22 Therefore, | have often’ been hindered from c%ning to you. 23 But now, no longer
having any opportunity in these regions, but havmg for many years a str10ng desire to
come to you, 24 as | am about t? travel to Spain . For | hope, in passing , to see you
and being assisted [and] sent by  you there, when [ first have enjoyed you for a while.

o010 kol bases the following inference on the previous statement as self-evident (cf.
BDAG", s.v. 616). Various interpretations are made for the subject of the passive

evexorrounv. It is derived from the military practice of digging ditches to slow down a

The variant roliaxig for 1o molAc is probably secondary; the latter viewed as a more difficult reading (cf.
1:13).

E&ywv is original; éyw is an attempt for a stylistic improvement of the text "by replacing the second participle
with a finite verb" (Jewett:918).

The quantity of witnesses of 7oliov and ikavav is quite balanced. Regarding quality, the "early and diversi-
fied" (Metzger 1971:537) moAlav is superior to the attempt "to soften the obvious exaggeration of the apostle's
statement." Cf. also Jewett (:918). Cranfield (:768) and Kéasemann (:382), in contrast, classify ixavov as com-
mon in Hellenistic Greek and moliaov as probable stylistic improvement. Dunn (:870) favours ixavaov as the
more difficult reading. Both NA?® and TH?"® (abridged for Jongkind 2018) read 7olidv.

The addition of éiedoouct mpos vuas is a secondary solution to the anacoluthon and a clarification of the read-
ers being in Rome and not in Spain (cf. Jewett:918).

The minor variant ropevduevos is probably a later assimilation to the previous ropedwuai.

The variants azo and a¢' are probably secondary (cf. Cranfield:769). Jewett (:918), however, views them both
as more appropriate of the "logistical requirements for the Spanish mission" and as more difficult reading.
NA? and TH?'® both read v¢:

Danker’s (2000) edition of Bauer’'s Worterbuch is abbreviated in this study for better readability. BDAG stands
for Bauer-Danker-Arndt-Gingrich.
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pursuing enemy (cf. Stahlin in Jewett:922). The hindrance, although effective, is tem-
poral. And in contrast to the similar expression in 1:13, it has clearly ceased (cf.
Wedderburn 1991:198). Whereas Schreiner (:774) speaks of a passivum divinum in
the sense of "other work in the east", Jewett (:922) sees circumstantial reasons such
as imprisonments, congregational problems (cf. also Kdasemann:383), threats and ex-
tensive travels as the reason for the hindrance. A reference to the need of being per-
sonally present because of the confrontations with enemies is also probable (cf.
Wilckens:123-124). Barrett (:277), on the other side of the spectrum, assumes on the
basis of the verb's usage'® a satanic involvement. The most realistic scenario is to re-
gard the initial 610 xai as retaking verse 19 with its rexAnpwxévar to evayyéiiov tov
Xpiorov. Paul's commission in the east, based on the "impulse of the risen Lord"
(Byrne:440), had not been accomplished until now"".

With the emphatic vovi 6¢, Paul then changes the focus to the present moment (cf.
BDAG, s.v. vuvi 1.a)". The two following participial clauses are probably causal (cf.
Moo 1996:900). év rois xkAiuaowv tovrois refers to "regions" rather than to Roman
provinces (cf. Gal 1:21; 2 Cor 11:10; Moo 1996:899), probably "the area east of lllyri-
cum on the arc toward Jerusalem where mission centres had already been estab-
lished" (Jewett:923). Paul's statement is therefore not a claim that the entire east is
reached (cf. Barrett:277) nor that all the work in these regions is done, not even in
terms of foundation laying (cf. Dunn:871; contra Fitzmyer:716). A certain urgency due
to Paul's expectation of a soon Parousia cannot be excluded, but is not required be-
cause of the rejection of the Tarshish-hypothesis (cf. ch. 2.1.4). tozov in this context
could refer to room in the sense of opportunities” (Schreiner:774; BDAG, s.v. t6zov
4.). Although certainly a reality, opposition is again hardly in focus. The reason for
Paul's thoughts is found in his accomplished "pioneer work of evangelism" (Cran-
field:766) with churches being established (cf. Schreiner:774).

The further anacoluthon® reiterates 1:11-15 and conveys an informal, conversational
tone (cf. BDF*' §458), completed only with verse 28. émro6ic: is a New Testament

Cf. Gal 5:7 and 1 Thess 2:18. Fitzmyer (:716) points out the omission of Satan as a difference to the passage
here.

Cf. also Cranfield (:766).
Jewett (:923) attests "an almost eschatological tone".

This is in accordance with 12:19 (§dte tomov 77 opy1); Eph 4:27; Heb 12:17. Kédsemann (:382) describes tézov
Eywv as "feste Wendung".

2 Cf. 5:12-14 and 9:22-23 for other anacoluthon in Romans.
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hapax with a variant reading in 2 Corinthians 7:11, following the use of the verb
emmobéw in 1:11 in the sense of a strong desire (BDAG, s.v. émrobéw; cf. Schrein-
er:774). aro roilov étov has not to be regarded as exaggeration, possibly leading to
the variant ixavov (cf. text note above). og av introduces a third and temporal subor-
dinate clause. It functions as a favourite conjunction in connection with Paul's travel
plans (cf. 1 Cor 11:34; Phil 2:23; Jewett:923) and is, together with the subjunctive, an
equivalent of orav (cf. BDF §455). It is debated whether it states a determined pur-
pose for the future (so Jewett:923) or an indefiniteness (so Moo 1996:900). Together
with the later subjunctive ropedwucu, it has to be regarded as a clear travel plan un-
der certain conditions, namely under the assumption of the collection's successful
presentation in Jerusalem (cf. v. 28).

The anacoluthon of verse 24 aggravates a presentation of the text's structure and the
verse division is misplaced. Nonetheless, an apparent outcome is the order of im-
portance. Verse 23c comprises a casual participial clause paralleled with 23b. Verse
24a is a temporal subordinate clause depending on 23c (cf. Cranfield:768), a fact that
should lead to connect them into one verse. Paul, for the first time in the letter, re-
veals his plans of not remaining in Rome but of ropevwucu eig v Xraviav. However,
this first reference to Spain appears syntactically subordinate and casual (cf.
Wilckens:124).

With éirilw yap, Paul for the only time in Romans states a personal hope with no
apparent theological connotation”. Although the interpolated participle
owaropevouevog, translated with "in passing" (BDAG, s.v. diaropevouevos 2.), is situ-
ated between, é1ri{w is connected in the first place with 6scocacbar, a term used here
in the sense of "visiting" (BDAG, s.v. 6scoacbeu 2.) and sometimes including an offi-
cial character (cf. Jewett:925) but still indicating a short period of time rather than
iotopéw. With v’ vuwv, Paul stresses the hopefully active part of the Roman Chris-
tians (cf. Cranfield:769), an emphasis which would not be as strong with the text var-
iants aro and ag', respectively (contra Jewett:918). mporeupdnvon is a technical term
relating to activities such as accompany, escort, and in this case comprising assis-

tance by providing the necessary means for the continuation of his journey. This

1
Abbreviated in this study for “A Greek Grammar of the New Testament and Other Early Christian Literature”
(Blass F, Debrunner A and Funk RW 1961).

2
He uses the relatively rare verb (4 occurrences in Romans) instead of the noun (13 occurrences in Romans).
However, Jewett (:925) thinks that here the verb is "particularly pregnant" with the meaning of 8:24 and 15:13.
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could have included prayer, food, finances, companions, means of travel etc. (BDAG,
S.V. mporeupdnvar 2.; Schreiner:774)23.

With éxer, Paul takes up Zzaviav as his final destination, mentioned once again ex-
plicitly in verse 28. The continuation of the journey is under the condition (éav) of
vuev rpoTov aro uépovs urincdo. The verb is often used in association with food
(cf. BDAG, s.v. éuririnut 1.; 2.). Dunn (:873) translates the phrase with "once | have
had the full pleasure of being with you for a time". zpwrog thus clearly reveals Paul's
intended "sequence" (cf. BDAG, s.v. zpwtog 1.) with the personal relationship first.
aro uépove, on the other hand, underlines both the provisional aspect of Paul's stay*
as well as his desire to not only pass by*.

A formal analysis of the passage reveals multiple indications that are not commented
by Paul. He describes himself as hindered ¢ 7oAl¢, and he also desired (émizrobiav)
to go to Rome azo mollov érwv, sentiments in accordance to 1:10-11. Furthermore,
his mention of Spain and of Jerusalem in the further passage stands in direct relation
to his future plans, combined with the anticipated help of the Roman congregation.
As a next step, Paul's situation and the circumstances in the different places have to
be examined in order to unpack the significance of the apostle's hope in the letter to
the Romans. Whereas the circumstances of the preceding letters and his actual
place of residence are presented first, the situation in Rome is discussed subse-
quently. Finally, the impact of his future destinations concludes the section.

2.1.2 Galatia, Corinth and Ephesus

Remarkably, the tone of the letter to the Romans is calm and at a factual level and
stands in contrast to the previous letters to the Corinthians and especially to the po-
lemic in Galatians. It is well possible that Paul is reflecting on these issues, summa-
rising his past thinking (Schreiner:16). There are at the same time indications that

Paul defends 7o evayyédiov uov (2:16) against criticism, which seems also to have ar-

% Acts 15:3 provides a good example. Cf. also 1 Cor 16:6; 2 Cor 1:16; 3 John 6. For companions, cf. Acts 20:38;

Kasemann (:380) who thinks about Roman Christians with a knowledge of Spain; Wilckens (:124); Herodotus,

Xenophon, 1 Macc, and Ep. Aristeas (in Cranfield:769).

24
Jewett (:926) states that "he and his colleagues will not become a long-term burden".

% Cranfield (:770) states: "[...] though it cannot be enough to be all the fellowship that he would like to have with

them".
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rived in Rome (cf., e.g., 6:1; Bruce 1991:183). Especially his letter to the Galatians®,
in which he questioned not only ritual commandments® but also the law in general
(cf. Gal 3:10, 13, 19), could have raised such criticism. Theilen and Geminden
(:131-132)* conclude regarding Paul's treatment of his enemies that already in Gala-
tians, Paul takes up their basic concerns when accepting that the law needs to be ful-
filled (Gal 3:3) but then arguing that love is the fulfilment of the law (Gal 5:14). In
Romans however, he continues by showing that not the Gentile churches but the
Jewish faith has to change by opening itself to the Gentiles, so that dypt 00 70
wAnpoua tov éOvov eicéAdn (:100; 11:25).

Paul's letter to the Romans is even more characterised by the situation in Corinth®.
On the one hand, these conflicts were more recent and more personal than the ones
in Galatia. According to Acts 18, proconsul Gallio seems to have classified the Chris-
tians as part of the Jewish community. Paul's adversaries thus attacked him by ques-
tioning his apostolic mandate. The second letter to the Corinthians can be regarded
as a letter of reconciliation. The Corinthians apparently had evaluated his letters as
Papeion ko toyvpai (2 Cor 10:10), which even during the conflict was a compliment
that could have motivated Paul to write his letter to the Romans™. On the other hand,
Paul is writing with high probability in the area of Corinth (cf. Jewett:21-22°"). In par-
ticular, Phoebe's role as adelen, diaxovog, and zpooraris (16:1-2) has being dis-
cussed extensively™. Certainly she had an important role in Paul's stay in Corinth, as
well as in the context of the letter. It can therefore be assumed that the Christians in
Corinth were introduced to the letter's content, maybe by Tertius, Gaius, Phoebe or
Paul himself (cf. TheiRen and Gemuinden:102).

26
The accusation of 3:8, e.g., could have risen because of Paul's turning away from Jewish traditions for Gentile

Christians. In Gal 4:9 and 5:12, this subject is treated with direct confrontations on Paul's part.

" As at the Apostle Council (cf. Acts 15; Gal 2:1-10).

2 They have compared themes and structure of both the letter to the Galatians and to the Romans. Their find-
ings regarding biographical aspects, systematic theology and parenesis reveal an astonishing accordance.

29
Corinth was capital of the province of Achaia, residence of the proconsul Gallio.

% TheilRen and Geminden (:101-102) display further subjects picked up from 1 Corinthians and equipped with

new aspects in Romans.

31
Jewett (:22) states that the "evidence has led Roman commentators, without exception as far as | know, to

conclude that Paul wrote Romans in the area of Corinth". The acceptance of the 16" chapter as originally writ-

ten to Rome is an important but not an exclusive precondition for the assumption.

% For a recent study, cf. McCarty 2016. According to him (:120), Phoebe is not only an ordained church member

but an important leader of the Cenchreae community.
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Also on the basis of the letter to the Corinthians but regarding Ephesus, Paul writes
of an aroxpya tov 6avarov (2 Cor 1:9). To his surprise he became free, perhaps at
the time of the death of Claudius and his Asian proconsul Silvanus (cf. Theilden and
Von Gemiinden:103*). These past conflicts and their mainly positive outcome, to-
gether with the vastness of the themes treated in the letter corpus, have led many
scholars from the late medieval period onwards to conclude that the letter is a doctri-
nal or dogmatic treatise (cf. Fitzmyer:74 for an overview). But the theme of chapters
14 and 15, together with a lack of ecclesiology, eucharist and eschatology (:74),
threatens this view with reason. A much more complex issue, however, is the ques-
tion whether chapter 16 is addressed to Rome or to Ephesus. The consequences of
this decision have a great influence on the perspective of the situation in Rome and
are thus related to the spectrum of éizilw in 15:24. Because the debate is wide-
spread and the arguments interlaced, only the most current contributions are enlight-
ened in the following.

TheilRen and Von Gemunden (:105-110) try to combine the Roman and the traditional
Ephesus hypothesis. According to them, the longer edition was first sent to Ephesus,
whereas a version without chapter 16* was later sent to Rome®. This assumption fits
the strong textual reasons for an original letter of sixteen chapters made by the advo-
cates of the Roman hypothesis®™. However, this argument does not deal with the sty-
listic analysis promoted by Gamble (1979:156-157) in supporting chapter 16 as sent
to Rome.

An argument for the Ephesus hypothesis lies in the list of names in chapter 16
Above all, Prisca and Aquila are known to have lived in Ephesus (cf. Acts 18:2, 26).
The existence of v xat oixov avrov éxxinciov (16:5) so shortly after their return to

Rome would be quite surprising but could be explained when seeing them as founda-

% Whether Paul's praise of the rule of law (13:1-7), his vivid descriptions of God's judgement (2:5-11; 8:31-34;

14:10-12), or the description of Jesus in the letter's prescript as antithesis to the reign of Claudius are conse-
quences of this incident in Ephesus, as proposed by Theilen and Gemiinden (:102-103), has to remain spec-

ulation.

. In accordance with the well accepted papyrus 46 that places the doxology between 15:33 and 16:1.

% The same assumption, only in reversed chronological order, has been advocated by Manson (in Moo 1996:7).

% Cf. Donfried, Gamble, Aland in Jewett (:9). The unity of the Roman's sixteen chapters is best stated by Lampe

(1987:124-153) and commonly accepted.

37 . .
Epaenetus, e.g., is attributed as d¢ éoniv aropyn s Acias eig Xpiotév (16:5), the present tense perhaps indi-

cating his current eastern residence. On the other hand, Cranfield (:10) mentions Epaenetus as an example
for the contrary reason. According to him, such a description seems more natural in a letter addressed to a
church outside the province of Asia.
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tion-members of the Roman church even before they left (cf. Bruce 1991:179). Fur-
thermore, Forster (2014) demonstrates in his recent and extensive study that their
return could have well been prior to the death of Claudius (in contrast to most
commentators). TheiRen and Von Gemunden (:107) agree but rate this as unlikely.
They see Prisca and Aquila's residence in Ephesus as most natural®.

Paul knows many of the greeted people in chapter 16 because of an encounter in the
east. Apart from the letter to the Colossians™, Paul never greets individuals but the
congregation as an entity, a fact that is in favour of the Roman hypothesis (cf. Mau-
erhofer and Gysel 2004:107; Cranfield:10). In addition, many Roman names in chap-
ter 16 seem to be "highly inappropriate for the Ephesian setting" (Ollrog in Jewett:9).
This problem could be diminished by assuming that these people are indeed Roman
Christians, residing either in Ephesus because of the expulsion and then greeted di-
rectly, or even in Rome, greeted indirectly. In either way, Paul hopes to build up a
network of contact persons in Rome, supporting his journey to the west, a fact that
again corresponds well with the assumptions of the Roman hypothesis. Theil3en and
Gemdunden's version of the Ephesus hypothesis sets the chapter's greeting list in a
direct correlation to Rome, maybe even expecting an imminent return of some of the-
se Christians to the capital. The reason for Paul praising particularly the credits of
these friends"' and not mentioning other members of the Ephesian church could cor-
relate with this connection to the Roman setting but does not answer the question of
how the unmentioned members™ would have reacted to such a lack of "social and
political finesse" (Jewett:9). Admittedly, these praises rather seem to fit a congrega-
tion that did not know Paul nor recognised these people's accomplishments®.

Phoebe could have brought the letter to Ephesus. Whereas Cenchreae, situated at
the eastern harbour, is a weak argument for this thesis, Paul's request rapaornze

38
In this regard, Forster (2014) is of little use because he presupposes their return to Rome for his conclusions.
But 2 Tim 4:19 locates them in the east at a time when Paul was in Roman arrest.

39 .
When assumed as Pauline

“ Rufus, Aristobulus, and Narcissus could be recognised residents of Rome (cf. Fitzmyer:60-61). For an inter-
esting hypothesis in regard to the indirect greetings, cf. ch. 3.2.1 of this study.

o Particularly the characteristics attributed to Prisca and Aquila, Epaenetus and Timothy fit better into a congre-
gation that does not know them (cf. Fitzmyer:60).

2 Fitzmyer (:60) lists 10 names of individuals of the church in Ephesus, derived from 1 Cor and Phim. They are
not greeted in Rom 16.

® The argument for the Roman hypothesis that Paul would have greeted Apollos when writing chapter 16 to

Ephesus is indefensible. As a travelling missionary, Apollos could have left Ephesus in the meantime.
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vty év @ av vuov ypnln rpdayuct (16:2) could refer not only to her own commercial
duties™ but also to the collection for Jerusalem, a contribution that Paul does not ask
the Romans to participate in apart from their prayers (15:31)”. The attribute as
owaxovov 1i¢ éxkAnoiog then could be a reference to Paul's 1 diaxovia uov (15:31; cf.
15:25) and the two Ephesian companions on the journey to Jerusalem (Acts 21:29);
an indication of her successful campaign. Furthermore, in 16:18 Paul interrupts the
greetings with a polemical statement against those who serve 77 éqvrov xkoidig™. In-
deed, the abrupt change of style could be a result of the arrival of news at the time of
completing the letter (cf. Fitzmyer:61; Phil 3:1-2)". The content, however, is in favour
of the Ephesus hypothesis. In contrast to his former appeal for a conciliatory ap-
proach concerning food issues and in accordance with @v 0 6goc 1 xordie (Phil 3:19),
this statement fits an Asian Minor context much better than a Roman one.

Further strong arguments are the chapter 16's fourfold mention of the church as
exkAnoia (v. 4, 5, 16, 23), a designation not found in the rest of the letter, and the
omission of the capital in 1:7 and chapter 15 within some Greek and Latin versions™.
Paul, on the other hand, has at least three reasons for sending a version of his letter
to Ephesus. Firstly, he is interested to bind together the unity of Roman Christians,
whether living in Ephesus or in Rome. Secondly, the collection for Jerusalem is al-
most completed but probably still lacks the Ephesian contribution. A written request
could be the solution to his possible foreseen inability to visit them (cf. Acts 20:17).
Lastly, Paul debated in Ephesus (Acts 19:8-20:1 and probably Phil 1:12-18), a good
reason for an apologetic letter of his understanding of the Gospel.

The arguments in the above discussion are fairly well-balanced. The Ephesus hy-

pothesis has gained new prominence by the recent publication of Theillen and

44 . . , . - .
It is controversial whether the masculine digxovos (16:1) describes merely a servant or an official role in her

church. zpootaric has to be translated with patron or benefactor as a supportive role of a woman (BDAG, s.v.
rpootarig). This implies that Phoebe was probably a woman of wealth and her journey to Ephesus or Rome

perhaps a business travel.

45
However, Barclay (2008:95-96) in his response to Jewett's commentary rightly insists on the indefinite article

of mpayua. Therefore, the phrase has to be translated with "provide for her (or, help her) in whatever matter
she is in need of you". This undermines both Jewett's "Spanish mission" (cf. Jewett:941) and the Jerusalem

collection (cf. TheiRen and Gemiinden:108) as Phoebe's main task.

46
There is no evidence that this parenthesis is a secondary interpolation so as sometimes suggested (cf.

TheilRen and Gemiinden:108).

47
A further view interprets these verses as written by Paul himself rather than by Tertius. In contrast to Gala-

tians, such a change in Romans lacks evidence (cf. Fitzmyer:61).

48
For this omission, Cranfield (:9) thinks about liturgical reasons.
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Gemunden. The onus of proof, however, remains on those claiming chapter 16 to be
Ephesian. Even in that case, the pastoral aspect of an authentic letter as written also
to Rome and in view of a specific audience cannot be rejected anymore. The
"Reasons for Romans" (Wedderburn 2000) are in all probability multiple. As a next
step, the situation of this specific audience requires particular attention.

2.1.3 Rome

Whereas the circumstances of the writing party can be derived to a great measure
from Pauline letters, the situation on the recipient's side is more complicated to es-
tablish. This applies particularly to the book of Romans. Neither are previous letters
mentioned nor had Paul visited the church before. The flow of information is limited to
one direction. Most scholars agree that the main part of the letter was actually written
by Paul to a Christian congregation living in the empire's capital. However, several
crucial questions with consequences for the letter's exegesis are answered without
absolute certainty. Firstly, the content of 15:22-24 is vulnerable to apparently contra-
dictory statements in the opening section of the letter. Secondly, Paul's familiarity
with the audience and their situation is debatable. The addressed topics of the letter
lead to different conclusions. This issue is related to the on-going argument of the re-
cipient's ethnicity, building up on fragmentary indications of the story of Judaism and
Christianity in Rome. Thirdly, the stronger focus on socio-cultural aspects of the city
in recent years has led to a variety of additional information for the letter's under-
standing.

The most detailed explanation of the relation between Paul and the addressees of his
letter is found in the purpose of the letter, namely in 1:8-15 and in the text examined
above with éirilw referring in the first place to 6scoacton vucs. Jewett (:925) argues
that Paul thus leaves it open to the congregation whether it would receive him. The
uncertainty of the outcome of the journey to Jerusalem could be a further reason for
Paul's use of éizilw. Then, connected with xai, the spectrum of éirilw reaches
eurinoc6ow. Compared with the opening of the letter, a rather strange misbalance oc-
curs. In 1:11, Paul intended to strengthen (ornpilw) the readers. Here, he only writes
about seeing or visiting (9ecoucr) them. In 1:15, he wants to proclaim the Gospel in
Rome (evayyeiilw). Here, he hopes being filled or satisfied by enjoying their pres-
ence (éurinobw). Various attempts to solve the apparent contradictions have been
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made®. There is general consensus that Paul did not intend to evangelize Non-
Christians in Rome, concluded from the ki vuiv in 1:15 that directs the verb directly
to the already Christian audience™. Rome is neither an aim of conquest (cf. Barnikol
in Kasemann:383) nor an area of evangelisation (cf. Roosen and Genre in Kase-
mann:383). He is not their apostle (contrast 1 Cor 9:1-2). In contrary, he desires to
preach ovy orov ovouccon Xpiotog (15:20b).

On the other hand, Strauss (2003:463) shows successfully that evayyelidw is used
also for strengthening believers and churches. Furthermore, Paul's principle of un éx’
aidotprov Oeuétov oikodouw (15:20c) has still to allow him to write to them an ex-
haustive explanation of 70 svayyéliov pov (16:25)°". Paul then is not inconsistent
(contra Wedderburn 1991:199). Weima (2003) takes up a unilateral position. He con-
cludes from the content in the epistolary framework that the main reason for writing
Romans was Paul's desire to preach the Gospel to the Roman congregations™. At
the same time, he undertakes Elliott's view (cf.:27) in that Paul fulfilled exactly this
task of preaching by writing his comprehensive letter itself””. On the other side of the
spectrum, Jewett (:924) agrees with Kdsemann in that Rome is only the "bridgehead"
to Spain and the Roman congregation therefore viewed only as a potential supporter.
Then, the letter is about to build a relationship with the Roman community before
bringing up the matter itself (cf. also Moo 1996:901-902). Either position has to be
regarded as too extreme. The verb cvurapaxaiéw™ with its reinforcing dix i év
aiinioig miotews vuov te kai éuov in 1:12 clearly indicates a mutual outcome of
Paul's visit in Rome, hardly to be replaced merely by a letter on Paul's side and mis-
sion support on the Roman side. Such a verdict would be even less sustainable if

49
Schmidhals (in Wedderburn 1991:198) goes as far as to conclude that the statements are not part of the same

letter.
Cf., e.g., Weima (2003:24); TheiRen & Von Gemiinden (:124)

Strauss (2003:464) adds Antioch as a further place where Paul had ministered without having planted a
church.

50

51

52
He combines Paul's exhaustive sender formula, including an introduction of himself and especially of his

apostleship, with the thanksgiving section and concludes a pastoral responsibility for his addressees. The
"apostolic parousia", as Weima calls the passage of 15:14-32, and the letter closing nurture his conclusion fur-

thermore.

53
Elliot (in Moo 1996:901) argues that the mention of Rome at the beginning of the letter refers to a different visit

of Paul. Stuhlmacher 1991 (:237) translates 1:15 in the passive form: "Therefore for my part | was prepared to
preach the gospel to you in Rome as well." He concludes that Paul does no more intend to come as a mis-

sionary to the capital.

54
A hapax legomenon but occurring in classical texts (cf. Jewett:125). Its stress is rather on encouraging than on

exhorting.
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Paul had known some of the Christians in Rome personally or at least had been
aware of their cultural and social situation, important issues subject to investigation.

There are indeed several indications throughout the letter that he is quite well in-
formed about the Roman situation”. When accepting chapter 16 as directed to
Rome, it is obvious that Paul knew several members of the local churches personal-
ly. He then was well familiar with Prisca and Aquila and the mentioned fellow prison-
ers and co-workers™. In any case, Paul's way of addressing his recipients comes into
focus. Sometimes, he seems to have in mind Jewish readers, but more often he re-
fers to Gentiles as his audience”. In contrast to the early period of historical-critical
research on Romans (cf. Jewett:70), this has led most current scholars to the con-
vincing conclusion of a majoritarian Gentile audience™, with the rare exception of An-
drew Das (2011)®. This bipartite target-group leads to the question of how the Chris-
tian community looked like at the time of Paul's writing. In contrast to other Pauline
letters, the term éxxAnocicc appears only in chapter 16. Even without the material of
chapter 16 and its mention of up to seven different house churches (so Lampe
1991:230), it can thus be implied that the Roman Christians were organised decen-
tralised”. Most likely, no apostolic leader has founded the Christian community®'.
More probable is the assumption that travelling Jews and proselytes brought the
Gospel to Roman synagogues®. It then profited, as often described in Acts, from the

% The potential influence of Paul's Roman citizenship as portrayed by Luke (cf., e.g., Acts 22:28) exceeds the

scope of this study due to the strong argumentation against such a citizenship (cf., e.g., Stegemann 1987:200-
229).

The term "beloved" also indicates a personal acquaintance. Lampe (1991:220) argues that Paul knew twelve
out of twenty-six people mentioned in this list.

56

o For a Jewish readership, cf. 2:17 and the recurring discussion of the Mosaic Law, for a Gentile addressee, cf.

1:5-6; 1:13; 11:13; 15:14-19. Jews and Greeks/Gentiles are addressed together in 1:16; 2:9, 10; 3:9, 29-30;
9:24; 10:12. For an exhaustive history of reception regarding the audience, cf. Longenecker 2011 (:76-84). For
recent articles on rivalries between religions at that time, cf. Vaage (2006), with focus on Jews and Christians,
cf. Tomson and Schwartz (2014), in regard to the Empire in the NT, cf. Porter and Westfall (2011).

Cf., e.g., Fitzmyer (:33); Byrne (:9); Wright (2014:23-24); Jewett (:70); Schreiner (:13). Theilen and Gemun-
den (:96-98) state six reasons.
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59
Wolter (:44) claims an exclusive Gentile Christian readership as obvious, accusing other opinions of building

up their arguments on "exegetischen Klimmzigen". His opinion is only a partial neglect of widely accepted da-
ta. Just as Byrne (:4), he argues of a Gentile Christian and Jewish Non-Christian audience, which results

again in the assumption of a mixed congregation.
% Fitzmyer (:33-34) thinks the Claudian ban to assemble in collegia was still in place. This would then have been
the reason for the house churches.

61
In contrast to Irenaeus and the Catalogus Liberianus (in Moo 1996:4), both "obviously incorrect” (:4).

62 .
In Acts 2:10-11, of émidnuovvres Powucior, Tovdaioi te kxai mpoonivror could refer to Roman visitors at the

events of Pentecost.

21




Chapter 2

widespread Judaism®. Based on this assumption, a gradually Gentile integration can
be derived; in accordance with the provinces Paul had travelled through as described
in Acts. Whereas the Jews and proselytes first formed the majority, the number of
Gentile believers would then have grown in the course of time. An edict of emperor
Claudius in AD 49 (cf. TheiRen und Gemunden:93) led to the eviction of Roman Jews
and could have been a reinforcement of this development, although a wide-ranging
execution of this edict is uniformly denied™. In accordance with Das (2007:154-158),
we can accept the hypothesis of disturbances due to the Christian faith as probable
reason for the edict™. At the latest with the beginning of Nero's regency in AD 54 and
the expiring of the edict involved, one can expect a return of Jews to Rome®. Some
of them could have met Paul in the diaspora, providing him with crucial information
about the Empire's capital. In the meantime, a majority of Gentiles and maybe even
Gentile leadership in the probably mixed Christian congregations provided certainly
tensions regarding the Jewish traditions in general and the significance of the Mosaic
Law in particular. These tensions seem to be confirmed by Paul in chapters 9-11 and
14-15 where his exhortations are directed primarily to Gentiles.

63
In the case of Rome, the Jewish population is assumed to have exceeded 10,000 people, likely a conse-

quence of the campaigns of conquest in the first century BC. Cf. the reports of Philo and Josephus in Wolter
(:32). Restrictions are reported with an expulsion of Jews under Tiberius in AD 19 and a withdrawal of rights of
assembly by Claudius in AD 41. For a good survey of the cultural situation in Rome, cf. Longenecker 2011

(:56-75). For a recent treatment of the tension between Jews and Romans, cf. Tomson and Schwartz (2014).

64
Cf., e.g., Carrier (2014:270-271). Acts 18:2 mentions the edict: dicz 10 Swarerayéver Kiavdiov yopilectou

ravroag tovg Tovdaiovs arno tijs Paoung. Contrary to the assumption of an exaggeration (Barclay 2008:92), the

text only speaks of the command and not of the execution's extend.

65
Suetonius writes in Claudius 25:4 (in Carrier 2014: 270) about the reason for the measure: "ludaeos impulsore

Chresto assidue tumultuantis Roma expulit", justifying the expulsion with disturbances at the instigation of a
certain "Chresto". It is still debated intensely whether "Chrestus” could refer to "Christ" which signified that the
new faith had led to severe disruptions. Carrier (2014:271) argues against the Chrestus passage as an indica-
tion to Christ. He reasons firstly with Suetonius, knowing the difference between Christians and Jews, second-
ly with the parallel passage in Dio, thirdly with the reports of Acts 28:22-24, and lastly with the silence of Ro-
mans and Tacitus on that matter (Slingerland 1997:151-245) argues for a slave or a freed slave with the name
"Chrestos" inciting Claudius to expel the Jews). However, the distinction between Jews and Gentiles was not
made before Nero (cf. Caulley 2011:381). Christians at that time were regarded not as a distinct entity but ra-
ther as a Jewish sect. Neither Acts nor Romans with their silence are strong arguments when considering the
riot as firstly subject to Christian Jews (and not the Jewish population in general) and secondly it was many
years before the composition of the two texts. In contrast, Caulley (2011) has shown successfully the wide-
spread wordplay between ypnotog and Xpiotog in Justin Martyr, Tertullian and the scribe of Sinaiticus (:386),
for example. More important than Tacitus' silence (in Carrier's view) are his remarks in Annals 15:44, 2-3 (in
Caulley 2011:386) about Christians who are called ypnoniavos. Most significantly, however, is the LXX adap-
tion of Ps 33:9 in 1 Pet 2:3 (:376) from ypnoros to Xpiordg in some early manuscripts, a strong indication that

the early confusion in Rome could be traced back to early Christianity.

66
Recent scholars have argued convincingly that the lack of control mechanisms allowed them to return earlier

(cf., e.g., Barclay 2008:93; Férster 2014:189-227).
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The political, cultural, and economic situation in Rome has been particular subject of
investigation for recent scholars. Jewett is an outstanding example. He not only de-
scribes the historical setting (:46-48) but focuses on the civic cult (:48) and the pyra-
mid of honour (:49), including the situation of "slaves and barbarians”, both with large
implications for his exegesis. He then provides extensive material on the housing sit-
uation in Rome, building up on various studies (:53), and on the situation of the Jew-
ish community (:55-59). At worst, when describing origin, size, location and social
structure of the Christian communities with astonishing precision (:59-70), one has to
be afraid that his reasons are often built on mere speculation. Dunn (:liii-liv) thinks
that the passage regarding the taxes (13:6-7) could well be situated in the context of
Nero's dispute with senators described by Tacitus (annals 13). Prior to AD 58, the
collection of taxes was a sensitive matter within the public domain. Theilten and Ge-
munden (:117) go even further. They propose to see allusions to the imperial rule al-
ready in the prescript (1:3-5). According to them the parenesis regarding the state
(13:1-7) probably refers to Gaius Caligula (:118), Claudius (:119) or the tax policy of
young Nero (:121)%. The importance of such social studies on the letter's exegesis is
debatable. Foster (2014) concludes his recent study on the purpose of the letter by
wondering if Roman studies could "experience a renaissance similar to the study of 1
Corinthians in recent years" (:703), stemming from further concentration on Rome. It
is evident that Paul was not unaware of the Roman culture und he used it "to the ad-
vantage of his mission and message" (Longenecker 2011:337). On the other hand,
such endeavours sometimes rather seem to depict the saturation of the research
field. It has to be borne in mind that the major part of the letter "develops by its own
internal logic" (Moo 1996:20). The focus of exegesis must therefore remain on the
textual evidence®. Furthermore, it can be implied that the situation regarding the
needs of the Roman congregation is one of several purposes of the letter. Jerusalem
and Spain as further destinations, mentioned by Paul in connection with é1zig, should
therefore be the subject of discussion in the next section.

67
They argue that the reasons for not mentioning them by name are to lie in the literary distinction of a parenesis

as well as in the Roman condemnation of memory.

%8 Moo (1996:22) warns rightly from "overhistoricizing™: The theological and philosophical concerns of Romans

are larger than the specific local and personal situations.
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2.1.4 Jerusalem and Spain

After focusing on the past and present situations, the near future as described by
Paul needs some explanation for an understanding of Paul's hope with his letter to
the Romans. His relationship with the church in Jerusalem seems to have become
strained. With the incident in Antioch described in Galatians 2:11-14 and in contrast
to the former approval of the apostles in Jerusalem of his Gentile mission (Gal 2:3, 6-
9), it was probably their different opinion about "works of the law" that drove them
apart (cf. Dunn:xliii*®). At the same time, Paul is keen to maintain a positive attitude
between the churches he founded and the mother church in Jerusalem™. This atti-
tude forms the basis for his collection. Winning Gentiles is evzpocdexros to God
(15:16), probably in accordance with Isaiah 66:18-21 (cf. Strauss 2003:460), and
their token of fellowship hopefully evzpocdexros to the Saints in Jerusalem (15:31),
leading Chadwick (in Bruce 1991:190) to the fitting statement: "Gentile Christians
might be free from Judaism; they remained debtors to Zion".

Paul had finished the money-collection from predominantly Gentile churches in Mac-
edonia and Achaia offered to the impoverished Jewish church in Jerusalem”. Ac-
cording to 15:30-31 and Acts 20:4, and with the help of representatives from the dif-
ferent churches and the prayers of the Roman Christians, Paul hoped to bring the
collection safely and successfully to the recipients. While his prayer request iva
pvobod aro tov arebovviov év 1) Tovdaig (15:31a) is legitimate in regard to the
events that follow, Paul could have indicated the tension between Jewish Christians
depending on Gentiles with his statement 71 diakovia pov 1 eig Tepovoainu
evmpoodextog toig ayios yévnron (15:31b). While the relationship between Jews and
Gentiles is one of the overarching themes of Paul's letter to the Romans (a fact that
can hardly be denied), it would be inadequate to narrow down this as the reason for
the situation in Rome. Paul feels called to build the bridge between Jews and Gen-

® In Dunn's opinion, Paul became more independent with his bases in Corinth and Ephesus (cf. Acts 18:11;

19:8-10).

Luke's fourfold account of Paul's visits in Jerusalem can be accepted as true to the facts when considering
Paul's efforts displayed in his letters to maintain good contact with the mother church (cf. Bruce 1991:189),
probably also leading him to state his ministry as starting azo Tepovoadnu (15:19), in accordance with Isa 2:3;
Luke 24:47; Acts 1:8.

70

71
A possible reason for the poverty could have been the earlier famine mentioned by Luke and Josephus (cf.

Acts 11:27-28; Carson and Moo 2010:444).
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tiles, and in going to Jerusalem with Gentile money was a crucial step in this en-
deavour. We can therefore assume that what he wrote to the west, he also hoped to
explain successfully in the east. Furthermore, Paul probably interpreted the Isaiah
passages of gifts brought to Zion (cf. Isa 60:5-7; 66:20) as about to be fulfilled at
least partially by his ministry (cf. Bruce 1991:190-191). In addition, a positive integra-
tion of the Roman church in the enterprise could possibly have a favourable impact
on the leadership in Jerusalem to accept the Gentile gift (:193). Lastly, Paul probably
hoped that the collection would become an eschatological sign by making the Jews
"iealous" for their salvation (11:14; cf. Wedderburn 1991:200)".

In recent years, scholars have often focused on Spain as possible purpose of his let-
ter to the Romans. Already O'Brien (1995:xi) pointed out a paradigm shift toward un-
derstanding Paul not only as theologian but also as missionary”. Whereas authors
such as Dunn, Cranfield and Moo depict the missionary strategy as one among sev-
eral purposes for the letter, others like Jewett, Barclay (1999) and Wu (2013) go fur-
ther by claiming the missionary aspect as the main driving force of Paul. Several ar-
guments have been put forward to support this thesis. Firstly, the expression eig
vrakonv miotews v ooty toig éQveov (1:5) is repeated almost literally in the doxolo-
gy with eig vrakonv rioctews eis navra to €6vn (16:26), forming an inclusio and being
reinforced by a similar statement in 15:18. Barclay (1999:4) concludes that Paul's
goal to bring the Gospel to the nations frames the entire letter. Secondly, the texts
that come closest to a stated reason for a purpose of writing, namely 1:14-15 and
15:15, both deal with Paul's preaching and his ministry to the Gentiles. "EAAnoiv te
Kal PopPapors, copois Te Kol avontois OPelAETng el is seen as a contrast between the
Roman readers and their view of the Spanish inhabitants (cf. Wu 2013:770), the lat-
ter estimated as foolish and backwards by the former™. Thirdly, many of the Old Tes-
tament citations, the ones from Isaiah above all, are connected to Gentiles or to
Paul's role in light of salvation history. Barclay (1999) tries to transfer this basis for
Paul's treatment of the passages that are viewed traditionally as theological or pasto-
ral by claiming that the expulsion just experienced by Jewish Christians resulted in a

72
However, to claim that not Rome but Jerusalem was intended to be the primary recipient of the letter (cf.

Jervell 1991) is certainly an overevaluation of the indications. The adressing of Gentile Christians (e.g. in 14:1-
15:13) is difficult to relate to Jews living in Jeruslem (cf. Schreiner:17). Furthermore, neither the extensiveness
of the letter nor the Spanish mission and the hoped Roman support mentioned in 15:22-24 could be justified

when merely applying to the solidarity of the Roman Christians for Paul’s journey to Jerusalem.

" Dahl displayed such a theology already in 1977 (in Barclay 1999:4).

74 Wu (2013:773) admits "exceptions to the rule".
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lack of zeal for evangelism. Thus Paul's aim was to nurture a "missions vision" (:7) in
his presentation of the Gospel. Similarly, Barclay thought about his mission with the
"root and branch section" (:8) rather than about divisions among the Roman Chris-
tians. Even the subject of "justification by faith" is then, according to Dahl (in
Jewett:84), part of Paul's missionary theology. Whereas Sampley (in Miller 2001:321)
thinks that Romans is "mission at work", Jewett (:87) sees a violation of Paul's princi-
ple of non-interference (15:20-21) when exercising mission activities also in Rome.
According to him, Paul in Romans thus introduced his theology of missions, dispels
misunderstandings and allegations, and encourages the Roman Christians to over-
come "imperialistic" behaviour (:88), all in regard to his Spanish enterprise”. These
assumptions are built to a large extend on context-related issues and less on textual
evidence. Nonetheless, some arguments need to gain support.

Indeed, Gentiles and their relationship with Israel are a crucial topic of the letter. Paul
calls himself an Apostle to the Gentiles, and that is also one of the important reasons
to assume that the Roman Christians where predominantly non-Jews. Indeed, Ro-
mans is an authentic letter, addressed to a specific addressee with recipient-specific
purpose. It is not, as Bornkamm (in Jewett:81) suggested, merely Paul's "last will and
testament". But this is not obvious because of the "root and branch-section"” but be-
cause of the purpose of the letter (even when assuming chapter 16 being addressed
to Ephesus) and the debate between the "strong" versus the "weak". Finally, the
theme of missions is certainly an integral component not only of Romans but also of
the New Teatament in general. However, the interpretation of the passage examined
above (cf. ch. 2.1.1) provides at least five reasons to challenge the Spanish mission
as the sole purpose for Romans.

Firstly, the rare reference of Xravia has to be considered, only mentioned here, im-
plicitly with éxer later in verse 24, and in verse 28. Secondly, one of the two explicit
references is syntactically subordinate (cf. above). Thirdly, Paul's use of language
emphasises his visit in Rome rather than the transit to Spain. Furthermore, the scope
of éAriw refers in the first place to 6ecoacdca and only in the second place to
rporeupdnvor. The éurincdw, to conclude with, connects Paul again on an emotional
level with his visit in Rome. Of course, the late mention of Spain and the subordina-
tion going with it could also form a cautious approach to a sensitive subject. Kase-

° Minear (1954:49) concludes similarly.

® Chapters 9-11 are regarded widely as not pastoral because of dealing with non-Christian Jews.
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mann (:383) states: "Die diplomatische Vorsicht, die im ProOmium zutage tritt, be-
stimmt auch jetzt noch die Formulierung." The Roman's potential support is left open
to their response (cf. Jewett:925). The second mention of Spain in verse 28 is
straight forward in the main clause of the sentence (cf. Moo 1996:906), declaring
Rome as "staging post" (Dunn: 877) on his way to Spain, inviting the Roman Chris-
tians "to participate in some way in his missionary travels" (Jewett:932) without mak-
ing "any specific demands". Furthermore, Paul was intentional about using both
ropevwucn and diaropevouevog for his actual destination (cf. Schreiner:779). Thus he
plans to see them in passing. Also, the passage reveals various aspects with regard
to his further travel plans, including the hope for a Roman partnership.

The truth falls probably between the two extremes. To state the Spanish mission as
the unique reason for Paul to write his letter is unsubstantiated. When Jewett then
draws direct implications on his interpretation of passages such as 1:17; 2:1-16; 3:4;
3:20, "the credulity of most readers", in the words of Barclay (2008:96), is strained
with reason. On the other hand, Paul's travel plans to the west are a crucial reason to
address and visit the Roman congregation”. Spain does not only play a peripheral
role (Bruce 1991:187).

It is impossible to state safely why Paul chose Spain as his further travel destina-
tion”. Dunn (:872) thinks that for a native of the Mediterranean region, northern re-
gions like Gaul would have been less attractive. Moo (1996:901) is very certain that
Paul was confident of the Spirit leading him there. As a general statement, it is cer-
tainly his "ambition to preach the gospel where Christ was not known" (15:20; NIV).
This statement offers Spain as a potential but definitely not as a unique destination.
Does Paul want to close the northern semi-circle (kvxiog in v. 19), while expecting
others to do the same in the south Mediterranean area, as Dunn (:872) suggests (cf.
also Byrne:440-441)? But Paul does not speak about "others". Scholars have argued
that he thought of reaching the Spanish Gentiles through local Jewish communities
(cf. Cranfield:769; Kasemann:398; Dunn:872). Certain evidence of such communi-
ties, however, is only provided in the third century AD (cf. Jewett:74-75; Bowers in

Schreiner:775) and the assumption of a presence during the Julio-Claudian period is

77 Strauss (2003) has rightly insisted on deriving a theology of missions from 15:14-33 with five moderate princi-

ples.

8 Cranfield's (:768) "in no way surprising" is therefore quite astonishing. On the other hand, Byrne's (:440) "The

mention of Spain as ultimate destination is almost incidental" irritates as well.
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highly speculative”. Jewett rejects this thesis but argues with the same effect. In con-
trast to Paul's practice of initiating his missionary enterprises in the local synagogue
of a town and in accordance with 10:18, he seems to assume the proclamation to the
Jewish people to be completed. It is then exactly the lack of Jewish communities that
led Paul to veer to the west (cf. also Schreiner:775). After all the struggles, mainly
provoked by Jewish opponents, and in his calling as "Apostle to the Gentiles" (11:13),
he is ready to change the strategy of starting in the synagogues as often described
by Luke. Cranfield (:769) assumes that the major part of Spain had been Romanised
by Paul's time. However, the most recent information available rather pictures a Ro-
man hostile environment. Indeed, the Iberian Peninsula had been occupied by Rome
since about 200 BC (cf. Moo 1996:900). But apart from two small Greek-speaking
regions, Spain was to be regarded as foreign to Roman culture and language (contra
Fitzmyer:717), a conclusion that leads some scholars™ to think that Paul meant the
Spanish residents when stating that he is under the obligation of the pappapoic
(1:14)"".

The suggestion that Paul thought of his Spanish mission as the last enterprise before
the second coming of Christ is a fairly strange interpretation of Paul's intentions. Ad-
mittedly, it can be assumed that Paul believed his preaching would hold "a central
role in the eschatological unfolding of the events" (Schreiner:775). The various men-
tions of his authority throughout the letter®, and his boldly declared aim to combine
Gentile and Jewish praise on the basis of his apostleship for the Gentiles (ko
aroctolnyv eig vraxonv mictewns év maociv tois édvectv; cf. 1:5) and in accordance with
the Old Testament (cf. 15:7-11 and ch. 3.2) clearly indicate his perception of such a
role. There are, however, clear restrictions to this assessment. Although Paul is likely
to see his mission to Spain as contributing to the announcement of Jesus that "the
end" will come only after the preaching of the Gospel év 61y i oikovuévy (Matt 24:14)

or to mavra o é9vn (Mark 13:10), he does not see his enterprise as fulfilling this

I Késemann (:383) and Cranfield (:769), assuming such a presence, were relying on now out-dated information

in Michel (:463) and Schiurer (in Jewett:74). Recent studies such as Bowers and Bellido (in Jewett:74) reject
such a presence or at least refrain from claiming it.

Cf., e.g., Theiften and Von Gemiinden (:123); Jewett (:924); Wu (2013:765).
For extensive studies about the cultural background of Spain in Paul's time, cf. Bowes and Kulikowski (2005)
with focus on early Christianity. Curchin (2004) explores the integration of central Spain into the Roman Em-

pire from the 2m century BC to the 2" century AD. Furthermore, Blagg and Millett (2002) offer a digital reprint
of 14 important contributions published in 1997.

80

81

- For an exhaustive display, cf. Weima (2003:17-31).
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prophesy. Paul certainly had knowledge of the eastern regions such as Parthia and
India (Cranfield:767)®, and the list of countries in and outside the Roman Empire not
reached yet, makes such an idea very unlikely, even on the assumption that Paul
"thinks in nations" (cf. Munck in Cranfield:767). It could be further argued that Paul
was thinking of the Parousia as becoming a reality with his successful mission in
Spain, Isaiah 66 with its eschatological prophecy about Tarshish is presented, a
place that Paul could have associated with Spain (cf., e.g., Aus, Scott in Schrein-
er:775). Indeed, the prophecy's connection with God's glory (Isa 66:19) is in accord-
ance with its treatment in 15:7-11. Andrew Das (2008:60-73), however, shows that
any connection between Tarshish and Spain is lacking evidence. It could just as well
have been located in Cilicia®. Dunn (:872) still calls it a "fascinating hypothesis".

Finishing this exposition, the question whether Paul eventually reached Spanish terri-
tories must be left open to speculation. 1 Clemens 5:7 with 70 tépua ¢ dvoewg bears
evidence that Paul reached the destination. Furthermore, the lack of firm information
about Paul's death supports the view that he did not die in Rome (cf. Cranfield:768).
The muratori canon and the acta petri (in Mauerhofer 2004:181), although not dealt
with much confidence, contain indications about Paul's journey to Spain.While as-
suming the letter to the Philippians as written from Roman imprisonment, however, it
should be noted that Paul wanted to return eastwards after his release, a problem

that could be solved when assuming two different imprisonments®.

2.1.5 Summary

In the following, the complex issues concerning Paul's hope regarding his desire to
see the Christians in Rome on the basis of 15:24, are briefly summarised. Paul want-
ed to meet with the Roman Christians for years. Furthermore, he lays out important
aspects of his interpretation of the Gospel. With this, he shows the Roman Christians
his non-heretical standpoint and he counters past and future criticism. This hope of
recognition is not based on a selfish attitude. Rather, he requires their approval for
his further reasons. In addition, Paul strives for unity between Jewish and Gentile
Christians. This finds a two-sided expression. On the one hand, Paul hopes to suc-

3
A fact that rejects Barrett's (:277) assumption that Paul saw his remaining mission field in Africa, Gaul and
Spain. For a detailed discussion and literal references, cf. Cranfield (:767).

4
He therefore concludes with a warning against overemphasizing Spain as main purpose for the letter.
5
Confirmed by Hieronymus, Chrysostom, Theodor of Mopsuestia and Theodoret (in Mauerhofer 2004:181).
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cessfully complete his mission of the money contribution from Gentile churches to the
Jewish church in Jerusalem. The generosity of the Gentiles was confirmed. Would
the Jews bring the unity to a close in accepting the offering? On the other hand,, Paul
hopes to calm the situation in Rome itself by explaining the tension-related aspects of
the Gospel extensively and showing their practical consequences. Furthermore, Paul
hopes to be able to strengthen his addressees by his faith, to get encouraged by their
faith, and to enjoy their fellowship. This is what he expects in the letter itself, hoping
to continue soon face to face. Finally, Paul asks for two different acts of assistance.
The first request is Paul's intercession plea for his safe journey to Jerusalem and the
local church's acceptance of the contribution. The second request is his hope for
support in regard to his planned mission to Spain.

In the subsequent examination of éirig as provided by the body of the letter, Paul’s
personal aspects have to be reviewed in light of the theological connotations of hope.

2.2 Romans 4 and 5

2.2.1 The Hope of Romans 4:17b-22

The first occurrence of éizic in Romans is to be found in the apparent contradiction
of "in hope [...] against hope" (ESV). In the passage to be examined, Paul describes
the inner structure of Abraham's faith (cf. Byrne:153). The former verses explained
the fatherhood of Abraham, the shift in verse 17 is subtle and in the middle of the
sentence (cf. Schreiner: 235)*. A paragraph division, however, is commonly seen
with the second clause in verse 17b (Moo 1996:280). Abraham is the grammatical
subject of the sentences throughout the passage. Paul provides a theological expla-
nation of Genesis 15:6a by elaborating on the kind of the Patriarch's faith. He falsifies
the premise of 4:2 and reveals the typology and its link to the Christological faith in
verse 24. At the same time, Paul shows how to gain hope (Woschitz:501). After this
passage, the chapter ends with a completing present-tense-reflection in applying
Abraham's kind of faith to Paul and his readers. The following is an own translation

provided with textual alternatives being discussed in the text notes.

° Contra Kédsemann (:115) who thinks: "Der Ubergang [...] in 17b ist hart", probably referring precisely to the
fact that it occurs in in the middle of a sentence.
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17b [...] who gives life to the dead and calls the things that are not so that they are’ . 18
Who, contrary to hope, [based] on hope he believed so that he became father of many
88
nations, accordlng to what was spoken: "So ~ will be your seeod" 19 and not being weak
in faith when® considering his body being as good as dead , he was about a hundred
years old, and the deadness of Sarah's womb. 20 But regardlng the promise of God he
didn't waver [because of] unbelief but he was strengthened in faith, giving glory to God,
21 and lgzelng fully convinced that [what he had] promised he was also able to do. 22

Therefore , it was credited to him as righteousness.

Paul introduces Abraham's God with two predications, both of them essential to the
following discussion of hope and faith.

The first is 6cov 00 {@woroiovvrog Tovs vekpovs. Although overcoming death has been
a subject in former literature™, Paul's association here links it in the first place with
Abraham's coua vevexpouévov and Sarah's véxkpworv e untpas of verse 19 and in
the second place with the reader's faith in the resurrection of Jesus in verse 24”. In
the third place, the idea anticipates the believer's resurrection of 8:11 (cf.
Dunn:217)*. Generally speaking, "the creational power which first gave life will have
the final say" over death (:237). Its first two uses therefore are not eschatological but
retroactively in nature: God was able to revitalise the patriarch's bodies and to resur-
rect Jesus. Abraham, without having yet experienced either of these wonders, still
believed. In sum, the first predication is about "the impartation of life understood as a
miracle attributed directly to God" (:218).

The second predication refers to God as xadovvrog e un ovra w¢ ovra. God's crea-

tion ex nihilo is certainly an attractive association (cf. Kdsemann:116)*. Furthermore,

& Or: [...] calls the things into being that are not. Cf. explanations below.

88
The additional words in F and G after 7o orépua cov are a clarification and secondary (cf. Cranfield:247;

Schreiner:239).

Certain manuscripts add ov before karevonoev. Thus they emphasize Abraham's focus not on the circum-
stances. The better-documented reading omits ov and underlines the hope on God in spite of the considered
situation (Wolter:303).

89

90
ion before vevexpwuévov is well attested. However, a secondary omission is difficult to explain. Schreiner

(:235) and Cranfield (:244) translate this way. NA? read in brackets, TH?°"® without brackets.

91
kol is omitted in manuscripts of the Western tradition. It should be regarded as original (Schreiner:240).

92
The genuineness of kai before éloyicon could be assumed by its occurrence in Gen 15:6 but is dispensable

(Wolter:303). The external evidence is rather evenly balanced (Schreiner:240). NAZ reads in brackets, TH*'®
without.

Cf. Deut 32:39; 1 Sam 2:6; 2 Kgs 5:7; Tob 13:2; Wis 16:13; and especially the 2" benediction of the She-
moneh Ezreh (in Longenecker 2016:518).

93

. Cranfield (:244) adds the sparing of Isaac's life related in Gen 22. Moo (1996:281), in a similar thought, refers

to Heb 11:19.

% |n accordance with 1 Cor 15:22, 36, 45: John 5:21: 1 Pet 3:18.

96
Wis 11:17 (in Dunn:237) indicates creation rather "as a product from formless matter".
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some texts apply this language to spiritual conversion (cf. Moo 1996:281). Here,
however, the focus is rather to be seen on the one to summon not yet existing things,
referring to raising descendants and nations from Abraham”. The verb xaléw, in ac-
cordance with 1:1, bears this sense convincingly®. é¢ dvra expresses a strong con-
sequence in the sense of "so that they are" (Dunn:218)*. The participle's present
tense places emphasis on God's on-going characteristics (cf. Kdsemann:115). Here
again, a significant link is been made — although only implied — to the present situa-
tion of the readers, namely to the adding of the Gentiles'.

In summary, Paul, drawing on language well established in Hellenistic Jewish circles
(cf. Dunn:218), characterises God as the one bringing to life and calling nations, in
the past with creation and Abraham's life and descendants, in the present with the
resurrection of Jesus and the inclusion of the Gentiles, and in the future with the res-
urrection of believers. Thus, the human creation and salvation are brought togeth-
er'”. While describing God with the two predications above, Paul at the same time

qualifies Abraham's faith and the faith of his readers'” (4:23-25).

2.2.2 map’ EAmida Em’ EATidI

A further description of Roman's first occurrence of é1zig determines Abraham's faith
as rmap’ élrida érx’ éAmidi. Paul's rhetoric wordplay contrasts two different kinds of
hope. The former relates to the human expectations, concretised in the physical state
of Abraham and Sarah's bodies, both labelled as "dead"”. Here, zapa probably is

¥ Sanday and Headlam (:113) distinguish between four different interpretations. Wolter (:305) and Dunn (:218)

think that wg is consecutive and means @oze; "so that". Cf. 2 Macc 7:28; Schreiner (:237). Moo (1996:281-282)
summarises the position of Kdsemann, Wilckens, Schlier and Dunn by referring to the idea of God justifying

the ungodly (cf. v. 5). This thought is not absurd but hardly of first priority (cf. Jewett:334).

% In LXX Isa 41:4; 48:13, xaléw is used for the creating work of God. For later Jewish literature, cf. Moo

(1996:281).

Together with Kdsemann (:117) who refers to the use in Philo de Jos (:126). Contra Zahn (in Kdsemann:117).

100
Interestingly, the Hosea citation of 9:25 is adapted to match the wording of 4:17 with kxAéow tov ov Aadv pov

Acov pov (cf. Wolter:305). Cranfield (:243) points out that some Rabbis claimed on the basis of Gen 17:5 that
Abraham could be said to be the father of all men. Wilckens (:274) compares JosAs 8:9 with Eph 5:14; 2:10; 2
Cor 5:17, where the conversion is related to the act of creation.

99

101
Dunn (:218) remarkably states that this has to be seen as a further reason why Marcion omitted ch. 4 of Ro-

mans.
102
In 2 Cor 5:17, Paul speaks about the new creation of the ones being in Christ.

103
Paul's terms connect back to the first predication of God in v. 17b. Dunn (:238) thinks that the double evoca-

tion is deliberately in accordance with v. 17.
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adversative'™

, Abraham believing against the human grounds for hope. Heil (:27)
pleads for an oxymoron, a rhetorical device for unifying two contradicting concepts.
However, the use of zapa in the sense of "beyond" cannot be excluded. In either
case, they could, as Dunn (:219) shows, refer to the classical meaning of éizig and
its Hebrew connotation, respectively'”. Cranfield (:245) shows that Abraham hoped
for about 25 years, a time span that exceeds human hopes "utmost limits""*. On the
basis of wordplay's characteristics, Paul could have also included both meanings.
Whereas Abraham hoped beyond all human grounds for hope, he created a sharp
contrast. Barth (1940:129) states: "Er ist kein Optimist und kein Enthusiast".

The latter kind of hope is promise-based, concretised in the citation of Genesis 15:5
in verse 18c. Any sharp distinction between "hope" and "faith" in this passage is
hardly convincing; the line blurs (Schreiner:237). éx’ éArior éxiorevoev can be trans-
lated with "on the basis of hope he believed". Then, faith is built on hope'”. A differ-
ent and opposite indication could be the Aorist tense of ériorevoev. Its ingressive di-
rection implies that Abraham believed and therefore, he gained a hope he did not
have before (cf. Wolter:306)'”. Hope then is a consequence and yet essential part of
faith (Heil:30) and describes the state of Abraham's mind at the time of his faith
(Cranfield:246).

When regarded as contradicting concepts, it is reasonable to refer to zap éArida éx’
éArior's as two parts of already expressed opposites. The first then is derived from
vekpog and un ovra, the second from {woroiéw and w¢ ovra. Therefore, the expressed
hope is one of transforming death to life and non-existing things into existing things
(cf. Heil:27). Woschitz (:504) describes hope as faith that stretches itself out to the

109

promises of God . He views hope as a concise outline of faith; éx” éAzidr éniocrevoev

" S0, e.g., Woschitz (:504), BDAG (s.v. rapa 6.), and the Vulg. with its contra spem, cf. 1:25; 11:24: 16:17; Gal

1:8.
105 . .
Together with Kdsemann (:117).

% Gen 17:1, Abraham is said to be 99 years old (cf. also Heb 11:12). On the argument of Abraham having fur-

ther sons by Ketura, Moo (1996:283-284; together with Bengel; Calvin) explains: "The procreative power
granted by God was not confined to the birth of Isaac alone [...]." Cranfield nonetheless prefers "against" as

the probable use of rapa.

107
Bauer (in Cranfield:246) translates "Auf Grund von Hoffnung". The attached eig 70 yevéoOou avrov marépa

roAddv évav as an infinitive, according to Lagrange (in Woschitz:504), is meant consecutively and shows the
consequence of Abraham's faith. Cranfield (:246) supports this view and proposes a comma after ézricrevoev.
By contrast, Dunn and Byrne, i.a. (in Wolter:306), describe the clause as dependent on the former éziorevoev.

Schreiner (:237) views the difference as a question of perspective and therefore not as a pivotal issue.

108 According to LXX Ps 77:22, where the LXX translates 17287 with mioredw and nwz with éAzilw.

109
"ein Sichausstrecken des Glaubens auf die Verheillung Gottes"
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would then be translated better with "he believed in hope"'". Cranfield (:246) in a
conciliatory manner states that in either case, the hope is given by God and com-
pletely independent of human possibilities or calculations'". This is certainly true.
Furthermore, the emphasis is on éx’ éAxidr rather than on zap’ éAzida. Hope and faith
stand thereby in mutual effect. Because of Abraham's hope, his faith is anchored
(Woschitz:505). And Abraham's faith in God's promise is ground for his hope. This
promise and its ratio have to be examined in the next step.

The following verses are a clarification of zap’ éArida én” éAnidr. The éxayyeltio o
0cov, emphasized at the sentence's beginning, serves thereby as the foundation
stone of Abraham's hope and faith. It is "wholly without condition" (Dunn:237). Paul
establishes a twofold promise by linking together 70 yevéobar avrov marépa moliov
éovov (v. 18b) from Genesis 17:5, and ovrwg éotar 10 orépua oov (v. 18c) from Gen-
esis 15:5, to the chapter's climax statement, 610 [kai] éloyicOn avre eic dikcnoovnyy
(v. 22) from Genesis 15:6. Abraham's faith is in the first place twofold as well: He be-

112

lieves as the content of his faith ~ that he would become father of many nations and

that his descendants would become as the stars'”’. Furthermore, Abraham is said to

have believed the spoken promise of God""*

to be implemented by svvaros éotiv kou
roujoed’ . The twofold promise and the ability (or power) are based in turn on God's
predications of verse 17b. Because God gives life to the dead and calls things into
existence, he is powerful to carry out the promises. His faithfulness to do what he
promised is implied but consistent.

Even more important than the content is the manner of Abraham's faith, demonstrat-

ed by multilayer contrasts. The most obvious is placed as juxtaposition in the central

110
The German language allows a combination of "upon" and the indication of a direction. Several translations

therefore prefer "auf Hoffnung hin".

111
Fitzmyer (:387) concludes: "When one believes, there is no room for self-reliance." Barth (1940:127) describes

faith as "absolutes Wunder".

112
For a discussion between content and result of faith, cf. Jewett (:335).

" The first indication of the stars and the sand as stated in Gen 15:5 and 22:17 has to regard the quantitative

aspect. Burnett (2015), in an extensive study, has shown convincingly that the reference to stars could also
include a qualitative measure. Paul could therefore have in mind also the descendant's transformation into the
likeness of stars, which could, in accordance with early Jewish interpreters of Gen 15:5 such as Philo and Si-
rach, assonate the subject of resurrection. Remarkably, the Catholic tradition sees the star as a symbol of

hope (cf. Miiller 2016:22).

114 5 s . . .
kata 1o eipnuévov (v. 18) serves a passivum divinum.

" Byrne (:160) and Jewett (:339) think of God's response to Sarah's laughter in Gen 18:14. Cf. Philo (in Jewett

(:339). Byrne sees the text as echoed in Luke 1:37 at the annunciation of Jesus' birth. Kdsemann (:118) points
out that it is proverbial and at least during the diaspora known as a characteristic of God.
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part (v. 20b) with 0v Siekpion ij amiotior versus évedvvauddn tj mioter . The former
part is often translated with "doubt", but due to the root in the sense of to "be divided
with oneself" (Cranfield:248), "waver" is more appropriate'”. It is thus not an absence
of "doubt, uncertainty, or hesitation" (Schliesser 2012:492) that Paul describes, but
an attitude that did not presumptuously oppose God. The two possibilities to waver
between are the human hopelessness of rap éAxida contrary to the promised-based
hope éx’ éAnidr. amortig is not only the absence of faith but denotes an active rejec-
tion in the direction of disbelief . The latter part translated actively with "grew strong
in faith"™", "employs one of the favourite stems in Pauline literature" (Jewett:338)™. It
offers itself as a further contrast with un aobevioas ) riorer (v. 19a). A relationship of
these terms with Paul's "strong in faith" and "weak in faith", respectively (cf. 14:1-
15:7), cannot be excluded (cf. Jewett:336). aobeviioas itself contains in its semantic
range a lacking of something (cf. BDAG, s.v. acfevéw 3.), which in turn contrasts the
second participle clause zAnpogopnoeic’ with its intention of fullness. Paul's faith is
determined by a "calm certainty” (Dunn:239). Lastly, this firm conviction (cf. Heb
11:1, 19) stands opposite to the diexpion in verse 20b and is again based on God's
predications in verse 17b. Figure 1 provides a graphical presentation of these con-

trasts.

e The conjunction il points out the contrast.

""" Cf. 14:23; Matt 21:21; Mark 11:23; Acts 10:20; Jas 1:6; 1:8; 2:4; Jude 22. Schliesser (2012) has shown in an
extensive study the arguments for bypassing the frequent translation with "doubt".

""® Cf. Michel (:173); Heil (:28); Dunn (:220); in accordance with Schliesser (2012:492).

e Cf. Wolter (:303) and Schreiner (:238), contrary to Cranfield (:248-249) and Jewett (:338) who translate it pas-
sively as "he was strengthened in faith" (by God). Regarding 5 niorer, Dunn (:220) differentiates between
"with respect to his faith" and "by means of faith" (cf. Heb 11:11). Longenecker (2016:521) supports the for-
mer. The outcome does not vary significantly.

120
For the occurrences of dovauis and dvvardg in Rom, cf. Jewett (:338).

1 Together with its substantive counterpart, it appears only in early Christian texts with a similar meaning (cf.
Jewett:338).
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negative positive

no lack but full

l v but@ema) v l
un aobevioog 0V d1ekpion €veduvoumom TANPOPOPNOELG
) TioTel M ATeTig ) TioTeL
A not weak but strong 0
not wavering but convinced

Figure 1: The Contrasts of Abraham's Faith

The characteristic of Abraham's zap’ éArida én” éAxidr is shown in the figure above
with map’ éArida reflecting the left, negative part, and ez’ éAxior reflecting the right,
positive part. This state of faith is attained not by ignoring the real situation. The con-
trast becomes even sharper when considering (karevonoev) the impossibilities and
yet believing in God's possibility'”. Byrne (:154) states: "In his faith Abraham truly
confronts [...] the 'deadness' on the human side."® Paul does the same by using a
sixthpart presentation of the passage for describing Abraham and Sarah's infertility
referred as deadness. However, the opposite positions are not balanced (as figure 1
could pretend). The emphasis is on God's possibilities. The dvvouig of God is guaran-
tor of the future fulfilment and leads to Abraham's present zAnpogopic (cf. Heil:29-
30). It is this kind of hope and faith that honours God'*. The next sequence expands

this thread of thought by connecting hope with righteousness.

12 This is a further reason for omitting ov before xarevinoev (cf. above). Lagrange (in Cranfield:247) speaks of

"an honest and clear-sighted recognition of the facts of the situation”. Cf. also Heil (:27-28).

1% Karl Barth (1940:143) cites Luther: "Abraham schwebt zwischen Himmel und Erde, ficht mit Gott und zer-

schneidet sein Herz in zwei Stlicke. Ein Wort sagt: Isaak soll der Same sein, das andere: er soll sterben. Da

liegt im Grunde die Hoffnung, [...] die den Puff aushalt."

1 The reason for Abraham's laughter in Gen 17:17 is debated. While Woschitz (:505) thinks he overcame his

laughter of unbelief, Wolter (:307) shows that the Jewish reception interpreted it as expression of hope and joy
rather than as doubt, evaluated by Longenecker (2016:520) as "much too generous". Moo (1996:285) points
out that ov Siekpifn 1 amotio refers to his heart attitude "without denying the presence of some degree of
doubt." Cf. also Schliesser's (2012) study. Jewett's interpretation is different (:337): "He could laugh at human
weakness but refused to give up hope [...]." Barth (1940:129) attests Abraham a great honesty: "Er ist ehrlich
bis zur héhnenden Skepsis".
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2.2.3 From éAmig to dikaioouvn

After having involved 6o&o and so undertaking a shift from zioric to éArxic (cf. Byr-
ne:154), Paul's final statement of the passage is characterised by the term
Succaoovvy. The participial clause Soivc §ééav 1@ 6e@'” describes the result of prom-
ise-based hope. Calvin (in Cranfield:249) states: "[...] no greater honour can be given
to God than by sealing His truth by our faith". The subject of 1:21-23 and 3:23 is here
resumed and put in a positive example'™. Paul then appoints Abraham the first man
to leave behind the fundamental sin of human beings (cf. Wolter:308) by simply al-
lowing God to be God (cf. Heil:28-29; Luke 17:18). The "congregational relevance"
(Jewett:338) of doéer is being developed in the exegesis of 15:5-9 (cf. ch. 3.2).

With help of the conjunction 610, Paul refers back to Genesis 15:6b without quoting it
literally. With this, Paul's arc of tension that started with verse 3 comes to an end.
éAric is now associated with Sikaioovvn, a key term of Paul's letter to the Romans (cf.
Grunwaldt 2014). On the one hand, it can be understood in the Old Testament sense
of an appropriate behaviour among a community (cf. Wolter:122). Then, faith in
God's word is the character of the relationship between human beings and God on
the human side (:308-309). On the other hand, dixciocvvn has first to be interpreted
as a characteristic of God (cf. Griinwaldt 2014:731-732)"". The relation between the
oixaroovvn of God and that of the Christians, as described by Paul, is remarkable:
"Gottes Gerechtigkeit erweist sich letztlich also darin, dass er den Menschen gerecht
macht, und zwar aus Gnade" (:736).

The contrast between the ability of God and the inability of Abraham is, once again,
striking. On the one hand, there is the almighty promise-giver, on the other hand,
"naked trust" (Dunn:239). "Not even faith itself counts as qualification for righteous-
ness" (Jewett:339). God's reckoning Abraham as righteous is then sheer grace. It is
based on God's faithfulness that is "fully consistent" (Minear:26) with what he had

done before. Moo (1996:286) concludes: "Paul's 'historical' exposition is ended, and

1% A fixed biblical expression, cf. Kittel (in Heil:29); 1 Sam 6:5; 1 Chr 16:28; Jer 13:16; Isa 42:12 i.a. The use of

doéa's Hebrew counterpart 71322 in Ps 96:3ff and Zech 2:9/5ff has been regarded as an indication that the glo-
ry of God in the end time causes the conversion of the Gentiles (cf. Aalen and Kvalbein 2014), an interesting

approach to Paul's inclusion of the Gentiles by faith.

126
For a recent discussion and rejection of Adam having lost the glory as something he owned, cf. Grindheim

(2017).

127
The OT describes the ideal of a king, the expected king for the future included, in terms of Sikcioctvn.
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he can turn in application to his Christian readers." The end of chapter 4 then con-
nects Abraham's righteousness with that of the Christians™. In contrast to Abraham's
situation, Paul justifies our righteousness Christologically. In both cases, however, it
is the faith in the promise-giver rather than in the content of what was promised (cf.
Longenecker 2016:522). This leads to the next close occurrence of éirig at the be-

ginning of chapter 5.

2.2.4 The Hope of Romans 5:1-5

After having examined the éirig-related passage of chapter 4 in the first part, the se-
cond part of this section is dedicated to Romans 5:1-5. The fitting of chapter 5 into
the overall structure of the first part of the letter is controversial. In supporting the di-
vision between justification and sanctification, scholars have placed the break after
chapter 5 (e.g. Wilckens:181f; Nebe 1983:124). Others (e.g. Beker and De Boer in
Schreiner:245) plead for the break between 5:11 and 5:12 or see chapter 5 as a
"bridging chapter" (Dunn:243). However, the strongest argumentation supports chap-
ter 5 as the beginning of a new section. Paul has been regarded as executing a ma-
jor shift in his writing, from Sikaiovobat éx miotewe to the reality of (jjoered’™. One can
expect chapter 5 to start with explaining the consequences of the faith described be-

fore™

. Byrne (:162) strikingly calls chapter 5 to 8 "the 'overlap' of the ages", with the
justification through faith having already happened and the bodily life still "anchored
in the old age".

The first passage then embraces verses 1 to 11, whereas verses 1 to 5 are to be ex-
amined in the present section. Unmissable are the first plural indirect subjects and
the personal pronouns nueis. This Christian "we" (Wolter:318) is reconciled with God

and can therefore set his hope on the future "glory of God". Paul describes this situa-

1% Barn 6:13 explains the principle of paralleling an early image with an end time situation.

' Cf. Hab 2:4 in Rom 1:17; Woschitz (:506); Cranfield (:253-254); Moo (1996:291-292); Byrne (:162-163); Fitz-

myer (:393).
1% Schreiner (:246) shows how the topics change from the fulfilment of God's promise and the aspect of faith to

the hope as confidence on the promises' basis. Yet more convincing is Cranfield's examination of the first sub-
divisions from each chapter 5 to 8 and their correspondence (:254), as well as the formulae 8¢ 700 xvpiov
nuov Inoov Xpiorod in its various forms. In addition, Michel (:175) points out that the concluding formula of
chapter 4 suggests the end of a major division of the epistle. Lastly, Moo (1996:290-295) points out the
change from a rather polemical tone to the first person plural and the radical decline of zio7ic as strong indica-
tors of a shift between chapter 4 and 5. For a good overview of all arguments above, cf. Longenecker
(2016:540).
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tion in the three temporal dimensions of past, present, and future. Cranfield (:255)
displays the wide range of suggested titles for the section™'. Subsequently, an own
translation for the first two verses is provided with indications of textual alternatives
explained in the notes.

1 Therefore, since we have been justified through faith, we have'” peace with God
thr0L11 h our Lord Jesus Christ, 2 through whom w1e34have also obtained access by
faith — into this grace in which we stand, and we exult ~ in the hope of the glory of God.

Whereas authors dispute about the overall subject of the verses 1 to 11, the text to
be examined clearly sets out "hope" as the main theme. Verses 1 and 2 build the first
section by guiding from the present peace to the xavyouecbo én’ éArior tng 60éns tov
Oeov, two themes taken up in chiastic order in verse 11 (cf. Jewett:346). The second
section contains verses 3 and 4, offering a chain of reasoning with é1zic at the end.
With verse 5, the third section establishes the quality of Christian hope with ov
karoaoyvver and the attached reason.

The first part starts with a retrospect that is used at the same time to provide thesis-
material for the upcoming section (cf. Longenecker 2016:553). The initial participial
clause dixcuwbévrec ovv éx rmiotews falls back on the theme laid out in the former
chapters without making it subject to discussion again™. It is presented as passivum
divinum, and the aorist tense emphasises the action as being completed, referring
probably to the first acceptance of the Gospel (cf. Jewett:348)™. To be justified there-
fore means to be reckoned by God as "acceptable partner in covenant relationship”,
simply on the basis of trust (Dunn:262). éx riorews then emphasises faith's "initial act

b He concludes "peace" as the main subject, whereas Wolter (:318) and Schreiner (:245) suggest "hope" as the

major theme.

132
The external evidence weights for the subjunctive éywuev (cf. Jewett:348). However, the internal evidence for

the indicative éyouev is stronger (cf., e.g., Wolter:317; Woschitz:507; Schreiner:258) For exhaustive discus-
sions, cf. Moo (1996:296-297) and Longenecker (2016:548-549; 554-555), the latter arguing for the subjunc-

tive (cf. also Jewett:348).

1% Some manuscripts omit 7 ziorel, others add év. Wolter (:317); Schreiner (:258) and Kasemann (in Nebe

1983:291) plead for an inclusion. The discussion is not content-related because Paul's "by faith" is undoubted-
ly a crucial condition in either way (Metzger 1994:452-453; Cranfield:259). NA? reads with brackets, TH?*'®

without. Both read without év.

134
kavyoueda is replaced with kavyduevor in a few manuscripts, most probably an assimilation to v. 11. It can be
translated as indicative or as hortatory subjunctive. Most commentators tend towards the former, Jewett (:351)

to the latter.

135
For similar summaries at the beginning of new sections compare 3:23 and 8:1. Wolter (:319) suggests the
conjunction ovv to return to the statement of 3:21-26.

136
In 3:24, the justification is described as dia 175 arolvipwcews, in 5:9 as év 1o aiuat avrov.
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of commitment" (:246), drawing at the same time from its meaning in Abraham's story
(cf. 4:16-21 and ch. 2.2.1; 2.2.2).

Paul now moves on with eipnvny as the consequence of being justified through faith, a
subject that is resumed with "reconciliation" in verses 10 and 11. The accent is set on
"the objective state of being at peace instead of being enemies" (Cranfield:258; 5:10),
which in turn is a pivotal component for the hope described in the following™. The
preposition zpog indicates the relational aspect between God and the believer in con-
trary to subjective feelings (:258). Furthermore, eipnvn here has to be differentiated
from the negative Greek connotation as absence of hostilities (cf. Dunn:246). Derived
from the Hebrew m%aj, it has a positive nuance in the sense of "well-being, prosperity,
or salvation" (Moo 1996:299). Although an early Jewish expectation of an eschato-
logical ¥t is not in focus'™, its covenantal aspect in relation to righteousness cannot
be denied (cf. Isa 32:17)". This, paired with the first person plural, leads to an implic-
it denationalisation of the subject™. Just as Abraham was called a friend of God (cf. 2
Chr 20:7; Isa 41:8)""", justification leads to the believer's friendship, a simple stated
fact that is seen as true to the reader's experience (cf. Dunn:247). This takes place
Christologically i tod kvpiov fudv Tnood Xpiotov'. As verse 10 lays out more pro-
foundly, it is only Christ's death that turns God's enemies into friends. But because he
is risen and exalted, he is now our Lord and somehow "mediates this peace"
(Dunn:263). It is then not "for the sake of Christ" but "through" him that we have ac-

%7 Jewett (:348-349) offers an exhaustive defence for the subjunctive éywuev, translated with "let us have peace

with God [...]". He thinks that the struggles of the churches in Rome show that they did not embody the peace
Paul had in mind, a fact that promotes Paul's call for peace. The preposition zpog, however, emphasises
peace as God-related. The social implications are to stay in the background. Fitzmyer (:395) defends the in-
dicative decidedly: "Here Paul is not exhorting human beings to manifest toward God a peaceful attitude but is
instead stating the de facto situation in which they find themselves [...]." Although he misses the point here,

Jewett's concerns for natural implications in Paul's theology are well justified.
1% Cf. Wolter (:320); Wilckens (:288); Kasemann (:124), contrary to Schreiner (:253) and Moo (1996:299), who
believe that Paul included the different aspects of peace. Furthermore, the Semitic peace as fullness of salva-

tion is probably not subject here (cf. Wolter in Nebe 1983:291).

199 For an overview, cf. Dunn (:247; 262).

140 Text such as Isa 66:12-16 and Zech 9:10 demonstrate peace as imposed by Israel on other nations. Paul's

inclusion of Gentile Christians indicates a change (cf. Dunn:263).

Cf. also Jas 2:23.
142
This prepositional expression occurs several times, sometimes with a slightly different word order, in chapter 5

to 8. For a display, cf. Moo (1996:300). He concludes that although Romans lacks an exhaustive Christologi-
cal discussion, with these expressions Paul sets the Christological basis for everything else.

141
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cessed God's peace. Mediating phrases are common in Romans and indicate the
basis of present hope'”.

The second result of being justified is the zpocaywyn eic v yépv revrnv™. The ref-
erence of zpoocaywyn is three-sided. The Jewish background refers to the limited ac-
cess to the sanctuary. Only chosen single persons who complied with distinctive
conditions could serve in the tabernacle or the temple respectively'”. The Hellenistic
tradition is regarded to refer to a king's audience (cf. Wolter:321; Cranfield:259; Heb
4:16). And lastly, the Christian understanding of Jesus as exalted and seated on the
throne as high priest offers the access also for his people™. The emphasis is then on
the ongoing access rather than on the first introduction of the believer to God's pres-
ence'. ydpwv, in accordance with 11:5-6, describes the unconditional and free man-
ner in which God acts regarding his creatures (Moo 1996:301). In this setting, it de-
scribes the granting of free access (Wolter:321), supporting therefore the Hellenistic
imagery of a king's audience (cf. Dunn:248). The demonstrative pronoun zavrnv
could point back to eipnvy of verse 1 (so Wolter:321) or even to the initial participial
clause (so Cranfield:259). A third option could be the "realm of grace" as explained
by Moo (1996:301)"“. In any case, Paul assures believers that they will stand in the
final judgement (cf. 14:4; Wilckens:290). Whereas éoynxouev can be seen as a pure
perfect (cf. Wolter:321), probably referring to the initial entrance into God's presence
through justification (cf. Dunn:248), éorixauev'™ has a present time character, in view

)*" and in the

of Pauline usage of the sense "stand firm" or "abide" (Cranfield:259
same metaphorical perspective of zpoocaywyn (Wolter:321). It is probably derived

from the LXX's use of iorui as the priest's or the congregation's "standing before

" Cf. 5:9, 11, 17, 21: 1:5: 2:16; Fitzmyer (:395). Jewett's imperative interpretation (:349) allows to see diir 700

Kvpiov Nuaev Incov Xpiorov also in the present time.

144
The possible inclusion of 77 zioze: refers back to the treatment of Abraham's faith.

1o Cf. Lev 7:35; Num 8:9-10; 16:9-10; Ezek 44:13, 15. A status factor is implied also for NT usage (BDAG, s.v.
zmpooaywyn). Dunn (:247-248) and Fitzmyer (:396) question sacrificial allusions since in the LXX, the sacrifice
and not the sacrificing person is "offered". This does not, however, disturb the matter of status. The theme is
extensively developed by the Essenes (cf. 1QH in Jewett:349-350). Dunn's (:248) additional reference to a

nautical imagery is too vague.

"% Cf. Heb 9:11-14; 4:14-16; 10:19-22; 1 Pet 3:18; Wilckens (:289).

i According to 5:21, it is the realm of grace in contrast to the realm of the law (cf. 6:14; Gal 5:4). For a detailed
discussion, cf. Moo (1996:300-301).

1 Késemann (:124) calls it "Stand in der Gnadenmacht".

1o The two verbs form a "nicely honed play on words" (Longenecker 2016:557).

1% E.g. 11:20; 1 Cor 15:1; 16:13; 2 Cor 1:24; in contrast to falling out of grace in Gal 1:6; 5:4 (éxrwinTw).
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151

God" (cf. Jewett:350) and used routinely by Paul
God's final judgement decides between "standing" and "falling

. Interpreted eschatologically,
"* The one standing
only stands in grace (cf. Wilckens:290). At this point, the present aspects temporarily

lose influence by Paul’s further explanations being linked to éAzig.

2.2.5 Boasting ém’ éAmidl Tii¢ 86&N¢ 100 600

Paul now turns the view from present to future by moving on from epnvy to éirig.
Nevertheless, also the emphasis on the future event includes a present-time signifi-
cance, marked by kavydaouca. This word-field has to receive particular attention.

The LXX often uses verb and noun pejoratively for denoting boastful human self-
glorification (Cranfield:164)"”. Paul has so far used the term in different forms three
times in the letter, always with the same negative connotation. Firstly, in 2:17 he
warns the Jews not to boast in God by relying on the law. Secondly, in 3:27 he states
that our kavynoig is excluded. Thirdly, in 4:2 he concludes that Abraham could have
kavynue when justified by works. Here, Paul purposely changes for a positive sense,
the believer’s "boasting" (kavyduede'™), probably taking up LXX Jer 9:23. BDAG (s.v.
kavydouca 1.) proposes "taking pride" and "glory" as translation alternatives.
Schreiner (:255) justifies his "exulting" with a "more appropriate nuance", probably
the one of confidence and joy (cf. Moo 1996:301-302)". Already the eschatological
significance of the Old Testament implies a connotation of trust, joy and thankful-
ness'”. Paradoxically, boasting in the positive sense is a turning away from oneself
and therefore a confession in God (cf. Heckel 2014:1521). It is proper boasting when

the creation boasts in its creator (cf. Dunn:264). Kdsemann (:125) furthermore points

"1 Cf. 1 Cor 15:1: 16:13; 2 Cor 1:24; Phil 1:27; 4:1.
" Cf. 14:1: 1 Cor 10:12; compare Eph 6:11.
"% Cf. LXX Ps 52:4; 74:4; 94:3; in LXX Ps 48:7 as synonym for trust (mo3).

b As a deponent verb, it is understood as indicative and co-ordinate with eipivyv éyouev (Cranfield:259) or with
éoynrouev and éotikoauev (Longenecker 2016:559). Jewett (:351), in contrast, states quite boldly: "The indica-
tive is particularly inappropriate in this instance [...]". He justifies by pointing out that the subjunctive allows a
distinct change in the term's connotation.

1% Cranfield (:259-260) compares the use of ayailidw in Luke 1:47; 10:21 and ayaliicois in Acts 2:46 and many
NT occurrences of yaipw and yopc. In 12:12 and 15:12, joy is mentioned in connection with hope (cf. ch.
3.1.7) Cf. also Schlier (in Dunn:249). KJV and ESV go too far with their use of the word, "rejoice".

"% Cf. Zech 10:12; Ps 149:5; 1 Chr 16:33; Bultmann (in Woschitz:508).
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out that the Semitic thought of honour is an existential expression of human dignity
and liberty™".

In distinctive contrast to boasting in a national privilege or in the law, the object of
Kavydueda here is éArist tiic 86Ens Tod Beov' . Most probably, the first genitive is obi-
ectivus and the second auctoris, the hope is "about" the glory and coming "from"
God. However, linking xavycouca éxi with a dative is unusual for Paul (Wolter:323), a
fact that opens the possibility of an interaction between object and reason.
kavyoueda then could also be the reason for hope (Nebe 1983:126). The three terms
Kavyaouon, €Aric, and doéa are then to be seen in balance. éizig forms the centre,
linking the present kavyaouca with the future doée, both of them with the connotation
of giving praise (Heil:35). At the same time, ddée is the object of éixig, and éArig is
the object of xavyaouci. The opposite direction is possible as well. Then, éirig is the
object of 60w, and kavycouct the object of éirxig. In either case, with éAxig in its mid-
dle position, the significance in regard to xavycouca is in the act of hoping, whereas
the emphasis regarding 6o« is in the object of hope.

Regarding content, Paul draws on 1:21-23 and 3:23. Those who despised God's glo-
ry and have "fallen short" of it, because of human sin, are now promised to have a fu-
ture share. Exactly as with kavyoueda, 56éa experiences a positive turn from its pre-
vious occurrences in the letter (cf. Dunn:249). A relation between §o&e and God's im-
age in and on human beings, derived from Genesis 1:26-28, is probable and in ac-
cordance with Psalm 8:5-8 (cf. Byrne:165). It is then the Hebrew 11117 7122 with its
radiant holiness and its further New Testament usage in the sense of "divine honour",
"divine splendour" and "divine power" that is worthy of admiration (cf. Jewett:352)"".
Jewett (:351) furthermore has shown convincingly the relation to the Greco-Roman
culture of honour and shame and Paul's treatment of it in 1 Corinthians 1:26-30. Paul
can boast in the hope of God's glory despite the principle of only boasting in the Lord

(cf. 1 Cor 1:31) because it is not a glory independent from God. In contrast, it is a di-

157
He refers to Kuss and Schlatter (in Kdsemann:125). As a result, true dignity and freedom stem from being at
peace with God.

" The genitive riic 56&nc is objective (cf. Wolter:322).

159
He concludes rightly that §6éa T0o0 600 does not necessarily involve an eschatological salvation (Jewett:325),

contrary to Fitzmyer (:396). However, his interpretation towards a glory that stands beyond different groups of
people (derived from 3:27-31) and boasting in God therefore means to "abandon any effort to claim superior
honour" overestimates the subject of different opinions in the concrete passage. Longenecker (2016:560) re-
veals the massive difference between the OT-usage of §6éa and the Greco-Roman world with its common de-
notation of "opinion", "repute" or "honour".
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rect identification with Christ's suffering (cf. ch. 2.2.6; Grindheim 2017:462). In ac-
cordance with 8:17, 29, this future glory will be greater than the lost glory, because of
"God's personal participation in man's humanity in Jesus Christ" (Cranfield:260)"". In
addition, Paul has justified this hope as certain in 4:18 and goes on to reinforce it in
verses 5 to 10 (cf. Wolter:322-323). The eschatological "already-not yet" character
clearly appears in the passage. The future recovery and increase of God's glory is
the object of the believer's present hope™'. Wolter concludes that this hope then is
the mode in which the eschatological salvation, expected in the future, is already
here in the presence'®. Furthermore, Christian hope is for Paul a consequence of be-
ing justified and having peace. This stands in contrast to Abraham's hope that was
part of his faith and thereby at least to some extent a reason for being justified.

To sum up the first section, the three consequences of being justified by faith are the
peace with God, a continuous access to grace and the hope of God's present and fu-
ture glory as reason for a justified boasting. In the next sequence, Paul demonstrates

the quality of é1zig when linking it to the believer’s sufferings.

2.2.6 From BAiyig to éAmic

On a formal level, the passage's second section is connected with the previous by

the elliptical transition ov uévov 8¢, agiid kai'™ and the recurrence of xavyousde, par-
1 you

alleling the former (Woschitz:509), or even marking intensification (Wolter:323)".

Regarding content, however, év taig OAiweorv marks a sharp contrast, from the "glory

of God" into "the midst of afflictions”, all the more because the former is regarded to

5

be a consequence of leaving behind the latter'™. The kind of relation between

1% Woschitz (:508) and Schlatter (in Schreiner:254) equate God's glory with the fulfilled righteousness of God.

"1 Cf. also 1 Cor 15:43; 2 Cor 4:17; Phil 3:20-21: 1 Thess 2:12.

%2 i diesem Sinne kann man sagen, dass die Hoffnung der Glaubenden der Modus ist, in dem das von der Zu-

kunft erwartete eschatische Heil — in diesem Fall die 'Herrlichkeit Gottes' — bereits in der Gegenwart prasent
ist" (:322-323).

1% For this typical Pauline construction, cf. 5:11; 8:23; 9:10; 2 Cor 8:19. For occurrences in Greek and Jewish lit-

erature, cf. Dunn (:249).

b Again, Jewett (:353), together with Calvin and on Cranfield's argumentation (:261), interprets kovydusda as a

conjunctive. Here, he justifies his view in that tribulations would normally lead people to reject God. Fitzmyer

(:397) is undecided.

1% A similar change, although in the opposite direction, is made in 8:18 (see ch. 3.1). Dunn (:250) shows exten-

sively various Jewish authors’ positive attitude toward sufferings. His conclusion that Paul sees the believers'
sufferings as "proof of their covenant membership" probably goes too far.
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kavyoueda and év taig Oliyeow provides grounds for debate. At first sight, év raig
appears to mark the situation in which the exulting takes place (so e.g. Weiss; Zahn
in Wolter:323). Paul's usage of év in connection with xkavycouci, however, reveals his
intention of marking the object of exulting'. Therefore, the Christian exults not de-
spite the afflictions but in regard to them. Barth (1940:144) states rightly: "Nicht nur in
den Bedrangnissen rihmen wir uns, wir rithmen uns der Bedrangnisse." 6iwyic can
here be regarded as general term for the "pressures and troubles that afflict believers
in this present evil age" (Schreiner:255)"". In 2:9, 6Aiyic indicates the effects of the
eschatological wrath in contrast to the d6oéa provided for the believers (cf. Cran-
field:149), a fact that aggravates the tension and is probably used by Paul to arouse
the reader's curiosity (cf. Schreiner:255). The definite article, however, could indicate
specific sufferings known to Paul and his readers (cf. Jewett:353"). It is only after
the chain of reasoning following below that the consistent reinforcement of éirig can
resolve this putative contradiction. In 8:31-39, Paul finally confronts this prospect
more explicitly.

The rest of verses 3 and 4 offer a chain of reasoning™, connecting 6iyic back to
éAris via two intermediate stations, with the simple point of proving the believer's
right to boast even in his afflictions. The introduction of eid6res o7 indicates a general
knowledge of Paul's addressees and expresses the claim of absolute validity
(Michel:178)"™. First, i OAiyic vrouoviyv karepydd ereu, the afflictions produce (or bring
about; create, cf. BDAG, s.v. xarepyddouca 2.""") perseverance or endurance. There
is a close relationship with James 1:2-4. vrouovn, used in the positive spectrum, re-

" See Moo (1996:302): Dunn (:250); Jewett (:352); Kasemann (:126). Contra Fitzmyer (:397). Cf. 2:17, 23; 5:11;
1 Cor 1:31; 3:21; 2 Cor 10:15, 17; 11:12; 12:5, 9; Gal 6:13; Phil 3:3. Nebe (1983:128) thinks that again, the ob-

ject can work causatively (see above).

e In the LXX and the NT, it is often used for end time tribulations (Schippers and Gackle 2014:122-124), but

Wolter (:323) thinks more about texts such as 1 Thess 3:3-4. Woschitz (:509) combines the sufferings of
Christ and the signs of the end times. Moo (1996:302) refers to 8:35 and therefore to "any 'external pressure'

that may afflict the believer in this life".

1% He refers to the repressions under Claudius. His conclusions apply also for 57 vrouoviy and i Soxws. In con-
trast, Fitzmyer (:397) sees "a general truth, almost as a proverb".

1% Its formal structure is known as xAuaé or gradatio. For similar sequences in the NT, cf. 8:29-30; 10:14-15; Jas
1:15; 2 Pet 1:5-7. Here, it leads back to where Paul comes from, a case that occurs also in John 1:1 and with
Clemens (in Wolter:324). Cf. also Lausberg in Heil (:35). Jewett's (:346) attempt to find 7 chains in accordance

to the Hebraic rhetorical preference is rather far-fetched.
170 Cranfield (:261) and Woschitz (:509) refer to "a knowledge given to faith". Nebe (1983:129) includes the
knowledge of the "homiletic pattern which Paul is about to take up" (Dunn:250).

i Jewett (:353) notes that the verb does not refer to human factors. It refers literally to "a remaining under"

(Fitzmyer:397).

45



Chapter 2

ferred in the Hellenistic world to one of the noblest virtues of men since Plato'” with a

passive momentum in the sense of patience and an active momentum in the sense
of perseverance. Paul often connects dzouovi) with eschatological hope'”, an act that
could remind his readers that hope is not seen apart from reality but rather as an in-
tegral part thereof (cf. Goetzmann 2014: 1012). Recurrently, New Testament authors
encourage their readers to practise vzouovi'". Second, 1 8¢ vmouovy Soxwnv, the
perseverance produces tested character'”. Cranfield (:261) describes Soxius as "the
quality of provedness which is possessed by faith when it has stood up to testing"”,
maybe drawing on the testing of Abraham's faith in chapter 4 (cf. Dunn:251) and in
the context of the "testing of qualifications by performance in battle or public life"
(Jewett:354). Probably, Paul uses the term in accordance with 2 Corinthians 13 in
reference to an authentic faith. Although it is attractive to build up on the idea of God
as the tester of the believer's faith (cf. Mal 3:2-3), the missing links to the issue of
boasting and the lack of doxwun in the LXX speak against such an interpretation (cf.
Jewett:354)"". Third, i 8¢ Soxwun éAride, tested character produces hope. Paul's cli-
max exceeds the Greek and particularly Stoic thought by claiming éizig as result of
ooxwun (cf. Dunn:251-252). The relationship between doxiun and éArxig, furthermore, is
marked by the Hebrew m2m, which is translated into Greek by both words (cf.
Dunn:252). Paul associates these ideas also in 12:12; 15:5, 13 and particularly in 1
Thessalonians 1:3.

This logical chain provided by Paul only works when one responds to the troubles

appropriately'™. In accordance with 8:28-29, however, Paul does not want to put

172
The LXX's use of vrouovn indicates a waiting in suspense, often in connection with the eschaton (Falkenroth

and Willi 2014:674). Prior to Plato, the Hellenistic use was mainly in connection with war and was ethically
neutral. Its use in Job, Sir and especially in 4 Macc shows the Hellenistic use taken up by Paul. Cf. Woschitz

(:510); Jewett (:353-354).
' Cf. 2:7: 8:25: 15:4-5: 2 Cor 1:6-7; 1 Thess 1:3.

" Cf. Mark 13:13; Luke 8:15; Heb 10:36; 12:1; 1 Pet 2:20; Rev 13:10; 14:12.

" For a combination of testing and patience, cf. Jub 19:8: T. Jos. 2:7; 4 Macc 9:7-8; 17:12; Jas 1:3; 1 Pet 1:7.

176
doxwuny is an expression not found prior to Paul (with one exception, cf. Wolter:525). Adjective and verb are

used by the LXX and late Jewish texts to prove the authenticity of coins by melting them. The refinement of
gold in 1 Pet 1:7 builds on this tradition. The German "Bewahrung" (similar to "probation” or "parole") provides

an accurate expression used by most German translations.

ke Contra Dunn (:265). Wolter (:324-325) has shown the similarity of 1 Pet 1:6-7 to these texts. He concludes

that according to the widespread early Jewish tradition of suffering-interpretation, the innocent suffering of the
pious and the just are a test sent from God to prove (Soxwalw or reipadw) their faithfulness (riorig) and en-
durance (vrouovi or uakpodvuicr).

e This is rightly concluded by Schreiner (:256), Cranfield (:262), and Michel (:108), contra Zahn (in Cran-
field:262).
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pressure on his readers. Only justification sets the right framework for the passage
(cf. v. 1; Dana 2005:35). The justified will certainly be glorified and therefore, any
mention of the logical chain's potential interruption would be misleading. The second
section, therefore, concludes that the reality of suffering does not contradict the as-
surance of hope (Wolter:326) or the reality of grace (Dunn:264), but reinforces it as
"the condition in which that grace is experienced in its greatest strength". It resem-
bles therefore the zop™ éinida én” éAnidr of 4:17 (cf. Wilckens:292). Like Abraham,
Christians take into account the harsh realities of life without losing hope. In contrast,
éAmig is strengthened by vrouovyy and confirmed by Soxwun, a process "whereby God
recreates humanity in his own image" (Dunn:265), a fact that must be interpreted
Christologically (cf. Byrne:166) with Christ's suffering, testing and resurrection
through God's power and to his glory. It is because believers have "learnt to look not
to [themselves] but to God" (Barrett:104) that they can boast both in the glory of God
and in their afflictions. Indeed, God is both o 6cog ¢ vVmouovig (15:5) and 6 Oeog tne
éAridos (15:13; cf. ch. 3.2). Dana (2005:36), interpreting the passage from a pastoral
perspective, is right when stating that seeking explanations for suffering often leads
to an independence from God: "[...] we no longer need God. We've got the answers."
Therefore, the object of éiris is not the potential meaning of suffering, but the One
who bore and overcame suffering and by doing so has justified believers. In the sub-
sequent line of thought, Paul connects this kind of love explicitly with éArig.

2.2.7 éAmic and ayamn

The third and last section of the passage functions as a "hinge" in the paragraph
179

(Godet in Moo 1996:304). It is reminiscent of psalm-texts in the LXX'™ by 1 d¢ éinig

ov karaucyvver. Paul follows up to the end of verse 2 by connecting kavyduedo with

? and the vindication is seen

)183

ov katauoyvver” . The tense of the latter is debatable™

mostly as occurring at the final judgement (Schreiner:256-257) ™. The passage, how-

"% Cf. LXX: Ps 21:6; 24:3, 20; 118:116; and also lsa 28:16: Cranfield (:262); Dunn (:252); Longenecker
(2016:561).

1% Cf. Wolter (:326) contra Cranfield (:261) who views it as the completion of the climax.

"1 Cf. 2 Cor 7:14: 10:8: LXX: Ps 21:6: 24:20; 30:2; 70:1; Jer 31:13.

182 kataioyvver and kataicyvvel are very close. Cranfield (:261), Dunn (:252) and Jewett (:356) regard it as pre-

sent time, later authors mostly as future time (e.g. Moo1996:304; Fee and Byrne in Schreiner:256) or at least
a present time with a future sense (Wolter:326).

1% Cf. also Schlier (in Moo 1996:304).
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ever, does not refer necessarily to a future event (cf. Jewett:356). In contrast, the
witness of the text clearly conveys the present time'™. Hope, here again viewed as an
experience, "does not place us in a position of objective 'shame' before God"
(Heil:36), a fact that succeeds éAri¢ and therefore is viewed by Nebe (1983:130) as a
potential conclusion of the logical chain. Paul's thought seems to contrast the proce-

dure of the 1% chapter'®

. There is neither an indignity of 6Awyig nor a disappointment
of an unrealistic éAxig because of the trust in God that Abraham had already exer-
cised (cf. Dunn:265). The contrast between xavycouct and xaroucyvve is deliberate:
In the Greco-Roman world, the goal of boasting was about receiving honour and
avoiding shame (cf. Jewett:355). Paul challenges this concept again by claiming that
the averting of shame is accomplished by God's love and in accordance with 1 Corin-
thians 1:27-30 in the present time.

' mentioned here for the first time in Romans

n ayarn tov Oeov is the love from God
(apart from 1:7) and anticipating verses 6-10. rov 6cov should be understood as
subjective genitive (cf. Michel:181)'"". 67 introduces it as the reason for Paul's state-
ment'™. Love is a central category for Paul and John', reaching its peak for this sec-
tion of the letter in 8:38-39 (cf. Longenecker 2016:562) and here the solution to the
deepest level of shame (cf. Jewett:356). Jesus' double commandment of love (cf.
Mark 12:28-34) is grounded in God who "first loved us" (1 John 4:19) and also by
Paul, whose theology of the cross and doctrine of justification form the basis of his
treatment of love'. The formulation éxkéyvrar év taic kapdicuc fudv is unique and
probably a combination of two different manners of speaking: The Old Testament of-

ten refers to the wrath of God and the Spirit of God as being poured out™’, whereas

184
NA?, TH?"® and TR all read KQTOuoYVVEL

1% Dunn (:265) describes the "discomforting challenge of Paul's gospel" strikingly as "an indulgence to be

ashamed of" versus "a suffering to be boasted about".

1% For the development of the term aydrzn and especially its use within the LXX, cf. Séding (2014:1319-1322).

1% In accordance with Moo (1996:304); Dunn (:252); contra Pelagius and Wright (in Schreiner:257). Already

Origines (in Michel:181) came to this conclusion. Michel himself states: "Da im Zusammenhang unseres Tex-

tes ausschliesslich Gaben Gottes genannt werden, liegt die Deutung 'Gottes Liebe zu uns' nahe" (:181).

1% When placing a comma at the end of verse 4, 3b-5a could be regarded as a single participial clause. This op-

tion is rejected by Cranfield (:262).

"% Cf. 5:8: 8:37: 9:13; 2 Cor 9:7: 13:11; 13:14: Gal 2:20; 1 Thess 1:4: John 3:16; 1 John 4:7-12.
190

Soding (2014:1324) sees Paul's theology of the cross laid out primarily in 1 Cor and his doctrine of justification
explained in Gal. However, both themes are also discussed in the context of the present passage (cf. Rom
5:1, 9 and 5:6-8).

But also mercy, benediction, wisdom e.g.; cf. Wolter (:327). Note also the nine occurrences of God's wrath
poured out in Rev 16. In connection with baptism, Wilckens (:293) and Moo (1996:305) see Joel 3:1f with its

191
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in verse 5 God has poured into our hearts, that is, into the "centre of their personality
and intentionality" (Wolter:328), the wisdom and the fear of God, inter alia'. A par-
ticularly close parallel is Galatians 4:6 with the Spirit being "sent into your hearts"'”
éxkéyvron connotes an "abundant, 'extravagant' effusion” (Moo 1996:304)™. In com-
bination with the subject of honour and shame, the verb also associates with the

). It is thus

shedding of blood in murder and in the Lord's supper (cf. Jewett:356
more than the awareness of God's love but an experience of it (cf. Fitzmyer:398).
The passivum divinum of éxxéyvrau strengthens the fact that love originates in God.
With its perfect tense, and together with the aorist passive participle so6évrog, Paul's
two basic assumptions are clearly conveyed: Firstly, the love of God is poured out™,
a fact with continuing consequence, and secondly, the Spirit has been given'.

The linking 61z can be seen as instrumental or modal. The instrumental use states
that the Spirit has poured out the love into the hearts ("by" the Spirit). The modal use
goes further; the Spirit seen as being poured out in the form of love. The passivum
divinum of éxxéyvran rather supports the former. The s06évroc™ as well as the Old
Testament references to the Spirit as poured out support the latter'”. In any case, a
sharp distinction between love and Spirit can hardly be maintained*”, and the transla-
tion "through" therefore is a good combination. In accordance to 8:16 and Gal 5:22,

the Holy Spirit becomes the witness of God's love and brings it into effect

discussion in Acts 2:17f; 2:33, and Tit 3:6 as the most important reference. Dunn (:253) therefore expects it to

be a fixed Christian terminology referring to the event of Pentecost.
1% Cf. also the use of 9252 in Exod 35:34 and of 02772 in Jer 31:33; Wolter (:327). The most similar OT expres-
sion is probably LXX Zech 12:10 with its zvevua ydpizog kai oirxripuov (Wolter:328).
1% [...] ééarnéoteirev 0 Oeos 10 mveDUE TOD VIOV QUTOV €IS TOG KOPSIaS Nuav [...].
1% Fitzmyer (:398) pictures the outpouring of living water in accordance to Isa 44:3.

' Cf. Gen 9:6; Ezek 18:10; Matt 23:34; Acts 22:20; Rom 3:15 and Mark 14:24; Matt 26:28; Luke 22:20, respec-
tively. Jewett (:357) is convinced that the subject of honour and shame is superior to the subject of eschato-

logical hope and concludes: "In Christ, adversity has lost its power to shame."

196 .
Apart from éxxéyvron as a perfect, Paul uses év instead of eic to emphasise the completed action

(M001996:305).

et Schreiner (:257) refers back these assumptions to the event of conversion and their ongoing reality, Woschitz

(:511) and Wilckens (:293) to baptism. The difference between the tenses (ongoing vs. concluded) could sup-

port Nebe (1983:133) who focuses on baptism only for the concluded part.

1% Dunn (:254) remarks: "The Spirit as 'given' or 'gift' is already established Christian terminology."

1% Moo (1996:305) and Dunn (:265-266) show the possibility of the latter but are cautious not to read too much

into the text. Fitzmyer (:398) stresses the latter.

200 See Schreiner (:257) and Dunn (:253), who also display the Spirit's associations with joy, miracles, charis-

matic utterances and moral transformation. Dibelius (in Dunn:253) states: "The talk is of love the thought is of
the Holy Spirit." Contra Cranfield (:262-263).
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(Wilckens:293). The love and the Spirit are guarantor for the hope not being put to
shame (Woschitz:512). The Christian hope consists in the fact that where the wrath
of God should be poured out on us, the love of Christ, through the Spirit, has been
poured out into us, and therefore, God's wrath will not be poured out on us. The
"hope of completed salvation" and of the restoration into "the divine glory", therefore,
is not in vain, "because the process has already begun" (Dunn:266). In conclusion, it
is "the certainty of divine love" that is "the guarantee of Christian hope" (Fitzmy-
er:398)™".

2.2.8 Summary

In the following, the findings of Romans chapter 4 and 5 are briefly summarised. Paul
depicts the character of ixic in the first section with an illustration of Abraham's
faith. Abraham "faced the fact" (4:19; NIV) of the human impossibility, but he never-
theless put his firm hope in God. His object of hope was the fulfilment of the promises
(4:18), but his ground of hope was God. Abraham believed that God could raise the
dead and call things into existence (4:17). He trusted in God's faithfulness (4:20) and
in his power (4:21) to fulfil the promises. Abraham's act of hope consisted in not wa-
vering, but rather giving glory to God (4:20).

In the second section, Paul articulates his reasoning in the present tense. The first-
person plural is thereby used consciously to denote the congregational aspect (cf.
Minear:44). We are justified, we have peace in relation to God, and we have gained
access and therefore continuously stand in God's grace. His love is poured out into
our hearts and we have the Spirit. Just as Abraham faced the impossibilities, we face
and confront our sufferings, knowing that firm hope is produced exactly in these
harsh circumstances. It is God Father who raised Christ and therefore justified us
(4:25), the Lord Jesus Christ who brought us into the relationship of peace with God
(5:1) and the Holy Spirit who poured out the love into our hearts (5:5). Faith (5:1, 2) is
reflected, on the one hand, by a joyful boasting, no matter whether if it is for God's
glory or in our sufferings, and on the other hand, by endurance and tested character.

Just as Jesus expressed God's love in his suffering, perseverance and his approval

20 Soding (2014:1324) states pointedly: "Paulus begreift den Tod Jesu als dusserste Konsequenz seiner Liebe;
die Auferweckung und Erhéhung durch Gott bringt diese Liebe zu eschatologischer Wirksamkeit, indem sie
sich als dauerndes und instandiges Eintreten fir die Menschen erweist".
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from God Father, so the Christian "we" is provided with the love necessary for a simi-
lar process, not leading to shame but to the glory of God through the Holy Spirit.

2.3 Conclusion and Outlook

Having immersed into both the context of Paul's personal hope and the first occur-
rences of éirig, the following conclusions can be drawn. Paul's hope is in the first
place one of an encounter. Here, Paul's approach of fellowship characterises his
hope, and the act of hoping is expressed by a patient desire. Then, it is a hope for
acceptance. In this regard, Paul uses an apologetic approach to portray the hope of
"his" Gospel (cf. 2:16). Furthermore, it is a hope for unity, characterised by the uncer-
tainty of the outcome. In addition, it is a hope for mutual encouragement. In this, Paul
not only speaks about his hope but also puts it into practice, exhibiting a trusting
character. Lastly, it is a hope for support, articulated in a pleading approach. Indeed,
it is legitimate to see Paul's missionary situation as "a common denominator" of the
various purposes (Moo 1996:20)**. But it is then a holistic approach to mission and
not a unilateral constriction on one single purpose.

The outcomes of the passages examined so far confirm the wide range of the use of
éAric also in the theological setting. The triune God is the means for the basis of
hope. The positive outcome of Abraham's hope is apparent for the Roman readers
and therefore an encouragement to pursue the same kind of hope. Faith is the other
means for Christian hope. In retrospect, the promises to Abraham are fulfilled with
the increase of the Jewish people and about to be fulfilled with the Gentile inclusion.
These fulfilled promises together with the death and resurrection of Christ lead the
readers to hope for their own resurrection as well as for the inclusion of the Gentiles.
Hope then is anchored in the past but stretches itself out to the future. It trusts inde-
pendently of the circumstances and endures harsh situations. Paul's message is
straightforward: When Abraham had reason enough to set his hope in God, how
much more ground does the Christian "we" need to to put its éAxig in the triune God?
Paul has so far set the stage for proceeding with the theological dimension of éArig.
The Holy Spirit’'s work, love and God’s glory are subjects introduced in connection
with hope in chapter 5. They are established in the further course of the letter.

202 TheilRen and Gemiinden (:125-128) conclude a fourfold purpose: missionary, pastoral, (church-) political and
literary. Cf. also Longenecker's (2016:10) five purposes. For an exhaustive outline of the history of reception in
regard to the letter's purposes, cf. Longenecker 2011 (:94-110).
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Whereas the occurrences in chapter 8 portray éizic as an eager expectation in con-
trast to and tension between the present situation and the future glory; it is exactly
the Holy Spirit that serves as a firm bridge between the two periods. Furthermore,
Paul’s personal hopes are articulated also as exhortations towards the end of the let-
ter, connecting God'’s love with the Christian attitude of love, resulting again in God’s

glory.
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3 é€Amig in Romans: Chapter 8 to 15

3.1 Romans 8 and 12

3.1.1 Context and Text of Romans 8:18-25

With the end of chapter 7 and the first verses of chapter 8, Paul subsequently leaves
behind the discussion of the law by contrasting flesh and Spirit (v. 3-14). Then, he
portrays the complete trinity. He depicts the dual nature of "Christ in the Christian"
and "the Christian in Christ". He describes living according to the Spirit as the condi-
tion for both present and future life and as a witness for our sonship. And lastly, he
characterises the Christians' relationship to God as children and heirs of affa o
raTnp.

With the passage to be examined, Paul resumes the hope described in 5:1-5°".
Verse 18 forms a thesis that is explained in verses 19-27 with three lines of thought.
Verses 19-22 depict the creation as the subject. Paul then changes to the Christian
"we" (v. 23-25). Verses 26-27 conclude by explaining the Spirit's work™. Verses 28-
30 afterwards treat the transformation into the image of Christ. The chapter ends with
a praise of God's love as being independent of our circumstances™. In focusing on
eArig, the thesis with the first two lines of thought will be examined in the following.

First, an own translation with textual notes for explaining variants is provided again.

18 For | consider that the sufferings at the present moment are not worth comparing with
the glory that is about to come into us. 19 For the eager expectation of the creation waits
for thzg6 revelation of the sons of God — 20 for the creatigor; was subjected to futility, not will-
ingly — but because of him who subjected it — in hope 21 because  the creation itself

208 For a comparison between ch. 5 and 8, cf. Harvey (in Jewett:506).

20t For an excellent survey of the passage in reference to the role of the Spirit in intercession, cf. the master-
thesis by Brenda Joy Boddy (2015).

208 For an extensive rhetorical disposition and discussion, cf. Jewett (:506-508).

% The variant ov 6edovow is secondary (cf. Longenecker 2016:712).
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will be set free™ from its bondage to decay into the freedom of the glory of the children of
God. 22 For we know that the whole creation has been g2roan|ng and travailing together un-
til now. 23 But not only [the creation], but also the ones  havin the firstfruit of the Spirit,
also we groan inwardly, expecting eagerly the adoption as sons. , the redemption of our
body. 24 For i in | hope we were saved, but hope that is seen is not hope for who sees, what
does he hope ?2 25 But because we hope for what we do not see, we wait with steadfast
endurance.

A striking feature of the passage is the interdependence of creation, believers, and,

in the wider spectrum of the chapter, of the Spirit. Figure 2 displays the multilayer
connections.
M aroxapadokic (V. 19) amekdéyonan (V. 23) /
S vropovig (v. 25)
N GATOKAAVYIC TOV VIOV 1N viobeoia (v. 23) nvedpo viobesiog (V. 15)
700 6god (V. 19)
€@’ EATidL (v. 20) T yop EAmide (v. 23)
cvotevdlm (V. 22) £V £0VTOIG GTEVUYUOLG GAOANTOLG
otevdlopev (v. 23) (v. 26)
£levbepmobnoeton (v. 21) N éhevdepio (v. 21) 0V yop ELGPETE TVEDLOL
Aamo thg dovAeiag (v. 21) N aroAvtpwoig (V. 23) dovheiag (v. 15)

Figure 2: Comparison of Creation, Christians and Spirit
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208

209

210

211

212

ép’ éAnid is the only occurrence of an aspirated spelling in the NT. The non-aspirated spelling in most manu-
scripts, therefore, has to be regarded as harmonisation (cf. Wolter:504).

The external support is stronger for 671, 51071, however, it is seen as the harder reading (cf. Cranfield:415). Fur-
thermore, the casual sense is better suited to the context (cf. Jewett:504). Contra Metzger (1994:456). Cf. also
below.

The present middle passive élevfepovrar has much less support in the textual tradition (cf. Longenecker
2016:712).

The awkwardness of the repetition of avzoi led to several variants. The NAZ reading is preferable based on
the external evidence, contra Cranfield (:417) who omits njueis. Contra most translations, 23a has to be re-
garded as 3" instead of 1 Plural.

vioeoiav is original. Its omission in some mainly western manuscripts has to be seen as an attempt to avoid
the apparent contradiction to 8:14-16. However, the inclusion strengthens the Pauline tension between the al-
ready and the not yet (cf. Schreiner:441). Cf. also Metzger (1994:457). Contra Jewett (:505).

A few manuscripts read vrououéver instead of éAriler. Kdsemann (:231) supports the former as the more diffi-
cult reading. However, it could be an assimilation to the noun in v. 25. Contextually, éiri{e: makes better
sense. The second issue is whether the terse variant of zis (as NAZ reads; Wolter:505) or the more compre-
hensive alternative of 7ig, 7/ xai (as TH?'® reads) are original. A third alternative would be 7ig, 7/ (without xai).
In all cases, the meaning is obtained.
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Both creation and Christians are waiting eagerly, creation for the revelation of son-
ship and Christians for sonship itself. The Spirit is a Spirit of sonship. Creation is sub-
jected in hope, and Christians are saved in hope. All three subjects groan. Creation
does it together, Christians inwardly, and the Spirit without words. Creation will be set
free from bondage or slavery, Christians will experience freedom and redemption,
and the Spirit is not a Spirit of bondage or slavery. These connections led Dunn
(:474-475) to the statement that the Christian nueig within creation "plays a similar
role to that of the Spirit within the believers". é1zi¢ has to be examined subsequently
as eager expectation, both emphasising the contrast between present and future as

well as maintaining the related tension.

3.1.2 éAmic as Eager Expectation

Firstly, aroxapadoxio ¢ xricews has to be examined. The noun aroxapadoxio ap-
pears to be one of Paul's neologisms, derived from the verb aroxoapadoxéw, with
kapa as the poetical expression for "head". The combination with Soxéw has its roots
in "stretching the neck, craning forward" (Cranfield:410) in order to catch sight of
something. The azo has to be regarded as intensification and not in association with
anxiousness (cf. Denton in Wolter:510)°"°. Whereas various English translations put
the emphasis on the expectation (KJV; NIV e.g.), the ESV stresses the aspect of
longing. Denton (in Duncan 2015:413) translates with "earnest, confident expecta-
tion". aroxapadoxia occurs only here and in Philippians 1:20; in both cases in con-
nection with éizic’™. Here, the rhetoric figure of "prosopopoiie" (Lausberg in
Wolter:509) attributes a personification to the abstraction, the aroxepadoxia

n215

"waits"". The significance of krioic has been discussed extensively’. Together with

the vast majority of recent scholars, it can be considered as the non-human part of

2 Contra Bertram (in Woschitz:528). The simplex xkapadoxic is used in Aquila’s edition of Ps 39/38:8b and Prov
10:28a (cf. Wolter:510).

214
There is no other occurrence in ancient literature (Wolter:509).

2 For a similar abstraction, cf. 1 Pet 3:20. The OT often uses abstractions for nature (cf. Job 31:38; Ps 65:12f;

Isa 24:4, 7; Jer 4:28; 12:4; Hab 3:10 e.g.). In addition, Paul could refer to the apocalyptic treatment of the flood
tradition in 1 En 7:6. Furthermore, Jewett (:511) points to the Ara Pacis monument in Rome in which the earth
is depicted as a female figure.

210 Comprehensive discussions are provided by Schelke, Balz, Christoffersson and Thomas e.g. (in Wolter:509).
For a late contribution, cf. Duncan (2015:413-414).
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creation, animated and unanimated®"”

. The meaning of Paul's abstraction as "eagerly
waiting that waits", rather than the creation that waits, is not clear. It could further in-
tensify the waiting®”® or the contrast with the more personal éAric (cf. Woschitz:529).
Apart from aroxapadoxic, which is always linked with é1zic”"°, the verb darexdéyoucu
appears three times in this passage, one time in reference to the aroxapadoxio tnc
xticewc, and twice in reference to the Christian "we" (v. 23 and 25)*°. Paul always
applies the verb with regard to the end (Schreiner:434)*', and the occurrence in Ga-
latians 5:5 is again directly linked with éAzig. Again, the azo serves as intensification,
stressing the attitude of expectation or longing, as "patience with a vibrant quality”
(Dunn:476).

The objects waited for eagerly differ. In the case of creation, it is the azoxaivyiv tov
viov 700 Oeov, pointing to the "apocalyptic topos" (Wolter:530), when the justified take

2 1n the case of the Christian "we", it is the

on the judgeship and bring peace to earth
viofeoiav with its reference back to the viov 7ov 6eov and its apposition (cf.
Wolter:519) arolvtpwoiv 100 couaros nuov. The redemption of our physical bodies
stands in contrast to the Hellenistic idea of the souls redemption from the body™.
Here, the redemption is from uaraiorns and gbopc and interprets viodeoiav (cf. Cran-
field:419). The sonship then is fully revealed with the redemption of our bodies, an
act that itself releases the non-human nature from uarciortng. The aroivrpworv with
its aspect of "buying back" a slave or captive (BDAG, s.v. aroivrpwois 2.) could indi-

cate the liberation from the subjection®. An interpretation as the Christians' resurrec-

2" Cf., e.g., Cranfield (:411-412): Dunn (:469); Moo (1996:551). Contra Schlatter (in Duncan 2015:413). Theo-

dore (in Cranfield:411) includes the angelic world.

e Most translations diminish the expression by transferring the genitive, stating that the creation waits "in" or
"with" eager expectation (or longing).

29 Cf. Phil 1:20. Longenecker (2016:722) concludes that Paul had possibly in mind "the nuance of confident ex-
pectation."

220 The second occurrence serves, in connection with ov uovov 8¢, as the bridge between the first and the third
use.

22! ¢f. 8:23, 25: 1 Cor 1:7: Gal 5:5: Phil 3:20: cf. also Heb 9:28.

222 Cf. 4 Esra 10:54; 13:36; eth.En. 38:1ff.; 45:3ff. For the tension regarding Christian sonship see ch. 3.1.4.

223
The genitive is a genitivus objectivus (Wolter:519). Wilckens (:150) marks the contrast between the Hellenistic

"groaning" released by the detachment from the body and the Christian "groaning" finished by the redemption
of our bodies. Dunn (:475) points out Paul's different use of coua and oapé, respectively. Fitzmyer (:510)

states that coue in this context could be used only in the sense of "self".

224
A Adzpov was a price of release, a ransom paid for the manumission (freeing) of slaves. Cf. also 1 Cor 15:54;

Phil 3:21. Wolter (:519; 254) compares with 3:24 by indicating a general term for liberation without its associa-
tions with slaves or the leading out of Egypt.
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tion from the dead is not excluded; however, the emphasis is on the eschatological
transformation of the bodies similar to 1 Corinthians 15:52 and Philippians 3:21 (cf.
Wolter:519). Noticeable is the common focus on the transformation of Christians. In
accordance with 1 Corinthians 1:7 and 2 Thessalonians 1:7, it is the epiphany of the
Christians, not of Christ, that the creation is waiting for (cf. Woschitz:529). Indeed,
God here stands in the background by two passives as well as the cryptic rov
vrotaéavre (cf. Bauckham 2011:93).

3.1.3 éAmig as Contrast between Present and Future

In the next step, the reason for the eager expectation has to be explored. It is to be
found partly in various expressions of the sharp contrast between the present and the
future.

The present time, on the one hand, is characterised by the creation as well as by the
Christian "we". In terms of quantity, the focus lies on the creation. Firstly,
uarcaotnrr 0 ktioig vrerayn (v. 20) is examined. LXX Ecclesiastes provides the
broadest occurrence of uaraiorne (9271)°. Here, however, the key reference is cer-
tainly the creation's consequences of the Fall of man in Genesis 3:17-18 with its
curse of the ground™, referred to already in 1:21 with its uarauiéw. This curse was
God's consequence for mankind; the creation itself did not act willingly (ovy éxovoc;
cf. 4 Ezra 7:11; Phim 14), in contrast to a gnostic view of an evil world, but was sub-
jected (vmerdyn) by God™ (Sicx tov vmordéavre). Thus the proximate cause of the
subjection was God's decision, but its remote cause was the sinfulness of men (cf.
Duncan 2015:417). Braaten (2006:135) concludes: "[...] the curse is primarily on hu-
man labor in connection with the ground, not on God's creation per se." However, all
creation is affected, as already John Chrysostom (in Longenecker 2016:723) noted.

The role of the Jewish concept of the earth made for human beings certainly needs

225
For a comprehensive study of its occurrences, cf. Wolter (:511).

220 Cf. other Jewish texts such as 4 Esr 7:11-12; LibAnt 37:3; BerR 5:9; 12:6; cf. Wolter (:510-511). The aorist
vrerayn marks a particular event (Cranfield:413; Duncan 2015:415), contra Braaten (2006:136). For an exten-
sive study of the corruption of creation in Jewish literature, cf. Hahne (in Duncan 2015:416).

22 Whereas the passive form is commonly accepted as passivum divinum (in accordance with Gen 3:17-18), zov
vroraéavra is sometimes seen as referring to Adam (so Fitzmyer:508; Byrne:258, e.g.), or to Satan (cf. Godet
in Moo 1996:515). For a discussion and rejection of these alternatives, cf. Moo (1996:515-516); Wolter (:512);
Cranfield (:414); Jewett (:514).
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to be considered™ (cf. Wolter:511). More significant is the connection to God's do&a
(cf. below) with nature "created to glorify God but unable to do so fully, as long as
man the chief actor in the drama of God's praise fails to contribute his rational part"
(Cranfield:414). The creation's original commission has been alienated in either case
and uarauorng therefore need to be understood in its basic sense of ineffectiveness.
Secondly, creation is characterised by dovieia tn¢ pbopas. Scholars have brought up
various suggestions for the relationship between @6opd and uarcuérns®™. With the
meaning for uarouorns as described above, pfopc should be regarded as deteriora-
tion. Not only has creation missed its aim because of men, but worse, it is also in
slavery bondages of degeneration and decay. A similar problem lies in the relation-
ship between Sovieia and pbopd”™. Regarded as appositional, slavery entails decay
(so Schreiner:436). But the opposite direction is more appropriate: A subjective geni-
tive regards slavery as the content of decay (so Cranfield:415), the bondage there-
fore qualifies the decay (cf. Wolter:513).

Thirdly, 7aoca 1 ktioig cvoreviler ki ocvvadiver dypt Tod vov' . The ocvv- of the two
compound verbs has to be regarded as "together" in the sense of "with one accord"**
(cf. Cranfield:416-417). orevalw simply means "to groan" or "to lament". Associations
with Isaiah 24:4-7 and, most significant, with Joel 1-2 are well possible (cf. Braaten
2006:148), emphasising the creation's mourning because of man's sin and God's
punishment™. The range of @dive in this case is more challenging to determine.
Specifically, the term refers to being in pain as in childbirth (BDAG, s.v. @#divw a.). On

the one hand, direct correlations with God's labour pangs in Isaiah 42** or the rabbin-

235

ic idea of the Messiah's birth pangs™ have to be rejected. On the other hand, to see

?2% Cf. 4 Esr 8:1, 44; syrBar 14:18; 15:7; 21:24; slawEn 65:3; Bill.Ill (in Wolter:511). The earth made for Israel is a

variation seen with AssMos 1:12; 4 Esr 6:55, 59.

229 For a discussion, cf. Cranfield (:413). Dunn's (:470) equation ("so long as the full sweep of both words is borne

in mind") falls short.

20 The genitive has been explained as subjective, objective, appositional, and qualitative (cf. Schreiner:436).

231
Its introduction with oiScuev yop indicates a common knowledge. Cranfield (:416) restricts it to Christians,

Wolter (:514) expands it to Jews. Various English translations treat cvorevdler kai ovvwdiver as hendiadys.

Braaten (2006:133-135), however, explains convincingly the two different spheres of meanings.

22 All alternatives fall short of evidence (cf. Cranfield:416-417; Woschitz:530; Dunn:472). The composites with

ovv- are unique in the NT (Wolter:515). Braaten (2006:141) points out the inclusion of a community of mourn-
ers in Hebrew mourning rites, sometimes even including domestic animals (as in Jonah 3).

# Cf. also Job 31:38-40; Hos 4:1-3; 4 Ezra 7:1-4
2 Cf. Keesmaat (in Braaten 2006:134)
% Cf., e.g., Dunn (:472-473; 489); Kasemann (:232)
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odive only in the general sense of suffering agony falls short of the numerous indica-
tions with strong eschatological overtones™. Gempf (in Schreiner:437), after a care-
ful study, concludes that the emphasis is not on the future redemption but on the pre-
sent sufferings™’, contrary to the occurrences in the Gospels but in accordance with
Paul's usage in Galatians 4:19. The creation groans together in the pains of childbirth
dypr o0 vov''. The present forms of the verbs stress the current situation further-
more®. In contrast to the Christian "we" (cf. below), the present situation arose with
the subjection under uarciortng. Various Old Testament prophets have pointed out the
ongoing curse that human sin brings on the human race, completing Paul's rather
abstract language with vivid pictures®’.

Not only creation, indirectly by the Fall of Man, but also the Christian "we" is heavily
affected. This is manifested in the present passage by ra rabiuara rov vov kaapov (v.
18) and by nueis xea avroi év éavroig orevalouev (v. 23). The former probably revives
the cvurdaoyouev used in verse 17 with the zabuara, which has to be regarded as a

241

general term for the sufferings of all kind™, the plural being typical of Pauline us-

age””. The expression 7od viv kaipod is often used to distinguish the present and an-
other time*”, marking the contrast. The latter emphasises the common groaning of
the Christian "we" with creation. Whereas the whole of creation groans "together", the

n244

Christians groan "inwardly"™, not of anxiety or of doubt but of "frustration at the re-

% Cf. Isa 13:8; 21:3; 26:17-18; 66:7-8; Jer 4:31; 22:23; Hos 13:13; Mic 4:9-10; 1 QH 3:7-18. For NT use, cf. Matt
24:8; Mark 13:8; John 16:21; Acts 2:24; 1 Thess 5:3; Rev 12:2. For this use in apocalyptic and rabbinic Juda-

ism, cf. 1 Enoch 63:4; 4 Ezra 10:6-16; Strack-Billerbeck (in Dunn:473).
2 Together with Wolter (:515), Fitzmyer (in Schreiner:437) and Braaten (2006:141), contra Moo (1996:518) and
Dunn (:473). Tsumura (in Schreiner:437) thinks of Eve's groaning in Gen 3:16.

238
For the rare occurrences of this expression and its alternatives, cf. Wolter (:515).

29 In contrast to the eschatological "now" of 3:21 or 2 Corinthians 6:2 (cf. Longenecker 2016:725).

9 ¢f. e.g., Joel 1:10-12; 17-20; Bauckham 2011 (:94-95).

241
Probably linked with the sufferings "that believers could expect in following a suffering Christ" in contrast to the

10 rodquata tov auaptiov (7:5) of the fallen world (Jewett:510). For Paul's use of radnjuara, cf. Michaelis (in

Moo 1996:511).

22 ¢f. 2 Cor 1:5-7: Gal 5:24: Phil 3:10: Col 1:24

2 Here the future. Cf. 11:5; Gen 29:34; 30:20; Exod 9:14; 3:26; 2 Cor 8:14; cf. also Barn 4:1 with the same terms

as here (Wolter:508). Cranfield (:409) thinks of the "period of time which began with the gospel events and will
be terminated by the Parousia". However, the emphasis is hardly on the "certainty that it will one day be ter-
minated" (contra Cranfield:409). Moo (1996:512) and Dunn (:468) point out the similarity to aiév (cf. 11:5; 1
Cor 7:29; 2 Cor 6:2; Gal 1:4). Jewett (:509), however, thinks of the very concrete situation of the Roman Chris-

tians as part of the underclass.

244 H H n n ", H n 1 H ]
For a rejection of "among ourselves" and "with regard to ourselves" as alternative translations, cf. Cranfield

(:418-419); Dunn (:474).
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maining moral and physical infirmities that are inevitably a part of this period [...]"
(Moo 1996:519). In contrast to creation, the metaphor of childbirth is not taken up
again. Braaten (2006:157) identifies a circle of suffering with a lack of full redemption
on the human's side because of creation's suffering, and creation not being released
until humans are redeemed.

The future, on the other hand, is characterised primarily by §o&e;, connected directly
to the Christian "we". The focus is on the "vastness of the difference" (Cranfield:410)
between the present situation and the future glory. Implicitly, Paul certainly thinks of
its lack in accordance with ravreg yop fjuaprov koi votepovvron the 66Ens Tov Beov in
3:21**, referring back to the Fall of Man®*. A wider reference to Jewish thoughts prior
to Paul is probable as well”’. The concept of 56ée is distant from the classical Greek
connotation but close to the Hebrew sense as innate weightiness, honour, beauty,
fiery presence, splendour, or power (cf. Aalen and Kvalbein 2014:305).

Explicitly, verse 18 with v uéAlovoav d6éav aroxatvednvor eigc quas marks the con-
trast to the previous radnuara, with uéilovoav connected to both doéav and
aroxalvpdiven™. It could refer to the timely proximity of the event or simply mark it

249

as being located in the future™. In both cases it marks certainty (cf. 8:13; Dunn:468).

A similar conclusion has to be drawn regarding azoxaiveénvea. The stress is on the

revelation of something not here yet™

(Schreiner:434) in the sense of an "eschato-
logical unveiling from heaven" (Dunn:470*"), although to some degree it is already a
reality. In any case, the glory as revealed eic fjucc™ emphasises that the Christian
"we" is to obtain something that is not yet. On the one hand, Christians are the loca-

253,

tion of the revelation brought from the outside™; their redeemed bodies bear God's

° Believers are included; the complexive aorist probably indicates them explicitly (cf. Wolter:251-252).

248 ApocMos describes the alienation of God's glory in the Garden of Eden (in Wolter:252), an interpretation re-

jected by Grindheim (2017).

7 For an exposition, cf. Dunn (:468-469).

248 Cf. 1 Pet 1:5; Wolter (:508). A similar radical change is described in 5:3 (cf. ch. 2.2.6).

249 Bauer, Kdsemann, and Dunn, e.g. (in Wolter:508), argue for the former. For a short period of time, cf. Rev
12:4. Wilckens and Haacker (in Wolter:508), Jewett (:510), and Schreiner (:434), e.g., argue for the latter. For

a long period of time, cf. Gal 3:23.

%9 Cf. 1 Cor 3:13: 1 Pet 5:1. Moo (1996:515) explains it as not only "a disclosure of what we have always been
but also a dynamic process [...]".

21 He refers to the illustration of a play where "the final curtain is drawn back to reveal the various actors trans-
formed (back) into their real characters".

252
An expression that is quite unusual for Paul.

253
eig nuag then is meant in the locative sense, cf. Cranfield (:410); Vulg. ("in nobis"), contra Bauer (in

Wolter:508) who translates it in the directional sense as "with regard to". For a combination of both, cf. Duncan
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glory (Eastman in Duncan 2015:412-413; cf. Ps 8:5). On the other hand, the 6o«
"apprehends us and is bestowed upon us" (Schreiner:434; Moo 1996:550-551).
Verse 21 underlines this glory from the perspective of the creation, set free v
EAevBepiav tng 60Eng TtV Ttékvav Ttov Bcov. The passive form refers to God who sub-
jected the creation but will set it free "from a state of slavery into a state of freedom"
(Cranfield:415), first postulating a negative and then a positive freedom. After the lib-
eration from sin (6:18, 22) and from the law (7:3; 8:2), Paul re-emerges the themes
by tying them together (cf. Dunn:471). The triple-genitive construction ¢ 6oéng tav
éxkvav Tov Oeov has to be disassembled. The first has often been understood as ad-
jectival ("glorious liberty"; cf. KJV). However, seeing dovicia tis pbopas as a parallel
structure (with dovlieiar and élevbepior as well as phopag and dosa as opponents), this
genitive rather implies the élevfepiac as result or accompaniment of §oéx (Cran-
field:416)*". Thus the ultimate destiny of creation is not annihilation but transfor-
mation (cf. Moo 1996:517)*. v rékvev 100 fov then is dependent grammatically
on d6oéa and not on élevbepic. With the structure analysed as above, creation will
possess a liberty that is a consequence of the future glory of the Christian "we"*”. It
may be said implicitly that the uaraiorns of verse 20 will be finished. Explicitly, the
pbopc will be stopped. The liberty of creation, therefore, can be regarded as its origi-
nal commission restored (Cranfield:416) and its decay ended, a statement possibly
made already in Genesis 3:15 with the woman's seed bruising the serpent's head™’.
Neither on the Christian side does Paul leave §oéa as an abstractum. He substanti-
ates it in verse 23 by viofeoia and arolvtpwois tov couarog nuav. Whereas the for-
mer is presented in the upcoming section of this study (cf. ch. 3.1.4), the latter con-
tains challenging theological significance for Paul's understanding of hope.
aroAvtpwois tov couatos nuav indicates the immortal compensation of the mortal
Christian bodies. In accordance with the passage in chapter 4 examined above (cf.

ch. 2.2), Paul's focus thus lies not on the intermediate state sometimes referred to as

(2015:412-413). For a further discussion, cf. Grindheim (2017:461), who concludes by translating with "for us",
"to us", or "toward us".

254
Cf. Wolter who sees it as qualification of §oée (:513). Woschitz (:530) states similarly: "Die 6o&e hat die Frei-
heit zum Inhalt und zu ihrer Erscheinungsweise."

299 For a convincing comparison with 2 Pet 3 and Rev 21-22, cf. Jonathan Moo (2010).

290 This implies that creation will not possess the glory itself (cf. Wolter contra Michel (:268), Chang, Breytenbach
in Wolter:514).

?7 Cf. 16:20; Cranfield (:414). Contra Wolter (:512).
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"heaven" but on "the hope of resurrection and new creation" (Ware 2009:131), reject-
ing any dualistic idea of escaping the created order (:135).

Paul portrays the contrast between the present and the future one more time in the
second part of verse 24 with the metaphor of seeing and not seeing and the question
of 0 yap prérmer tic éAniler. The statement, almost appearing clumsy, is straightfor-
ward: We do not see yet, and this is the reason we hope. Although providing three (!)
occurrences of é1rig, the reasons for this passage's location are hardly to be found in
Paul's argument but rather lie in his rhetorical purpose, possibly intensifying the ten-
sion between the first part of verse 24 and verse 25. Longenecker (2016:728) calls it
"a rhetorical break". However, it is certainly not an expression of a vertical eschatolo-
gy, devaluating the earthly in favour of the heavenly. Also the unseen is part of the
"physical, tangible world to come" (Ware 2009:136).

To sum up this section, éiric is embedded in the sharp contrast between the present
and the future. The present time is characterized by the creation's part by an eager
waiting because of the subjection to futility and the bondage of decay, which is ex-
pressed in groaning and severe pain. Regarding the Christian, the same eager wait-
ing takes place by groaning due to the sufferings of the present time. The future,
however, is marked by the revelation of the glory of and in the children of God, result-
ing in a freedom also for creation. In terms of quality, Paul's emphasis is thus con-
sistently on anthropology (cf. Moo 1996:517). However, this is not the only specifica-

tion of éAxig in this passage.

3.1.4 éAmic as Tension between Present and Future

The sharp contrast between the "now" and the "not yet" described above cannot ob-
scure the richness of what the Christian "we" already possesses. On the contrary, it
is exactly what the Christians have now that lets them hope for the glorious outcome
at the end. Christians thus gain their certainty about the future glory by the indica-
tions of what “we” possess in the present time. These indications as expressed in the
present passage are multifarious and need special attention.

First of all, creation is subjected é¢’ éAxid1, an expression that led to a "striking diver-
sity of opinion" in scholarly literature (Duncan 2015:417). The complexity of Paul's

sentence and the acceptance of the following variant 6z or §i67:, respectively™, are

298 The decision is difficult due to the -6: ending on éAxid:. It could have been added through dittography or could

have dropped out through haplography (cf. Metzger 1994:456).
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major reasons for this wide range of interpretation. Derived from the strong grammat-
ical basis** and in accordance with the majority of its occurrences (biblical and non-
biblical™), é¢’ éAridi has to bear its main emphasis with "on the basis of hope". This
conclusion raises the question whether God as rov vrordéavra or the vreréyn crea-
tion is the subject of hope. The NJB Bible, Bowen (2013) and Morris (in Duncan
2015:420) translate in the first, most interpreters™' tend to the second sense. Howev-
er, Duncan (:423) observes an ambiguity. The grammatical arguments seem to sup-
ply the former, the content-related arguments the latter interpretation. Whereas Hill's
attempt of contrasting ép’ éAzist with ovy éxotoa has to be regarded as a failure™,
Duncan, in a pragmatic approach, proposes é¢’ éAxidr as modifying arexdéyeron at
the end of verse 19. Grammatically, he suggests a double-parenthesis with verse
20b subordinated to 20a demonstrated by the English translation above, a complex
structure that Duncan justifies with the variety of harsh parenthesis common to Paul
(BDF in Duncan 2015:424). In explaining &¢" éArior in this manner, he combines
grammatical and content-related arguments. The creation thus "waits expectantly on
the basis of hope" (:424), a semantical connection confirmed by Wolter (:512) and
Woschitz (:527). The object or content of hope, consequently, is to be found in verse

21 with its negative and positive formulation®’

, tightly binding up together "the past
subjection, present suffering and future glory of creation and believing humanity”
(Duncan 2015:426-427). Furthermore, it could refer to the protoevangelium of Gene-
sis 3:15 (cf. 16:20; Moo 1996:516).

Various recent interpreters have rightly indicated the human responsibility for crea-
tion on the basis of this passage. Bauckham (2011:92-93) has convincingly shown
that Paul speaks of a "three-way relationship" in contrast to the modern period when
creation was often ignored because of the exclusive focus on God and humans. This

recognition does not support a gradual redemption of nature because of human care

%9 Cf. BDAG (s.v. éri 6.a); BDF (§235:2).
?% Cf. Duncan (2015:419).

21 Cf. Cranfield (:414); Nebe (1983:87); Barrett (:166), Byrne, Hahne, Jewett, Kdsemann, Fitzmyer (in Duncan
2015:422).

°2 aAde can hardly depict a contrast between "willingly" and "in hope". Cf. Hill and Hahne, respectively, in Dun-
can (2015:422).

268 Both the casual "because" or explicative "that" are possible. The acceptance of 5167 as original tends to the
casual use (Paul always uses &6t for justifying reasons). Cf. Wolter (:513); Cranfield (:415); BDAG (s.v. 1ot
1.). The assumption of 6z as the original version tends to the explicative use. Cf. Duncan (2015:424);
Schreiner (:436); BDAG (s.v. 071 2.).
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(cf. rightly Wolter:516)*". Its liberation remains in the first place an eschatological
event launched by God's decisive action. What then is the Christian responsibility? It
is the one of anticipating this future event by avoiding and repairing damage as far as
possible (cf. Bauckham 2011:96). At the same time, it is about the cultivation of
Christian hope expressed in the practice of faithfulness and perseverance (cf. Moo
2010:42). As primary reason for this attitude, Bauckham explains the close connec-
tion between the natural and the moral order. However, this argument falls short
when it rejects a defining change in the human being that allows redemption from the
natural moral order, an event that is described by Paul next in terms of salvation.

Secondly, Paul often uses the word-field of salvation for describing an eschatological
event’™. In 5:9, he means salvation from the eschatological wrath of God (as nega-
tive content), but he also links it to the restoration of §oce (as positive content)™.
Here, in contrast, Paul depicts salvation with 7 yap éAridr écwbnuev as a past action
of God™. At the same time, he links it to the future with é1ric, "anticipating the com-
pletion of salvation now enjoyed" (Schreiner:439). The dative form é1xid: is either as-
sociative (cf. Moo 1996:521; Dunn:475) or modal (cf. Cranfield:419; Wolter:520)*".
Hope then is either inseparable from salvation or it serves to qualify éowonuev. In
both cases, the close relation between hope and salvation is clarified, underlined by
placing the dative construction in front of the verb™. y¢p introduces an explanation to
verse 23, corresponding with having the Spirit and still inwardly groaning, we are
saved in hope (cf. Cranfield:420). Whereas creation had its hope from the beginning

of its subjection (¢¢" éAxist), the Christian "we" received it only with salvation””

. Hope
then is an integral component of salvation. Halik (2014:212) evaluates this statement

as "tiefsten Satz der neutestamentlichen Theologie der Hoffnung".

20t Jewett (:512) tends to this view when writing: "[The Christians] altered lifestyle and revised ethics begin to re-
store the ecological system that had been thrown out of balance by wrongdoing (1:18-32) and sin (ch. 5-7)."

%% Cf. 5:9-10; 13:11; 1 Cor 3:15; 5:5: Phil 1:19; 1 Thess 5:9; 1 Tim 2:15; 4:16; 2 Tim 4:18. In 1 Cor 1:18 and 2
Cor 2:15, Paul describes salvation as a present situation.

?%® Compare 5:9f with 8:30 and Phil 3:20 (cf. Cranfield:89).

267
He uses a passive aorist (passivum divinum). For other Pauline past tenses of c@lw, cf. Eph 2:5; 2 Tim 1:9;
Tit 3:5.

268
Contra KJV that construes it as instrumental. Woschitz (:532) adds a final use as alternative (living in the sit-
uation of hope).

269
Késemann (:230) thinks that Paul tries to avoid enthusiasm by putting 75 éAxié: first. Byrne (:265) criticizes
Kéasemann for an "anti-enthusiastic' view of Paul all through". For a similar rejection, cf. Jewett (:520).

20 Cf. 5:2; 1 Thess 4:13 where non-Christians are lacking hope; Wolter (:519-520).
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A third evidence is the passage's threefold mention of Christians as God's children, a
current fact that is still hidden. Previously, Paul stated that Christians are (eioiv) sons
of God (0cor yoap mvevuatt Oeov dyovran, v. 14). They have received (éigpfere) the
nvevua viobeoiag, through him they cry offa o marip (v. 15)”". The Spirit himself is
our witness that "we are" (éouév) God's children. In our passage, however, a regres-
sion seems to take place: The sons of God still need to be revealed (v. 19), the glory
of God's children is not present yet (v. 21) and the Christian "we" still waits for the
adoption as sons (v. 23), an event that only takes place with the redemption of our
bodies (see above). A precise observation reveals the characteristics of the sonship
described by Paul. Verse 19 thereby serves as "the key to the resolution of the ap-
parent tension" (Cranfield:419). Paul describes Christians as children of God whose
sonship is not yet fully manifest™”. The lacking component is specified in two ways
but referring to the same event. Firstly, with 7jjv droxdivyy t@v viov tod 6eov”, Paul
refers back to the ocwvdolaoOmuev in verse 17 and to the uéilovoav dSocav
arokadvpdivar ic fudg in verse 18, the latter articulated with the same verb®. This
is exactly what verse 21 takes up by characterising the future liberty of creation as
¢ 86&nc Tdv Tékvev oD B0t . Sonship then is a present reality, but the glory is still
future. Secondly, the viodeoia of verse 23 is the "adoption as sons". The metaphor is
probably derived from the Graeco-Roman world well familiar to both Paul and his
readers (cf. Cranfield:397 in accordance with TWNT)*. Longenecker (2014:72) de-
scribes four distinctive attributes: An adopted son was placed into a completely new
relationship with his new paterfamilias, his old relationships and obligations were
cancelled because of his new life, he had the same rights as any other son, and a

271
Longenecker (2016:74) states "that such an affectionate consciousness of intimate relationship with God was

widespread among early believers in Jesus, whether Aramaic or Greek speaking, and the fact that the Greek
form of the expression is articular, that is, that it reads ho patér (“the father”), suggests that the Greek form of
the expression, as well as its Aramaic counterpart, should be understood as a vocative of address that carries

an emphatic nuance".

2 Cranfield (:412): "Their sonship is veiled and their incognito is impenetrable except to faith".

2 The genitive is a genitivus objectivus (Wolter:510).
2 Paul probably describes the same expectation in Col 3:1-4 (cf. Wolter:510).

2 Christoffersson unjustifiably thinks of viov 700 9e0v as angelic beings (in Wolter:510). Cf. 1 Cor 1:7; 2 Thess

1:7; Braumann (2014:1134-1135).

276
viofeoio. occurs three times in Romans (8:15; here; 9:4), in Gal 4:5 and in Eph 1:5. Adoption as a legal act

was not a Jewish institution and there is no occurrence in the LXX. However, texts such as Gen 15:2-4; Exod
2:10; 4:22; 2 Sam 7:14; 1 Chr 28:6; Esth 2:7; Ps 2:7; 89:26; Jer 3:19; Hos 11:1 indicate that probably, Paul
had also in mind the OT (Cranfield:397; Scott in Schreiner:425).
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new name from his adopting father changed his status®’. From 8:15b, the Christian
"we" is in possession of the mvevuax viodeoiag. However, we still wait (arexdeyouevor)
for its public proclamation (cf. Cranfield:419) in the course of the "redemption of our
body", an expression that emphasises the tension again by referring at other places
and also to the past (cf. 3:24; Eph 1:7; Col 1:14; 1 Cor 1:30). At the same time it an-
ticipates the ocuuuoppovs e eixovos rov viov avrov of verse 29. Paul has made a
third approach in verse 17 with kAnpovouor uev cov, ovyxinpovouor 6¢ Xpiorov. The
subject of being heirs pictures the character of sonship and reflects the certain nature

7 \Ware

of Pauline hope®*. We are heirs, but the full inheritance is still outstanding
(2009:135) convincingly displays the theme of inheritance as traced throughout both
the Old Testament and the New Testament, starting with the land of promise to Israel
and ending with the whole earth as the future Christian inheritance. On the basis of
the verses examined, Woschitz (:531) concludes: "Sonship is both starting point and
end of the Christian existence™.

A fourth indication for the tension between present and future is Paul's description of
the nvevuo as v arapynv. From 5:5; 8:4, 9-11 and 11:14-16 it is obvious that he as-

' here confirmed with

sumes Christians to have the Holy Spirit in the present time®
the present participle £yovreg. At the same time, the description from 8:15b as zvevua
viobeoicg intensifies the subject of the Christian sonship (see above). The genitive
here is epexegetic, demanding an equation: The firstfruit is the Spirit**. Semantically,
Paul characterises the Spirit as firstfruit®. With drepyn, Paul uses a metaphor de-
rived from the dedication of the harvest's first earnings to God, translated mainly from

the Hebrew terms n*gin= and mmn™. The firstfruits are thereby not only an indica-

277 . .
He pleas for a greater appreciation of Paul's metaphor as an application of Romans 8 precious declarations to

the Gentiles (:76).
?" For a late survey on the subject in the Pauline letters, cf. Hodge (2007). Cf. Gal 4:1, 7. Braaten (2006:156-

157) suggests a relationship between family and creation by stating that the subject of being heirs serves as
transition.

279
The metaphor is used in early Jewish and early Christian texts in regards to land, to the eschatological salva-
tion or to the participation in God's theocracy. Schreiner (:425) speaks of "inaugurated but not consummated".

280
"Sie ist Ausgangspunkt und zugleich Ziel des christlichen Daseins."

21 Paul hereby characterizes the «vzoi as Christians (cf. Wolter:516-517).

262 For the use of a genitivus epexegeticus/appositivus, cf. 2 Cor 1:22; 5:5; Wolter (:517); Woschitz (:531); Cran-

field (:418); Fitzmyer (:510) e.g., contra Sanday and Headlam (:209), Murray, Delling (in Schreiner:438) who

think of a partitive genitive, Kuss (in Dunn:473) of a concessive genitive.

263 The nomen regens qualifying the nomen rectum (cf. Wolter:517).

264 Cf. Exod 23:19; Num 15:20-21; Deut 18:4 e.g.; Thucydides, Isocrates, Plato e.g. in Wolter (:517). For a de-

tailed explanation, cf. Cranfield (:417-418).
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tion for the harvest but already an inherent part of it, just as with the synonymously
used appafdv’®, "a foretaste and a guarantee" (Cranfield:418). The term's sacrificial
flavour in the LXX is not present in the New Testament (cf. Moo 1996:520). More
probable, it evoked the thought of Pentecost as the principal celebration of the har-
vest's firstfruits and the Spirit's first outpouring (cf. Dunn:473). In this way, Paul de-

286
. In

picts the reality of the Spirit as a component of the eschatological completion
verses 26 and 27, it is this Spirit, similar to creation (v. 22) and the Christian "we" (v.
23), that groans (orevayuoig aiainroig) while interceding (vrepevrvyyavew) in assis-
tance (ocvvavniioupavouca) of the latter. In this way, he is both mediator between
Christians and God and the connecting link between our present actéveix (v. 26) and
the future viobeoiav and arolvpwov tov couaros (v. 23). At the same time, with a
casual interpretation of the participle (cf. Moo 1996:520; Dunn:473), the Christian
groans not despite but because of the azapyn, making him aware of the pending fu-
ture.

To sum up this section, the use of é1xig in regard to creation and salvation indicates
the presence of a strong tension, emphasised furthermore by the topics of being
God’s children with its various benefits, including the firstfruits of the Spirit. A last

characterisation of é4ris to be observed in the present passage lies in its certainty.

3.1.5 The Certainty of éAmic

Neither contrast nor tension between the present and the future are marked by inse-
curity of any kind. On the contrary, the examined passage portrays éizic as a firm
conviction. Firstly, the introducing verb loyilouca is more than a subjective conviction.
It serves to determine a situation in the form of an authoritative pronouncement™’.
Secondly, Paul continues with the bold expression ovx dé&io mpog with the basic

meaning of "weighing as much". The point of gravity, in association with beam

269 Cf. 2 Cor 1:22; 5:5; Woschitz (:531); for a comprehensive discussion of appapadv, cf. G Volf (in Schreiner:438)
and Dunn (:473).

2% Cf. Wolter (:518): "[...], dass die Wirklichkeit des Geistes bereits Bestandteil der eschatischen Vollendung ist."
Cf. also Longenecker (2016:726-727).
Cf. 3:28; 6:11; 14:14. So Wolter (:507); Kasemann (:224). Cranfield (:408) speaks of a "firm conviction
reached by rational thought on the basis of the gospel". Dunn (:468) points out the new phase of argument

and its contrast to oidauev in v. 22 and 28 to strengthen the emphasis. He adds the experience of the Spirit as
the reason for this firm conviction. Wilckens (:151) translates with "lch behaupte".

287
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scales®, is obvious to Paul. Thirdly, the clear remark of the creation as

elevlepwdnoetan (future passive) complies with this certainty. Fourthly, when consid-
ering 2 Corinthians 4:18b, even the apparent excursus in verse 25 contains this cer-
tainty. Exactly because hope cannot be seen, it is "part of the eternal and sure pur-
poses of God" (Moo 1996:522). Lastly, it is this security that lays the fundament for
the 61" vrouovis arexdeyoueda at the end of the section. The Christian's endurance
with its connotation of bearing up under intense pressure (:522) is frequently required

** or the climax of God's salvation®”. Longenecker (2016:729) there-

in regard to trials
fore proposes to translate vrouovn with "steadfast endurance", in accordance with
Falkenroth and Willi (2014:673) and Barth’s (1940:554) "Beharrlichkeit". At the end of
this passage Paul can claim with broad support that this endurance is justified™'. This
certainty of éArig is reason enough to rejoice, a subject taken up in the next passage

to be examined.

3.1.6 éAmic and its Context of Romans 12

With chapter 12, Paul, after the section on Israel (ch. 9-11), turns towards the appli-
cation of what was stated previously, a change that is regarded with good reasons as
a switch from the indicative to the imperative®. Firstly, si¢x 7@v oiktipudv 00 6eov in
verse 1 marks the transition by referring back; it is through the mercies of God (espe-
cially summarised in 11:30-32) that Christians can accomplish what follows. Second-
ly, the exhortation's content in verse 2 picks up the theme of 6:12-14. Because al-
ready chapters 9-11 were precipitated by previous contents (cf. Schreiner:639), the
commencing ovv therefore refers to the previous part of the letter, introducing the eth-
ical consequences for Christian life and ministry. Thirdly, Paul desires to apply the
doxology of 11:33-36 to the "everyday experience" of the community (Peterson in
Schreiner:639).

268 For a similar thought, cf. 2 Cor 4:17.

2% Cf. 5:3-4; Jas 1:3-4; 5:11; Rev 13:10; 14:12.
2% Luke 21:19; 1 Thess 1:3; Heb 10:36.
21 For a close parallel to this prepositional phrase, cf. Heb 12:1.

22 Wilckens (:1) calls it a principle of Christian walk ("eine Art 'Prinzip' christlichen Wandels"). Schreiner (:640)
warns that "carrying out the imperatives would be an impossibility without the indicative". On the other hand,
"parenesis is a vital and central element of Pauline Gospel".
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Regarding the structure, rapaxaio as the first word sets the tone for the entire sec-
tion 12:1-15:13**, verses 1 and 2 serving as a paradigm (Schreiner:640), following
the triad positive-negative-positive (cf. Michel:369)**. The following paragraph (v. 3-
21) is a detailed but incomprehensive parenesis®. The sharp injunctions, the fre-
quent omission of finite verbs, and the few conjunctions or particles fit the broad cat-
egory of a parenesis but complicate the establishment of a structure (cf. Moo
1996:771). Most scholars®® split, based on the content, after verse 8, separating the
discussion about spiritual gifts and their proper use from the implications of love. A
further subdivision of verses 9-21 is harder: Some treat verses 9-13 as regarding the
community and 14-21 as regarding people outside®’. Schreiner (:641), more convinc-
ingly, gathers verses 9-16 under the heading "love and community" and verses 17-21
under "love for enemies”. Although often in an implicit manner, love is certainly basic
to this section, spotlighted again in 13:8-10 as the fulfilment of the law. It is debatable
whether Paul kept the paragraph in a general tone or if he also intended to address
recipient-specific issues™. Based on style and contra the verse division®, Cranfield
(:629) rightly notices a change in construction. He proposes six pairs of clauses from
verses 9b to 13 (:636)™, Moo (1996:773-774) and Fitzmyer (:652) follow the scheme
of Black who tries to untie the tension between content and style. Finally, Jewett
(:756-758) provides an exhaustive structure of "ten neatly balanced phrases".

29 Cf. Cranfield (:595); Piper (in Schreiner:640).

294 For more Pauline triads composed within this structure, cf. 13:13 and 1 Cor 1:10.

299 A parenesis, found in Greek and Jewish writings, "strings together admonitions of a general ethical content”
(Michel in Moo 1996:772). A comparison with similar passages in 1 Thess 5:12-22 and 1 Pet 3:8-12 reveals
that the individual elements could be formulated in different combinations (cf. Dunn:737), maybe reflecting
Semitic prototypes (cf. Byrne:375). Barrett's claim of a Hebrew usage as argument for imperative function can
hardly be established (:231-232). Technically, these participles are not imperatives, but "it is clear that Paul is

giving commands" (Schreiner:664).

29 So, e.g., Cranfield, Wilckens, Schreiner.

297
So, e.g., Wilckens (:18); Cranfield (:623); Dunn (:738-739, with some qualifications). Schreiner rightly ques-
tions whether verses 15-16 are referring to relationships with people outside.

298
Moser (in Schreiner:640), e.g., tends to the former. 14:1-15:13 is more probable to treat the specific tensions
between Jews and Gentiles. Moo (1996:772-773) tries to combine the views: "Paul's selection of the material
suggests that he may have at least one eye on the situation of the Roman church." On the other hand, "the

parallels between the sequence of exhortations" tend to "familiar early Christian teaching".

299
Two pairs, two sets of three, one pair.

300
Strangely, he titles the paragraph "A series of loosely connected items of exhortations" (:628). In his imple-

mentations, however, he explains their connections quite exhaustively.
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Paul often begins exhortations using the verb rapaxalén™. Because of its wide
spectrum of meanings, it is difficult to translate it without losing integral components.
In the context of "exhorting”, at least the nuance of an urgent request (Schlier in
Wilckens:2) has to be added. It is not a law insofar as Paul and not God or Christ is
the one exhorting. But it is neither reduced to a human command insofar as the au-
thority stems from God (his oixzipuor; cf. Wilckens:2), paired with an enormous pasto-
ral concern and comforting correction. Wilckens (:2) calls it a union of fatherly strict-
ness with motherly warmth®”, not leaving room for discussion but for deep trust (cf. 2
Cor 13:10). The following verses 9 to 11, with their astonishing strong tone, are pre-

303

sented briefly as an introduction to verse 127". There is no need for an own transla-

tion of the text; the few variants will be mentioned directly in the footnotes.

ayarn (v. 9) is here used for the first time in the letter regarding the love of Christians

304

toward others )

. It may function here as a heading (cf. Dunn:739)™". Its presence in

the Christian life is presupposed; the exhortation only regards its quality. It shall be

*® The participle dgrootvyovvres” is a

n308

avurokpitog, not counterfeit as in a play act
comparative form of "hating", expressed best with "hating utterly" or "abhorring
rovnpog is a stronger term than the normally used xaxodg as antithesis to ayatog (cf.
Dunn:740; Amos 5:15). Furthermore, the passive xoilauevor, with koAAla meaning
"glue", is a strong indication for "clinging", elsewhere in Paul only used with reference

% For similar openings, cf. 1 Thess 4:1; 1 Cor 1:10; 2 Cor 10:1; Eph 4:1; 1 Pet 2:11.

0 "Vaterliche' Strenge und 'mitterliche' Warme sind darin vereinigt [...]".

303
An exhausted discussion would not be appropriate due to their loose connection with éirzis of verse 12. Cf.

others, e.g. Cranfield (:628-636); Wilckens (:18-21).

ot Before, it was only related to divine love (cf. 5:5, 8; 8:35, 39; Cranfield:629-630). Mentioned first, Paul under-

lines love's pre-eminence insisted in 13:8-10; 1 Cor 12:31-13:13; Gal 5:14; Eph 5:2; Col 3:14; 1 Thess 4:9; 1
Tim 1:5. Structural references are lacking for the claim of various scholars that all exhortations here fall under
the category of love (so Dunn:739; Wilson, Stuhlmacher in Schreiner:662, e.g.). For the significance of éAzig in

connection with love, cf. ch. 2.2.7; 3.2.1.

305
He sees a "thesis-character", obscured by the (although justified) imperative translation. The Greek lacks any

verb. Cf. also Schlier, Nygren (in Dunn:739). Jewett goes further by adding éo7iv instead of an imperative,

completing the thesis. Contra Kdsemann (:331) who sees ayazn only as one behaviour among others.

e In contrary to a possible interpretation of the Vulg. sine simulatione (cf. Cranfield:630). Cf. 2 Cor 6:6. BDAG

(s.v. avurdkpirog) explains as "being without pretense, genuine, sincere". For a detailed discussion, cf. Jewett
(:758-759).

307
Some variants read the weaker uocovvreg, possibly influenced by the Latin tradition (cf. Lietzmann in

Jewett:755).

308
BDAG (s.v. arootvyéw) explains with "to have a vehement dislike". Cranfield (:631) sees in the azo an "in-

tense inward rejection”, Schreiner (:664) an "intense revulsion".
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to sexual relations™. Paul probably used participles to demonstrate their connection
to the genuine love (cf. Moo 1996:775-776).

The next phrase 15 piladeipia eic alinlovs pilootopyor states "tender and intimate
affection between members of the same family" (Cranfield:631)", the double guio-
stem marks the early Christians’ understanding of the church as extended family.
The main two different interpretations of 75 tiun aiinlovs rponyoduevor both consider
the participle as a strong appeal to an active attitude®'. Whether Paul indicates "a
leading role of giving honour to one another" or rather "preferring one another in hon-
our"™, his statement is straightforward in either case and based on the "membership
of the same body (v. 3-8) and of the eschatological family of God" (v. 10; Dunn:741).
The following oxvipoi ™™ with its possible connection to causing idleness (cf. Phil 3:1),
in turn, sharply contrasts the (éovreg, referring to the act of boiling on a fire’”. At the
same time, its style connects back to the last exhortation in verse 10. 7@ xvpip
Sovietovres’" at the first sight seems to be too obvious and general. However, it
could well set the location of 7o zvetuar {éovres to the objective standards of serving
the Lord, probably to prevent a self-centred display such as characterised by the Co-
rinthians (cf. Moo 1996:779)*°. With this explanation, the nature of Paul's expres-

sions as an urgent appeal is set out in the discussion that follows™".

** Cf. 1 Cor 6:16-17; cf. also Matt 19:5.

310
According to 1 Tim 5:1-2, Christians are united to Christ as brothers and sisters (piladelgic). piAdéoropyog, on
the other hand, refers rather to the love of parents towards their children (cf. the use in Philo in Dunn:740).

o For a discussion, cf. Cranfield (:632-633).

312
Moo (1996:777), Dunn (:741), and Jewett (:761) tend to the former. Jewett justifies inter alia with the social
context of honour. Possible references to greeting people and to honouring competing groups at love feasts in

Rome (Moxnes and Lendon in Jewett:762) have to be treated with caution.

313
Moffatt (in BDAG, s.v. oxvipog 1.) translates the phrase with "never let your zeal flag".

o Or occasionally of solids being fiery hot, glowing (cf. Cranfield:634). Acts 18:25 is the only other NT occur-

rence, referring to Apollos as {éwv t@ nveduari. The metaphor of boiling or burning clearly determines zvevua

as the Holy Spirit (cf. Dunn:742).

315
The text variant kaip@ instead of xupie has been accepted by some scholars as the more difficult reading (e.g.

Michel:385, Schlatter, Kdsemann in Jewett:755). Byrne (:379) supports xaip@ mainly because of the eschato-
logical tone. xvpip, however, has the much stronger external evidence. Furthermore, xaip® has been rejected

by Cranfield (:634-636) and Jewett (:755) as a lectio impossibilis.
e Cf. Also Dunn (:742). Jewett (:763) states: "The task of Christian ethics is to keep the spiritual current flowing
in responsible channels."

317
For a discussion of 7@ kvpiow Sovietovreg and its text variants, cf. Cranfield (:634-636).
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3.1.7 éAmic in Romans 12:12

For Paul, the following three topics of éirig, OAmwig, and zpooevyn form natural part-
ners, already set out in 8:24-27 (cf. ch. 2.2.4f). With their dative determined article 7
standing at the beginning, they form a stylistic unity (cf. Jewett:758). At the same
time, yaipw / kavycouca, OAnyic, and vrouovn / vrouéve represent the structure of 5:2-
5 (ch. 3.1.1f). Furthermore, the passage anticipates the eschatological joy of 15:13
(cf. ch. 3.2.4; 1 Thess 2:19).

Paul writes pithily: 77 éAzist yaipovrec. The dative has been seen as causative®™,
qualifying and interpreting the joy and vice versa. Regarding 5:2 and 8:24, a local da-
tive makes better sense. é1ric then is the object in which the Christians rejoice’™, as
usually used in the Hebrew sense of confident trust. At the same time, it sees hope
as the reason for joy. As a fruit of the Spirit (cf. Gal 5:22), Christian joy is not based
on the present age nor on the circumstances affiliated with it, but on the certain hope
of what is still future (cf. Cranfield:636)*°. Joy itself, however, is present, despite the
difficult situation®', and Paul's strong appeal is made in the sense of the rapaxaiéo
(v:1). Furthermore, the participle has again to be interpreted in an imperative sense
(cf. Daube, Lohse in Wilckens:18). yaipw is used here for the first time in Romans.
Barth (1940:481) reasons that hope becomes an ethical action when expressed by
joy.

The transition from éAric to vmouovy is not unusual for Paul’”. Most English transla-
tions read "patient", but the stronger "endure" is more appropriate (cf. Cran-
field:637)** because of its location as 64iyic. In the New Testament, all these three
terms include an eschatological meaning (:637). At the same time, the Roman read-
ers can probably convey 6iwyis to their concrete situation (cf. Jewett:764). With the

following 75 mpooevyn mpookaptepovvreg, Paul could have deliberately linked prayer

e Dunn (:742) and Schreiner (:666) are right in warning against dogmatism regarding the dative form.

e So Moo (1996:779), Kdsemann (:334); Schlier (in Moo 1996:779); Dunn (:742). For a causative dative, cf.
Cranfield (:637); Fitzmyer (:654). For an instrumental use, cf. Michel (:385); Murray (in Moo 1996:779); BDF
§196. Byrne (:379) supports both a local and an instrumental form.

%20 For further texts showing joy as a characteristic of earliest Christianity, cf. 14:17; 15:15; 2 Cor 6:10; Phil 1:4,
25; 2:17-18; 3:1; 4:1, 4; 1 Thess 3:9; 5:16; Acts 2:46; 13:52; 1 Pet 1:8; 1 John 1:4.

- Cf. Conzelmann in Jewett (:763).
%22 Cf. 5:2-4; 8:24-25; 1 Cor 13:7; 1 Thess 1:3.

323
In the sense of "to stand one's ground, hold out" (BDAG, s.v. vrouéve 2.).
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with endurance, perhaps in association with o 6co¢ ¢ vrouovng of 15:5 (:637). Paul
does not regard prayer as taking place naturally’™ but pleads for an active devotion to
it. With its equivalent thought of unceasing prayer (cf. Luke 18:1; Eph 6:18; 1 Thess
5:17), and its former description in 8:26-27, Paul depicts constant prayer as an indis-
pensable tool to keep the tension between present and future positively.

The final series of participial clauses treat the subject of love beyond the local com-
munity. The ypeia”™ are material needs of the saints like food, clothing, finances and

shelter™™

. The Christians shall participate (xovaovén™) in these needs™. In view of
15:24 (cf. ch. 2.1), Paul is exhorting the Romans to act out in general what he hopes
for personally (cf. especially the significance of zporéurw). A reference to the return-
ing Jews to Rome (Jewett:764) or to the Jewish community in Jerusalem (Zahn in
Jewett:764) is possible, although not addressed specifically. Within a similar spec-
trum of meaning lies giloéevier as an important attitude for the well-being of visitors
and travelling missionaries™. Paul urges his readers to pursue (sidxw) this attitude
by taking the lead. Although it is hard to define safely the contextual connections of
éArig with these surrounding clauses, the outstanding passage of 15:1-13 reveals the
close relationship between the topics. Before proceeding, an interim conclusion is

drawn for chapter 8 and 12.

3.1.8 Summary

In Romans 8 and 12, é1xig is depicted, on the one hand, for the non-human creation
and, on the other hand, for the Christians. Creation is subjected é¢’ éA7id1. Its hope is
based on the Christians' glorification. With their eschatological revelation, the crea-
tion's ineffectiveness and bondage of decay will be ended, its groaning and travailing
stopped, and the freedom of its original commission enjoyed. The Christian hope is

s He uses the word-field of zpookaprepéw often in association with prayer (cf. Eph 6:18; Col 4:2; 1 Thess 5:17; 1
Tim 2:1).

325
A few manuscripts read uveiaig, probably due to the commemoration of the saints in the later church (cf.

Jewett:755). Kdsemann (:334) adopts this reading.

%20 Cf. Moo (1996:779) for an overview of the ypeier in the NT. Paul uses the related verb yp7ilw in regard to
Phoebe (cf. 16:2).

%27 Cf. 15:17: Gal 6:6: Phil 4:15: 1 Tim 5:22.

328
BDAG (s.v. kowvovéwn 1.b.y) explains: "Participation in something can reach such a degree that one claims a

part in it for oneself."
*2 Cf. 1 Tim 3:2; Tit 1:8; Heb 13:2; 1 Pet 4:9. For a detailed discussion on the subject, cf. Dunn (:743-744).
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characterised by an eager expectation of the future. The sufferings of the believers
will be past, and the full glory of God bestowed upon them. The inward groaning will
stop and their sonship will be fully revealed. Until then, éiric is expressed in terms of
patience and perseverance. Furthermore, hope is a certain trust, also because of
what is already present in the sense of a deposit. Christians are saved 5 yap éAxidr.
Non-Christians therefore lack the hope described by Paul. Salvation is present, but
not yet established. Christians already are children of God characterised by a contin-
uous relationship, but the full revelation of this sonship is still pending until the re-
demption of their bodies. They have received the Holy Spirit as a first instalment of
what the future glory will bring about.

The contrast between the present circumstances and the future glory thus emphasise
the strong object of Christian hope, however the present instalment already has a
firm basis. But how does éirig reveal itself in the Christian's life? Paul states that joy
has to be a consequence of hope. In addition, hope is characterised by steadfast en-
durance in the form of an active, eagerly waiting. Furthermore, prayer must be an in-
tegral outcome of real hope. Lastly, and probably most importantly, éAzig in both pas-
sages is placed in the context of the Spirit, empowering Christians to love, pray, be
passionate, joyful, and hospitable. Hope therefore is "the source of present strength
because it stems from what God has done in Christ and moves forward under his
power toward 'the glory that is to be revealed™ (Minear:46). Therefore, it is no coinci-
dence that Paul towards the end of the letter summarises and reinforces the charac-
teristics of éAzig, culminating in the "God of Hope" of 15:13.

3.2 Romans 15:1-13

After elaborating on the majority of Roman’s éirig, the focus finally turns to chapter
15:1-13. Due to the structure of the text with the same pattern of thought introduced
in 15:1-6 and recapitulated in 15:7-13 (cf. Hafemann 2000:169), a subject-based ap-
proach is chosen. Thereby, the different dimensions of love and the scriptures, both
as the basis for hope, as well as God’s glory as its object are reaffirmed and set out

more extensively.
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3.2.1 Love and its Basis for Hope

Verses 1-3 of chapter 15 serve as a summary and extension of the exhortations to

n330

the "strong"™". The chapter division is unfavourable because the section on applica-

tion that started in chapter 12 ends in 15:13. Most of the section's headings set by

" reveal "love" as the main basis for a Christian life, in accordance

recent scholars™
with 1 Corinthians 13:13. Here, as in chapter 14, Paul speaks for the last time about
the "weak" and "strong", counting himself again®* as belonging to the "strong"*. The
question of whom Paul addresses is still the subject of discussion, above all, be-
cause of the convincing assumption regarding the presence of different ethnic

4

groups™. On the one hand, a simple differentiation between Jewish and Gentile

Christians falls short™. On the other hand, the recent socio-scientific approach has to
be treated with caution. It tries to solve the issue by claiming that "the strong" to refer
to Gentile and Jewish Christians with rather high social status™ and "the weak" to
Jewish Christians and proselytes with a rather low social status™’. The first approach
is promising when it adds proselytes to the "weak" (so Watson 1991:212). In addition,
Jews who "espoused a broader view of Christian liberty" (Longenecker 2011:117)

have to be counted as the "strong" (cf. Wilckens:100-101)**. Nonetheless, Theilen

330
Cf. Dunn (:836). New vocabulary such as advvarog instead of acfeviic as well as the shift in style from the

previously mainly second to the first person plural leads some scholars to see a new paragraph. Moo
(1996:865) perceives at least "a new stage in the discussion"; Jewett (:874) a change from the theological

generalisation to an ethical declaration.

%1 Schreiner (:671-752), e.g., uses headings such as "total dedication to God" (12:1-2), "devotion to love and
goodness" (12:9-16), "nonretaliation toward enemies" (12:17-21), "the fulfilment of the law through love" (13:8-
10), "refrain from judging" (14:1-12), "do not cause a brother or sister to stumble" (14:13-23), "help the weak"

(15:1-6), "imitate Christ's acceptance of Jews and Gentiles" (15:7-13).

sz And for the first time explicitly. For a survey of oi Svvaroi and tov advvarwv, cf. Jewett (:876-877); Theillen
and Gemiinden (:339-356).

%3 The nueig is stressed. In verse 2, quav is better witnessed than Juav. For a possible explanation of vuav, cf.
Schreiner (:750).

334
For a discussion on the addressees of the letter see above, ch. 2.1.3.

335
Firstly, Paul is a Jew and regards himself as "strong". Secondly, the question whether proselytes were count-
ed as the "strong" or as the "weak" remains unanswered.

%8 Paul's possible Roman birthright would then be a confirmation of such a classification.

= See Reasoner who wrongly includes the idea of physical strength (in Schreiner:746); Cf. also Jewett (:876-

877). TheilRen and Von Geminden (:341) reason that the definite articles points to a firm terminology, proba-

bly generally known in Roman society.

%8 Minear (:47-49) rightly identifies the "strong" with a faction composed "largely though not wholly of Gentiles

who looked highly upon themselves as defenders of a gospel that had freed men from all restraints" (:48), and
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and Gemdunden's (:342) differentiation between the conflict in Rome and the one in
Corinth (cf. 1 Cor 8:1-11:1) is remarkable, showing that although the designation of
the groups is similar, the subjects of the debate and Paul's argumentation are differ-
ent™.

Whereas in 14:1, the exhortation was to accept or receive the "weak" (zpociaupavw),
now Paul goes further by imposing an "inescapable obligation" (opeilouev; Cran-
field:730*) to the "strong". They should not only endure®' but bear (Baordlw) the

)342

"weak", "willingly and lovingly" (Moo 1996:866) . Treating the "weak" as brothers
and sisters means (negatively) not to please oneself, a very personal attitude of
Paul's entire ministry (cf. Kalogerakis 2004:40).

Verse 2 puts the statement positively with éxaorog nuov t@ rinciov apeoxérw eis 1o
ayabov rmpos oikodounv. With éxkaorog nuwv, Paul probably expands the addressees to
all the believers®. zinciov is reminiscence of Leviticus 19:18 and in accordance with
its quotation in 13:9. 13 of its 16 New Testament occurrences are in connection with
the love command (cf. Moo 1996:867) as "the banner of Christian living" (Schrein-
er:746). Its focus in this context is on fellow Christians (cf. Greeven in Jewett:878%).
We fulfil this love by pleasing (apéoxa’™) not ourselves, just as Christ did not please
himself, but by pleasing our neighbour "for his good™, to build him up" (ESV), a

clause that serves as ethical qualification (cf. Jewett:878). zpos orkodounv, however,

the "weak" faction composed "largely of converts from Israel" (:47). However, his assessment of "the doubt-

ers" as a third group (:48-49) is hardly more than speculation.

339
For an extensive comparison of the two texts, cf. Gackle (2004).

%49 Cf. 1 Cor 11:7, 10; 2 Cor 12:14. Hafemann (2000:164) argues that social obligation was one of the most pow-

erful cultural values of the Roman society and Paul's request can therefore be regarded as very strong "cul-
tural bullets" against the Romans. Although the subject of obligation is evident, not only here, but also in 1:14;
21; 8:12; 11:35; 13:8; 15:1; 16:2, Paul's choice of words is certainly not directed "against" the Romans but a

sign of cultural understanding.

1 Paul uses avéyw for the meaning of enduring (cf. 2 Cor 11:1, 4, 19-20; Col 3:13; Eph 4:2). For an exhaustive

discussion, cf. Cranfield (:730) and Kalogerakis (2004:40-41).

342
Baordlw is used also by Matt 8:17 to quote Isa 53:4 in regard to Jesus. Therefore, Thomson (in Schrein-

er:746) and Dunn (:837) see a connection to his life, a statement that is certainly not wrong when considering

v. 3. In Gal 6:2, Paul uses the verb in a similar context.

e The addressees of v. 5-6 support this conclusion. Cf. also Jewett (:878). Moo (1996:867) nevertheless thinks

that Paul has in mind the specific attitude of the "strong" towards the "weak".

e Cf. Also Schreiner (:746), contra Haacker and Morris (in Jewett:878).

345
Here, the contrast is not between "pleasing God" or "pleasing people" (an attitude that is clearly condemned

by Paul) but between "pleasing the neighbours" rather than "pleasing ourselves" (Moo 1996:867; cf. 1 Cor
10:33).

¥ ©f.12:2, 9, 21: 13:3-4, 10; 14:16: cf. also 8:28.
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should be understood in accordance with the metaphor in regard to the whole con-
gregation (cf. Kitzberger in Jewett:878°").

Verse 3 can be regarded as a commentary of 14:15 with the same reference to the
death of Christ’™. Nevertheless, Paul's scope here is wider and no longer restricted to
the problem of chapter 14 (cf. Cranfield:731). The similarity to Philippians 2:6-8 is ob-
vious. The psalm quotation refers to the passion of Christ (Kasemann:369; Schrein-
er:747)**. In his unjust suffering, he truly bore ¢ dgobevijuara tév asvvérov (v. 1) and
thus fulfilled the law by loving his neighbours (13:10). oi oveidicuor explicitly refers to

the shame that Christ bore at the cross for the ashamed®®

. Paul thereby uses the so-
cial language of honour and shame but promotes an attitude that reverses the ordi-
nary structure (cf. Jewett:877). The shame includes both the judging and the despis-
ing of the different groups addressed in 14:3*". In accordance with 5:6-8, he died out
of love "while we still were weak" (ESV)™. In this, he pleased God™, which in turn
glorified God.

A further exhortation regarding love is found in verse 7: "Therefore receive one an-
other, just as Christ also received you™, for the glory of God" (own translation). The
imperative mpociaupavecte contains not only an acceptance (NIV) but a welcoming
reception (cf. ESV), both as an "official recognition by the community" but also in a
"brotherly acceptance in an everyday intercourse" (Cranfield:700; cf. Michel:447),
probably referring also to the "love-feasts" where Christ was viewed in the position of
the host (cf. Jewett:889). In contrast to the beginning of the chapter, both the "strong"
and the "weak" are here included (cf. Moo 1996:873). Watson (1991:211), in a re-
markable proposition, suggests that Paul's indirect greetings in chapter 16 is intend-

7 Cf. 14:19; 1 Thess 5:11; cf. also Dunn (:838); Fitzmyer (:702); Byrne (:424; 426).

e For a similar shift between "pleasing” and "Christ", cf. 1 Cor 10:33.

349
The exact quotation of LXX Ps 68:10 corresponds with the meaning of the MT and is widely used in the NT in

regard to the passion of Christ (cf. 11:9; Matt 27:34, 48; Mark 15:23, 36; Luke 23:36; John 2:17; 15:25; 19:29;

Acts 1:20).

35l
° Cf. the occurrences of the correlating verb in the passion narratives of Mark 15:32 and Matt 27:44.

351
Jewett (:880) states: "This has the stunning implication that the contempt and judging going on between the
Roman congregations add to the shameful reproach that Christ bore on the cross for the sake of all."

352
According to Moo (1996:869), Paul possibly puts the sufferings of the strong (when abstaining from certain
things for the sake of the weak) in perspective.

353
The o¢ in the LXX refers to God. Contra Sanday and Headlam (:395), Lietzmann (in Moo 1996:868). Jewett
(:881), however, claims that Paul transfers it to the audience (see below).

354
vuag is preferable to the variant fjuag, because Paul encourages the "strong" and the "weak" to accept one

another. Metzger (1994:473) states a "superior and more diversified support" of vuasg.
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ed to activate this very mutual welcoming. Persons of different groups then are asked
in an imperative form to greet each other and so to overcome their suspicion. xafwg
has probably a casual intention, marking the reason®”. The example of Christ refers
back to the indicative of the letter with Christ welcoming Jews and Gentiles (or the
"strong" and the "weak", respectively) into his people. It is therefore not in order to
fulfil the law that Paul exhorts the Christians, but their own experience of Christ's love
that moves them to do the same (cf. Wilckens:103). It is love that succeeds the dif-
ferent opinions.

Hafemann (2000:161-192)**° has shown convincingly that Paul's exhortations regard-
ing love and unity are not only based on Christology but are also derived from escha-
tology. Eschatology and ethics thus are "inextricably linked" (:191). The main argu-
ment for his thesis lies in the "wide, canonical sweep" (:174) of citations, associated,
on one hand, with the first and, on the other hand, with the second coming of Christ.
This undoubtedly also applies to hope. But éirig, as portrayed by Paul, refers back
even further when drawing on the scriptures.

3.2.2 éAmig through the Scriptures

Although implicitly anticipated due to God's promises to Abraham in 4:17-22, Paul
now explicitly confirms the scriptures as an important source of Christian hope. He
does this in verse 4 with a theological statement and in verse 8 with a confirmation of
God's truthfulness regarding the promises. He applies his statement by quoting in
verses 3 and 9-12 a total of four Old Testament texts, the final one including éirig.
For the translation of verse 4, | follow the ESV by indicating reading variants in the

text notes:

For whatever was written357 in former days358 was written359 for our instruction, that through
360
endurance and through  the encouragement of the Scriptures we might have hope361.

%9 So Cranfield (:739); Kédsemann (:385); Moo (1996:875). A comparative sense, however, is certainly included
as well (cf. BDAG, s.v. kafas 1.).

*® For a summary, cf. Hafemann (2000:191-192).

7 The addition of zavre is clearly a later reinforcing (cf. Jewett:874).

358 T
rpoeypdaen has to be preferred against eypdpn as the harder reading, eypden perhaps an assimilation to the

succeeding clause (cf. Jewett:874).
359
Here, eypaen is original and the variant reading zpoeypden assimilation to the first verb.

%0 The omission of the second §i¢ is probably secondary; the major witnesses include it. For an overly elaborat-
ed theory, cf. Michel (in Jewett:874).
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To narrow down the focus of the verse to the "experiences of Christ, reflected in the
OT" (Schreiner:748), in accordance with the previous quotation, would underestimate
the ooa. Paul's statement here also anticipates the scriptural catena in verses 9-12
(as Schreiner rightly observes) and highlights the importance of the Old Testament
(cf. 2 Tim 3:16) and its fulfilment in general (cf. 1:2; 3:21, 31; 16:26; contra Marcion).
However, when claiming that Paul refers the o¢ to the audience, stating that Jesus
bore "your" shame, would have been a heretical step that required a hermeneutical

justification (cf. Jewett:881)™*

. This step follows with the scripture declared as written
e1g v nuetépav didackaliav, consistent with other Pauline texts (cf. 4:23-25; 1 Cor
8:10; 10:11) and maybe a formula derived from Jewish Christian usage (cf.
Michel:445; Metzger in Jewett:880°).

The main challenge of this statement is the decision whether the genitive of source
tov ypapaov refers to both ¢ vrouovig and ¢ rapaxincews, or only to the latter.
Paul's intention could be to have hope through endurance and consolation provided
by the scriptures™. Or, he adds the wapdxinoic of the scriptures; here not in the
meaning of exhortation™, to the endurance that has been described already as pro-
ducing hope (cf. 5:4; 8:25; ch. 2.2.6; 3.1.5)*. The decision is particularly dependent
on the inclusion or omission of the second di¢ as in the original reading. An inclusion
divides the pairing; an omission encloses it. Although a final choice is hard to estab-
lish, two reasons support the separation of the terms. Firstly, the variant with a se-
cond die is better withessed. Secondly, the meaning of a potential combination of i«
¢ vrouovis With tov ypapov can hardly be set out convincingly. NKJV and NIV ex-
plain the endurance as "taught in the Scriptures". Such a formulation is attractive
when considering the second di¢c as secondary and thus referring back to LXX Psalm

361
The additional t57¢ rapaxiicewg has poor witness and is probably an accidental repetition of the preceding

occurrence (Cranfield:734).
sz Fitzmyer (:703) thinks that Paul "refers" to God but "applies" it to Christians. Contra Kdésemann (:369).

363
Jewett (:881) refers to the Qumran community and to Fitzmyer and Gaugler who explain the adaption of scrip-
ture "under the power of the Spirit to the current situation of the audience regardless to its original meaning in
the OT."

st The pairing of verse 5 supports this thesis (cf. Wilckens:102). Also Godet and Murray (in Moo 1996:870) ac-
cept this interpretation.

%9 Its occurrence in the next verse determines the meaning also here. Cf. already Calvin (in Moo 1996:870). Cf.
Késemann (:367) with his interpretation of 1 Macc 12:9; Cranfield (:736); Wilckens (:102); Dunn (:839-840);
contra Barrett (:270).

%e Macc 12:9 speaks of rapaxinow éyovres ta fiffria ¢ dyia, a formulation in favour of this interpretation (cf.
Wilckens:102). Cranfield (:735), Michel (:445-446); Moo (1996:870) support this view.
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68 with its description of Christ's endurance. But it does not meet the text convincing-
ly*’. In contrast, vzouovy in connection with hope independent of the scriptures is a
clear reminiscence of 5:4 and 8:25*° and anticipates at the same time 6 6goc ¢
vrouovns of verse 5. Paul then adds the comfort of the scriptures as an explicit
source of hope™.

The characteristic of é1xig in this context is revealed by other New Testament occur-
rences of its combination with £y»™° and their emphasis on "growth in hope" (Moo
1996:869). Here, with the subjunctive’, it indicates its maintenance and strengthen-
ing (cf. Dunn:840)™”. As in 5:2-5 and in 8:20, 24-25; éAric is connected to sufferings,
here with Christ's but seen as a role model for the "strong". di¢, seen in its instrumen-
tal meaning, fosters the believer's hope through the fulfilment of the Old Testament in
Christ and the church (cf. Moo 1996:870). In regard to the Psalm citation of verse 3,
Paul then does not ground the Christian hope directly in Christ. Hafemann
(2000:167) implies the consequences of verse 4 on 3b rightly, when stating that
Paul's affirmation is to "be motivated by the hope that motivated Christ, even as he
was motivated by the experience of the psalmist". éixig therefore is only indirectly
based Christologically but directly based on the scriptures, leading Minear (:37) to
conclude that God's "promise is the only sure basis of hope". At the same time, the
majority of the "strong" being Gentiles, lack hope apart from Christ (cf. Eph 2:12).
éAris therefore is attained by the "strong" joining the "weak" in the unity of one people
(cf. 11:17-24). Furthermore, this unity is the beginning of Israel's eschatological hope
(cf. Dunn:840) by the inclusion of the Gentiles, confirmed by Jewett (:883) with his
specification of "the hope", the definite article emphasised, in the conversion of the
nations. A mandatory requirement, however, is the reliability of the scriptures, a
theme that is taken up in verse 8 (ESV):

7 Woschitz (:543) and Kasemann (:370), e.g., support this view.

368
Heil (:91) states: "In the midst of suffering, hope takes the form of 'steadfastness', which, in turn produces new

hope."

369
Cf. Cranfield (:735), Schreiner (:749). Wilckens (:102) tends cautiously to this view. Contra Jewett (:882), who
points out both of the definite articles as indications for the correlation with é1xig, and endurance therefore not
meant "in general".

%1% Cf. Acts 24:15; 2 Cor 10:15; Eph 2:12; 1 Thess 4:13; 1 John 3:3.

o Moo (1996:869) thinks of a present tense but translates nonetheless with "we might have hope" (:864).

o Byrne (:425) interprets with "hold fast to hope".
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For | declare that Christ became’”" a servant to the circumcised for the sake of God's truth-
fulness, in order to confirm the promises given to the patriarchs [...].

Whereas the meanings of diaxovov and of repirouns in this context are interesting,
they are not significant issues for our subject™, Paul's fivefold confirmation of the
scriptures needs a verbal analysis. Firstly, 1éyw ycap has to be regarded as a declara-

tion in a doctrinal sense (Cranfield:740)""°

. Secondly, vrép ainbeiag Oeov stresses
God's characteristics of being true, referring to his covenant faithfulness (Cran-
field:741; Dunn:847). Already in 3:4, God is described as aAndn¢s regarding his escha-
tological promises to Israel. Here again, his salvific purposes are in focus. Thirdly, the
verb pefoiow is a legal term and puts the promises beyond doubt (cf. BDAG, s.v.
Befoudoon 1.)7°. Fourthly, with tac érayyelios tov marépov Paul parallels the vrzép
aAnbeiog 6eov (cf. Schreiner:755) and underlines the declarative sense®’. The prom-
ises as obligations for carrying out what is stated (cf. BDAG, s.v. éxayyeiia 1.), are
firm because of the promise-giver (God™) and relevant because of the recipients
Abraham, Isaac, Jacob, and the Jewish people™. Paul then is sure that God is truth-
ful. Christ becoming a servant to the Jewish people confirms God's promise to the fa-

thers™

. Lastly, o Xpiorog in verses 3 and 7 is titular, emphasising the Messianic role
and thus "calling attention to the fulfilment of the history of redemption in Jesus"
(Hafemann 2000:172).

From verse 8 to 9, Paul switches from the Jewish to the Gentile perspective. He
takes up the aspect of glory mentioned already in verses 6 and 7 by drawing from

Old Testament texts. Most scholars solve the vexed relationship between the two

o Some Alexandrian and Western witnesses support yevéoOa: instead of yeyevijofou. The latter is the harder
reading, which could have easily been altered to the more common yevéoOou (cf. Schreiner:759).

o According to the outcome of the discussion in Cranfield (:740-741), repiroun, explained plausibly by Marcus
(in Jewett:890-891) as rather offensive formulation, refers to the Jewish people. didxovog could evoke associa-
tions with the servant of God in Isa 53, which is doubted by Schreiner (:754). Hafemann (2000:169-170) refers
the Sigrovog also to Paul, in accordance with his own statements in 11:13 and other letters (especially in 2
Cor). He sees repirouny as denoting Israel's "mere physical descendancy”, in 15:8 confirming its hardened

state from 2:25-3:30 (:181).

o Cf. also Késemann (:369) and Michel (:448). ydp probably connects with the main sentence of verse 7 and not
with the subordinate clause (cf. Cranfield:740).

o An additional connotation in the sense of fulfiiment is justified (cf. Dunn:847).

o However, a strict parallel has to be refuted (cf. Lambrecht 2000:257-258).

%8 ©f. 4:16, 21, 24 and ch. 2.2.1f.

%7 Cf. 9:5; 11:28: Gen 12:3; 18:18: 22:18; 26:4: 28:14; Acts 3:25; Moo (1996:877-878).

%0 For a discussion of the verse's syntax, cf. Moo (1996:876).
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verses™' convincingly by seeing verse 9a as the consequence of 8b (cf. Hafemann
2000:170). Wilckens' (:108) posit of the scripture chain as not fitting the context, has
to be dismissed clearly. Although it is likely that it reflects the early synagogue
(Hafemann 2000:189) by creating a chiasm (:187), this "carefully studied compilation"
(:188) leads to the climax of Christ's return and therefore to the fulfilment of God's

glory™. This anticipated glory is the topic of the next discussion.

3.2.3 éAmic and Glory

Paul's central theme of the verses 5-12 is God's glory by means of a united praise of
both Jews and Gentiles. Longenecker (2016:1014) calls it "the ultimate desire of all
Christians". Whereas he begins with a transition from the previous passage by o J¢
Oeog tN¢ vmouovig kal g Tapakincewg, the very last word is a future tense of éirilw,
which leads him to continue his prayer-wish with 6 8¢ 6eog tng éAridos. This striking
comparative is established by the aspect of glory and based on the scriptures de-
clared as trustworthy (see ch. 3.2.2). The verses 6, 7, 9 and 11 contain eight (!) ex-
pressions of giving God glory or praise, respectively. Paul uses the verb soéalw twice
and the noun §o&e once. He succeeds by quoting four Old Testament texts, including
the verbs éouoloyéw, wailim, cuvéw, érouvéwm and the related evgpaive.

Grindheim (2017) has shown successfully that 6oée and its equivalent verb are used
by Paul in the sense of the LXX as "impressive manifestation of God's renewed pres-
ence" (:452), referring to the "radiance of a theophany" (:457)*”, rather than as some-

n384

thing lost that was "attributed to Adam at creation™. The LXX and writings from
Qumran associate 6oéa primarily with the gift of eternal life (:457). It is primarily a
characteristic of God, reflected by Paul's sixteen occurrences of the noun™ and five
occurrences of the verb™. The occurrences of §6ée related to éiric, however, are
quite balanced between referring to God and referring to human beings. However,

o0oéa is never meant as something that humans attain or possess independently from

% For a detailed study of the 4 competing answers, cf. Wagner in Hafemann (2000:170).

%z Hafemann (2000:174-187), in his extensive and persuading study, shows Paul's sequence of thought, not only
within the context of the citations but also in the linking words, the switching verbs, and the changing times.

%3 The Hebrew 73122 shapes this meaning (cf. also ch. 3.1.3).

. The latter meaning is found only in rabbinic and apocalyptic writings dated not prior to the late first century.

%9 Ten refers to God's glory, six to human glory (sometimes expecting it from God). Cf. Grindheim (2017:458).

%0 Three times used with God as the object.
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God™. Its prominence in Romans is, furthermore, shown by its occurrence at the end
of the doxology in 11:36 and at the end of the letter (when accepted as authentic) in
16:27. Grindheim goes as far as stating that "[T]he burden of Paul's letter to the Ro-
mans is to show that God's glory still abounds through God's own work [...]" (:460)™.
The construction of verse 9a is hard to determine®. é1eoc is marked as the reason
for the Gentiles to glorify God. The infinitival clause is probably to be seen as parallel
to the one in verse 8 with gefaivoon and doécocn as purpose infinitives. Schreiner
(:755) describes the flow of thought as follows: "Christ became a minister to the cir-
cumcision to confirm the promises to the fathers and so that the Gentiles would glori-

n390

fy God on behalf of his mercy." This takes place in accordance with 3:3-4 and
11:29 where God's faithfulness is associated with the Jews. God's mercy, however, is
associated explicitly with Jewish and Gentile Christians (cf. 9:23-24; 11:31). It is then
in reversal of the humanity's failure and in imitation of Abraham (4:20; cf. ch. 2.2.3)
that Jews and Gentiles shall glorify God. Lambrecht (2000:260) concludes: "Out of
Christ's merciful action (the indicative) follows the Christians' task (the imperative) to
extol and exalt God".

With the Scriptural catena, Paul draws from the Psalms, the Torah and the Prophets,
all linked by the key-word £9vn. Verse 9b is derived from 2 Samuel 22:50 or from LXX
Psalm 17:50*". The omission of the vocative xipie™ led scholars to the idea that Paul
interprets the text messianically™’. Thus Paul would have understood David's victo-
ries as anticipating the greater victory of Jesus the Messiah. The shoot of Jesse in
verse 12 with its obvious reference to Christ explains the ruling over Gentiles as not
defeating but as salvific. On the other hand, Hafemann (2000:174-179) shows that

Paul argues less straightforward. With the first person singular, king David as the

%7 Even in 9:4-5, the §oéa belonging to Israel has to be regarded in the sense of 2 Cor 3:7 as the tangible pres-
ence of God; cf. Grindheim (2017:458).

%8 Schreiner (:757) agrees by stating that "the central theme of the book, the honor and praise of God's name,
reaches its fulfiilment when Jews and Gentiles worship together harmoniously."

For an exhaustive discussion see Cranfield (:742-744).

%0 For a similar understanding, cf. Kdsemann (:372); Barrett (:271); Sanday and Headlam (:398).

391
The wording is the same. Regarding the context, the reference to Jesse (2 Sam 23:1) and the use of aviornu

(2 Sam 22:49), however, are lacking in the Psalm. This led Reasoner (in Schreiner:757) to think that Paul had
in mind the Samuel text (in accordance with the Isaiah quotation of verse 12). Contra Moo (1996:878); Hafe-
mann (2000:174), the latter arguing with the best attested reading of 2 Sam 22:50 differing in a larger measure
than LXX Ps 17:50.

%z The text witnesses with kipie are due to assimilation to the OT wording.
%% Cf. Cranfield (:745-746); Moo (1996:878-879).
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representative of the people of Israel sings the praises (é¢éouoloyéw and wailw) in
the midst of the nations. Neither the Jewish Christians are meant (so Schreiner:758)
nor does Paul think of Christ speaking as the one praising God (so Wilckens:108).
The next text is an exact quotation from LXX Deuteronomy 32:43*. The passive use
of evppaive in the LXX is used often in connection with the joy of God's protection
and help, the exultant joy in cultic worship or the joy of the eschatological fulfilment
(cf. Bultmann in Cranfield:746)™. Hafemann (2000:181) probably goes too far when
claiming that LXX Psalm 17:50 points to the first and Deuteronomy 32:43 to the se-
cond coming of the Messiah™. The first part of LXX Psalm 116™" commands the
praising of the é0vn (cuverre) together with zravres oi Aol (ércuvecarwoav). The se-
cond part, excluding the quoted part, stands with its £éleog and ainbeie in striking
connection to verses 8-9 (see above), recalling the theophany of Exodus 34:6 where
God who is "merciful" and "abundant in [...] truth" (KJV) manifests his glory to Moses
(cf. Hafemann 2000:183). The reason to praise the Lord is, on one hand, his mercy
¢’ nuag and, on the other hand, his everlasting truthfulness.

It can hardly be denied that Paul sees the fulfilment of these scriptures not only in the
salvific work of Jesus the Messiah but also in his own mission to the Gentiles (cf.
Kasemann:386; Schreiner:758). Just as Christ is described as mediator of God's glo-
ry, so is Paul (cf. Hafemann 2000:169)*". This mission, however, is at stake. The re-
quirement of ouoBvuadov év evi orouatt doéalnte is a goal obviously not reached yet.
ouodvuadov occurs often in the LXX and in Acts but nowhere else in the New Testa-
ment. It means with one mind, purpose or impulse (cf. BDAG, s.v. duofuuasov)™, of-
ten used by Luke to describe the early church (cf. Moo 1996:872)". It is attractive to

think that a substantive agreement between the "strong" and the "weak" is necessary

1t differs substantially from the MT.

395
Schreiner (:758) sees in the position of the text at the end of Moses' prayer, a possible indication that the turn
back to God would not be restricted to Israel alone.

% He bases his claim on the remarking observations of 12:19 where Paul cites Deut 32:35 in regard to injustice
and the certainty of the coming judgement as well as of 10:19 where he cites Deut 32:21. Although he is cer-
tainly right that Paul's eschatology influences his ethics, such an interpretation of the passage here has to be
regarded as reading into the text.

7 For an exact comparison between the wordings of the LXX and the wordings of Paul, cf. Cranfield (:746). LXX

Ps 116 is a Hallel-Psalm "in praise of God for his deliverance" (Hafemann 2000:182).

398
The yeyeviiobou of v. 8 is in the perfect tense, emphasising the continuing aspect of Christ's being a servant

(cf. Hafemann 2000:170).
%9 Literally, -0vués means "emotion" (cf. Heidland in Jewett:884).

“© Michel (:446-447) displays the Hellenistic and later Jewish use in a political sense.
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in order to fulfil this aim (cf. Cranfield:737). But Paul is cautious not to speak of con-
vincing the "weak". In an act of prayer-wish, he asks God indirectly to give o avro
ppoveiv év aArnloic kare Xpiotov Tnooov” . He so addresses all the readers, includ-

402

ing the "strong" and the "weak", and reminds them of Jesus' attitude ". Not an opin-

403

ion is the landmark, but Christ . This allows Jews and Gentiles "with all their diversi-

ty*”, [to] stand shoulder to shoulder and lift their voices [...]" (Schreiner:750). The "in-
ward harmony" then has to find "suitable outward expression" (Beet in Cranfield:738)
with év évi oréuam, in its instrumental use, conveyed best with "unisono™”. Ka-
logerakis (2004:43) goes even further when stating that "the life-source of the com-
munity as a whole" was at stake when division prevented united worship.

In verse 7, eig in his telic sense points to the goal of this mutual welcoming, namely
the 60éa rov Beov (cf. Grindheim 2017:461; Moo 1996:875). Just as Christ's love

406

brought glory to God ™, also the believers bring glory to God by welcoming one an-
other. Therefore, the question whether the glory of God is attached to the exhortation
or to the subordinate clause is redundant®’. Paul reverses any triumphalist tradition.
Not a victory of one group over another brings glory to God, but their mutual welcom-
ing (cf. Jewett:890). Furthermore, the glory brought to God by the love of Christ and
his imitators increases the present hope for the future glory.

For the transition from glory to hope, Paul puts into service a text from Isaiah 11:10. It
is the only quotation in the present passage that Paul cites with the source, exhibiting
again his assessment of Isaiah being "one of the most important forerunners of

Christian proclamation" (Longenecker 2016:1015). The pila tov Tecoai means prob-

401
Various manuscripts read Tncovv Xpiorov instead. For an overview of the arguments, cf. Jewett (:874).

o2 Compare 1 Cor 2:16. Moo (1996:871-872) is cautious as to specify with the will (Kdsemann, e.g.), spirit, or

example (Sanday and Headlam, e.g.) of Christ.

403
Michel (:447) points out the gradation from ¢ Xpiorog in v. 3, through Xpiorov Tnoovv in v. 5, to 700 kvpiov
nuav Incov Xpiotov.

ot Ch. 14 "explicitly rejected the ideal of ideological conformity" (Jewett:884).

408 The idiom év orouca is typical in classical Greek writings, LXX Dan 3:51 provides the closest parallel (cf.

Jewett:885).

° The messianic interpretation of LXX Ps 68:8, 10 shows Christ suffering for God's sake and striving for God's
house.

7 Cranfield (:739-740); Wilckens (:105); Moo (1996:875) argue for the former, Sanday and Headlam (:397), Mur-
ray, Fitzmyer (in Schreiner:754) for the latter. Dunn (:846), Schreiner (:754) and Barrett (:270-271) suggest
that both may be in view.
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ably the "scion" of Jesse rather than the actual root™”. Isaiah's often inclusion of Gen-
tiles into the salvation for Israel*” is now being fulfilled in the lives of the majoritarian
Gentile Roman readers through the appearance of the messianic Son of David. The
text has been recognised within both Judaism and the first Christians to be messianic
(cf. Hafemann 2000:184). But in contrast to the Jewish expectation of the Gentiles
coming to Jerusalem (cf. Sanders in Dunn:850), hope has reached the latter with the
mission of the former. With that, a crucial promise of God is redeemed. Christ is the

object of hope for the Gentiles*"

. He "rules" the Gentiles not as an imperator but as a
servant (15:8). o aviocrauevog could be an allusion to resurrection, in accordance with
1:4 and 1 Thessalonians 4:14, 16 (cf. Moo 1996:880"""). Hafemann (2000:185-186)
disputes this interpretation with regard to the original context, claiming that it refers to
the future rule of the Gentiles. This spectrum impressively shows the tension-field be-
tween the "already" and the "not-yet". Whereas the former opinion rather focuses on
the basis of éArig, the latter emphasises its object.

In regard to the glory's significance, we might draw three conclusions set chronologi-
cally in Paul's outline. Firstly, an attitude of unity with Christ and one another glorifies
God with an outward expression of praise. Secondly, the glory of God abounds by
Jewish and Gentile Christians welcoming and receiving one another because of
Christ's according behaviour. It is through love that Christians glorify God and there-
fore "[...] bringing about and promoting the 'glory of God™ (Heil:92). Thirdly, there is
evidence in the Old Testament of Gentiles praising the God of Israel for his mercy.
This praise joins the praise of the Jews and flows into a united praise of God's mercy
and truthfulness. In contrast to the glory shown in 8:18, 21 but in accordance with
4:20, this aspect of God's glory is not uniquely eschatological in nature but bears a
present aspect'”. Nonetheless, only combined with the future glory, it is, in turn, the

408 In Isa 53:2, "scion" as the shoot, springing from the root, is apparently appropriate. The same applies to Isa
11:1; Sir 47:22; Rev 5:5; 22:16. Cf. BDAG (s.v. pifa 2.). It is probably a traditional messianic title (cf. Koch,
Wagner, Dunn in Jewett:896).

109 For a listing of examples, cf. Schreiner (:758).

o The future tense éArovov is probably meant presently at the moment of Paul's writing. Surprisingly, however,
the Hebrew does not bear any hope-related terms here (cf. Nebe 1983:164).

o Cf. also Jewett (:896). Dunn (:850) thinks "[...] it would be surprising if Paul did not have in mind the double
reference [...]", citing also Acts 3:22, 26; 7:37.

“z Aalen and Kvalbein (2014:307) have shown convincingly how the use of §éée bridges the present and the fu-
ture state of believers. According to 8:30; John 17:22; 2 Cor 3:18, the Christians already participate in God's
glory, whereas 8:17; 1 Cor 2:7; 2 Cor 4:17; Phil 3:21; 1 Thess 2:12; Heb 2:10; 1 Pet 5:4, 10 emphasise the fu-
ture aspect.
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goal of our hope (cf. 5:2; 8:18; 24-25)""°. With the subject of glory, Paul concludes his
explanations on éAric and initiates a prayer, beginning with the distinctive o 6cog ¢

éAridogs. In concluding the present chapter, this expression is now exegeted.

3.2.4 0 6¢oc 1ijc EATmidog

With verse 13, Paul begins a prayer that is directed to God following its content but
directed to the readers following its grammar: "But the God of hope may fill you with
all joy and peace in believing'", so that you may abound in hope by the power of the
Holy Spirit" (own translation).

Cranfield (:748) rightly emphasises the significance of the double reference to éixig
in this verse. He thinks that hope perhaps is the characteristic which always and
"most strikingly distinguished the authentic Christian from his pagan neighbours".
Paul's term o 0cog ¢ éAridoc is unique in the New Testament and climaxes the Ro-
man occurrences of éirig. Heil (:97) states that Paul's prayer "aptly sums up the en-
tire theme of hope running throughout the letter [...]". It builds up on the o 6eo¢ ¢
vrouovng ko g rapakinoews of verse 5. The structural and conceptual parallels be-
tween these two benedictions are remarkable. The latter "decodes and fulfils the for-
mer" (Hafemann 2000:191). At the same time, it takes up the éimovoiv as the last

word of the quotations but sets the emphasis on Christian hope*"”

. The genitive of
source”® marks God as the giver or enabler (Wilckens:109) of endurance, comfort,
and, in consequence, of hope. Apart from verse 5 with its 6cog ¢ vrouovis ke g

repaxiicens, Paul often refers to 6 6eoc tic eiprivig”.

s Hafemann (2000:190) rejects Wright's "climax of the covenant" and Hay's "ecclesiocentric hermeneutic" as

forms of "realised eschatology" but believes that the promises for Israel are not yet fulfilled. Not only the Chris-

tians, but also Israel thus is the subject of éArxig.

414
Its omission in some manuscripts is best explained by haplography. The same applies to the omission of ¢ig 70

TEPIOOEDELY.

e Nebe (1983:80) argues against a merely Jewish hope with the second occurrence of éirig in verse 13. Das

(2011:101) argues that the connection between v. 12 and 13 supports his thesis for a mainly Gentile reader-
ship. Although the thesis is convincing (cf. ch. 2.1.3), this passage hardly provides a strong argument in its fa-
vour.

410 An objective genitive is less probable because auvr@ in v. 12 does not refer to God but to the Messiah (cf.
Cranfield (:747). Furthermore, the genitives in v. 5 cannot be objective (cf. Cranfield:737).

' Cf. 15:33; 16:20; 2 Cor 13:11; Phil 4:9; 1 Thess 5:23. For LXX parallels, cf. Harder in Jewett (:883).
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The optative zinpdoa is a distinguishing feature of intercessional blessings®® (Cran-
field:737), meaning to fill something completely (cf. Jewett:898). Again and in con-
trast to many modern interpretations, it is directed to the congregation (vuag) rather
than to individuals. év 7@ morevew in its temporal sense* basically equates éAric
with zioric. The God who gives hope does this by means of faith. mioredw in this con-
text refers to trusting the promises set out in the Old Testament quotations™. The re-
sults of this confidence are, in the first section, yopd as the experience of gladness
(cf. BDAG, s.v. yapa 1.) shown already with evgpaive (v. 10) and, in the second sec-

' Both are

tion, eiprvn as the result of God's and each another's acceptance (v. 3; 7)
integral components of the paocileiac Tov Oeov (cf. 14:17) and fruits of the Spirit (cf.
Gal 5:22). Furthermore, the terms contain and summarise the previous themes such
as love and glory. In fact, Cranfield (:748) confirms Barth (1940:555) in that the 6eog
¢ éAnmidog provides the success of all the exhortations from 12:1 onward.

The accusativus cum infinitivo eic 10 mepiooever'™ bears a surprising relation to its

.In 3:7, it is the aindeia of God

other occurrences of the verb repiocoetow in Romans®™

that érepioocvoev eig v 60éav. In 5:15, however, it is the yapic of God that eic rovg
moArovs émepiooevoev’, with the meaning of "overflowing, to be rich, to have more
than enough, transcending all boundaries" (Theobald in Jewett:899). Even though
xapig in our passage is described as éieog, the connection to verses 8 and 9 is strik-
ing. The conclusion is the following: Because both God's truth and mercy abound,
"the hope", with the article used for specification”, also abounds. This happens be-
cause of God's filling up (zAnpwoon from the first part of the verse) and because of
the Holy Spirit. Paul's language here is "rich and immoderate" (Dunn:853).

e Wilckens (:108) calls it "Furbitte-Segen”, Cranfield (:747) and Longenecker (2016:1010) "prayer-wish", Wiles
(in Jewett:883) "wish-prayer".

19 Cf. Moo (1996:880). Some Western manuscripts omit év 7@ miozedev. In any case, faith "provides a necessary

recapitulation of the earlier arguments of Romans" (Jewett:898).
20 NKJV and NIV, e.g., translate understandably with "as you trust him".

2 Rather than the peace of being reconciled with God (so in 14:17), eipiivnp here means the "inward peace of
mind" (Cranfield:748).

22 Cf. textnote above. For a grammatical explanation, cf. Stoy, Haag and Haubeck (2015:139).

423
Wilckens (:109) mentions these occurrences, but authors who describe the connections as set up deliberately
could not be found.

2 Cf. Wilckens (:109) for other NT examples.

25
In accordance to BDF §249, Jewett (:899) translates with a demonstrative pronoun.
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By means of the instrumental”® év Suvduer nvetuarog dyiov, Paul strengthens the
statement that éArzig is not a human product. In light of the thesis in 1:16, the Gospel
embodies the power of God, anticipating the "power of the Spirit" in 15:19. The com-
parison with chapter 8 reveals Paul's conviction that the believer's life is indwelled by
the Holy Spirit and therefore the reason for hope. The Spirit's "final, emphatic posi-
tion" (Fitzmyer:708) stresses its role again.

The outstanding position of the passage as well as its rich language emphasise é1ri¢c
as a crucial theme of Paul's letter to the Romans. Minear (:49-51) convincingly exhib-
its the lack of true Christian hope in the attitude of the "weak" and the "strong", both
groups unwilling to trust God "to complete his work of redemption" (:50) also within
the adversaries. By contrast, Paul displayed a firm hope that God would unite and
guard them despite their attitude that threatened his own mission plans. Minear (:51)
states: "[...] he could bear the burdens of all factions in Rome without anxiety over
the ultimate outcome"”. In praying within the terms of éizig, Paul thus concludes his
exegesis of hope that had led him from Abraham to Christ, from Christ to the Chris-
tians in Rome, and from them through his own ministry to Jerusalem and Spain, eve-
ry station linked directly to God's ultimate glory yet to come.

3.2.5 Summary

The first verses of Romans 15 display éixig as the end product of the catena love,
glory and hope. Firstly, the enduring love of Christ in his suffering and death asks us
to maintain the same attitude toward one another. This attitude in turn unites Jews
and Gentiles, "weak" and "strong" into worshipping God, not with identical opinions
but with the same mind of Christ. The outcome of such a praise brings glory to God,
a present process that anticipates the ultimate source of the believer's own hope.

Furthermore, éiris is nourished by the encouragement of the fulfilment of the Old
Testament promises regarding the Messiah Jesus Christ and regarding the inclusion
of the Gentiles into the praise of God. Whereas the former work is accomplished in
one part, supplying the Christian hope with an unshakeable basis, Paul himself is
dedicated to fulfil also the latter enterprise, knowing that the ultimate fulfilment is
guaranteed only with Christ's second coming. Christian hope is thus embedded in be-

tween God’s promises and Christ's second coming and marked distinctively by his

120 Dunn (:851) adds a locative use.
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first coming. It is acted out in a diverse community by united worship, leading to the
increase of God's glory.

3.3 Conclusion and Outlook

A brief interim conclusion of the chapter’s findings is necessary before embedding
the outcomes into the New Testament context. Roman’s éArig is shaped by trust, en-
durance and eager expectation. It so exceeds human expectations and optimism by
far. éArig is based on God’s characteristics, his trustworthy promises and ultimately
on Jesus’ life, salvific work and resurrection. God’s love and the power of the Spirit
are the present evidence of hope that enables Christians to love and pray in turn. Its
object is characterised in regard to Paul’s personal hope by encountering the Roman
Christians for mutual encouragement, for unity and support. This personal hope also
reflects Paul’s theological intention with the consummation of God’s glory bringing
freedom for nature as well as complete salvation, revealed adoption and redeemed
bodies for God’s children, anticipated by the merging of Jewish and Gentile Chris-
tians in united worship. In fact, Paul depicts éixig almost invariably in connection with
communities. Because of its firm basis and object, hope is not shaken by sufferings
but strengthened exactly in harsh situations. It does not put to shame but enables
Christians to rejoice and boast in God. Paul himself is witness of such hope in the
present with his letter to a heterogeneous audience, in the near future with his Gen-
tile offering brought to the Jewish Christian congregation in Jerusalem, and in the
remote future with his travel plans to Rome and Spain. The "God of Hope" therefore
is the provider, the basis and object of é1xig, sustaining believers within the tension
between present and future, "already" and "not yet".

Having answered the first two key questions, the outcomes of chapter 2 and 3 have
now to be discussed within the New Testament corpus before being applied to cur-
rent Switzerland. Due to the close connection between both the Old Testament and
the society at that time, the term first needs to be defined and distinguished. Then,
the categorisation has to take place by means of a model, showing overlaps and dif-
ferences between Romans and other New Testament texts.
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in the New Testament Context

427
allows

The following embedding of Roman éArig into its New Testament context
one to both categorise and evaluate the findings of the former chapters. Due to the
study’s character of biblical studies, this is an inevitable step in the process of bridg-
ing the Roman occurrences to the application in today's Switzerland. Because of this
transitional characteristic, stylistic adaptions are necessary. Firstly, when not noted
differently, the Bible texts follow the ESV translation, displayed with quotation marks.
Secondly, references to primary literature are banned from the text notes for better
readability.

In the first section, the history of é1xis is briefly displayed, followed by an examination
of related Hebrew and Greek terms. Then, éAxic is examined on the basis of Smith's
(2004:208-210) characterisation of hope into subject, object, ground (here: basis),
and act™. Smith's fulfilment aspect can be ignored because of the trusting moment of
Christian hope. An additional "situation of hope" (cf. Nebe 2014:1004) is desirable but
can without difficulty be integrated in the sections regarding object and act. For the
latter, Bultmann's (1935¢:527-530) three "Momente der Hoffnung" serve as valuable
structure. Although Nebe's five "Strukturen der Zukunftseinstellung" (1983:68-71)
provide a more sophisticated structure, a differentiation is hardly helpful, most of all
At the end of the chapter,
the conclusions are formulated, leading to a preview of chapter 5.

because of the close similarity between some of them

@ For an integration of the letter into its canonical context, cf. Haacker (2003:135-149).

2 Rockwell's (2013:39) characterisation into subjective and objective hope falls far too short. Machiela and Lioy
(2007:99) divide the object of hope into its focus and its goal. The former thereby lays solely in the future,
whereas the latter is partly established already in the presence. This approach, although helpful, is a simplifi-

cation of the subject’s complexity.

429
A differentiation between the first and the second structure (Nelson (1996:355) calls it a "small semantical

shift"), the second and the fourth structure, as well as between the third and the fifth structure appear too arti-
ficial when considering the NT material.
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4.1 History and Related Terms

Semantically, the stem éAz- is probably derived from the Indo-Germanic root vel and
formed with the extension p (cf. Hoffmann 1976:239). Related Latin expressions are
velle (to wish) and voluptas (desire or pleasure). Extensions with d appear in éldouc
(to long) and &éidwp (desire, longing). The first occurrence of éiris is recorded in
Homer's Odyssey, and Hesiod's' work contains a personification, both dated in the 7"
century BC (cf. Woschitz 1984:66). Remarkably, the profane use often describes a
neutral expectation of either good or bad things to happen in the future. In this signifi-
cance, éiris formed a synonym of zpocdoxice. Homer's élric is therefore, in the first

place, "assumption of probability" (:67**)

in the sense of reckoning, considering (cf.
Nebe 2014:997). Only a comparison with adjectives such as ayaog, yAvkig, and
ilapog designate the noun as expecting something good (cf. Hoffmann 1976:239).
The verb, similarly, could apart from hope also express expecting, supposing or even
thinking.

Apart from this neutral sense, é1zig always was used to describe an attitude of desire
or confidence™', in contrast to @dfoc. Plato often connects éiric with zapéyeo and
similar terms in the sense of "having hope" or with Aaufdve in the sense of "getting
hold of hope" (cf. Woschitz 1984:71). From the very beginning of the written occur-
rences, élric was also used without any objects. After Hesiod, also Sophocles with
his "child of golden hope" abstracted the term in this sense, culminating in the god-
dess éiric described also by Theognis and Babrios. It was probably this deification
that led to female and masculine names related to éirzic (:73). Tomb inscriptions and
the mystery cults provide additional occurrences of the transcending aspect of hope
(cf. Nebe 2014:998). On the other hand, some occurrences'” are connoted negative-
ly in the sense of "being afraid of". The ancient writers then thought of élrig as eu-
phemism. Aeschylus, for example, writes of a "hope for a bleak ending" (in Woschitz
1984:71).

The Roman ancient world filled spes/sperare with a connection of expectation and
confidence in the sense of "confident expecting of something good to happen”

0
“ "Fir-Wahrscheinlich-Halten". Woschitz (1984:66) names several examples and calls it "der rational-estimative

Aspekt".
1 Woschitz (1984:71) calls it "der emotive-expressive Bedeutungswert".
e For an overview, cf. Woschitz (1984:74-75).
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(Woschitz 1984:187). Sometimes, it is depicted more as a combination of expecting
with opinion in the direction of "recognition of something in the future". Spes is a felt
lack and therefore a longing for something still pending, from everyday objects to
transcendent events. The counter term is hopelessness. The nouns mostly appear in
the singular and a negative meaning is rare (:197). Again, the deification as Roman
goddess led Spes to be involved in all areas of life, similar to Fortuna (:215). Whether
a sick person, a hunter, a lover or a statesman, everybody could call on to her. In
Rome, a temple, a separate altar and coin inscriptions were dedicated to her (cf. also
Nebe 1983:40). During the imperial era, the attribute augusta was added to illustrate
her loyalty to the imperial house and at the same time to imply the hope associated
with emperors such as Augustus.

On behalf of the biblical approach of this study, hope-related terms in the Hebrew Old
Testament as well as the usage of éixig in the LXX require particular interest. The
predominant semantic root for hope is P, occurring 84 times in the Old Testament
(cf. Teloken 2016:502), mostly with the verb 112 and the nouns mpn and aPN. It is
derived from the east-Semitic language area™, most likely signifying hemp (as a
plant) as well as thread, string, cord (cf. Waschke 1989:1226). The book of Joshua
provides a rare example of this origin®. The main significance for the verb has to be
regarded therefore as "to be in tension". It figures among the prominent roots in poet-
ic expressions (Schibler 1997:893). Psalms and Prophets depict it mainly as a verb,
the prophets however hardly adding new material but taking on the language of the
Psalms (cf. Waschke 1989:1227). Westermann (in Nebe 2014:998) shaped the term
"Bekenntnis der Zuversicht", characterising the hope of the Psalms as confidence.
The wisdom literature, on the other hand, uses mostly the nouns in the sense of
hope. The root occurs only once in the Pentateuch and never in the Former Proph-
ets. Surprisingly, the LXX almost never translates the verb with élzilw but with a
form of uévw™. In contrast and apart from dzouovii, the noun éiric is used 20 times
as a translation of nm3pn. Its object is often JHWH (cf. Waschke 1989:1229). When di-
rected to humans, it constantly bears a negative connotation (:1230).

After mp, 5m= with its 47 occurrences, is the second most frequently used root in the
Old Testament to denote hope. Its particular stress is on endurance (cf. Schibler

2 For Semitic parallels, cf. Waschke (1989:1226).
34 . e .
17702 W opnToN pntin Josh 2:21.

4 The only exceptions are Isa 25:9 and 26:8 and perhaps also Hos 12:7.
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1997:435). Whether subject or object is meant has to be determined by the context
and not by the usage of the stems (Piel or Hitpael). The root is primarily found in the
Psalms with 21 occurrences and in Job with 9 occurrences, mostly in connection with
mp. Other Hebrew roots sometimes related to hope, are 1or1 in the sense of waiting,
enduring (14 occurences; cf. Schibler 1997:129) and =2 with the primary idea of
"examining, digging out and exploring" (:1214). The Piel stem of the latter conveys
expectancy and hope. It occurs 9 times and often denotes futile hope or vain waiting.
In exilic and post-exilic texts the mutual application of the different roots has hardly
more than stylistic importance (cf. Waschke 1989:1228).

In surprising contrast to the Hebrew roots connoting hope as presented above, the
LXX primarily translates two different roots with forms of é1zig. The root rnt22 is trans-
lated by the LXX 46 times (!) with éizig, most of them in the Psalms (cf. Hoffmann
1976:240; Woschitz 1984:228). In the first place, its field of meaning comprises ex-
pressions such as "to feel safe", "to be carefree" or "to trust something or someone".
The object of trust is crucial to discern between an incorruptible and a false security.
Interestingly, when conveying the latter sense, the LXX mostly rejects translating the
root w2 with éAric (cf. Woschitz 1984:227). A related root to na2 is o with its pri-
mary meaning of "taking refuge" and "to hide". Remarkably, 20 times out of its 37 oc-
currences, 1o is translated with é1zig by the LXX (Hoffmann 1976:240). This expla-
nation leads to the following conclusions: Firstly, the verb is only used twice in rela-
tion to waiting (712), but 66 times in relation to verbs of trust (2 and nom), éAride
signifying in the LXX "to trust" rather than "to wait". Secondly, it differs substantially
from its Hellenistic and Roman usage by not presenting a neutral expectation but a
positive confidence.

An overall picture of NT éiric reveals a total of 86 occurrences of the root, 60% of
them nouns. In Romans, the nouns predominate the verbs even more (13 to 4 occur-
rences), as well as in Acts with half of its occurrences in citations claimed to stem
from Paul. In contrast, the noun is non-existent in the Gospels. Although éAric forms
the predominant Greek term denoting hope, there are some other New Testament
expressions with a close relation. avauéve and éxdéyouca contain the primary aspect
of waiting, being intensified by arexdééyoucn as "await eagerly" (BDAG, s.v.
arexdéyouat). The noun aroxapadoxic is equally eager but with the connotation of a
longing expectation in the direction of impatience. zpocdoxcw and zpoocdoxic are
neutral terms, also including negative anticipations (cf. Nebe 2014:993). Lastly, in

some occasions zpoodéyouca can apart from its usual significance of "receiving" and
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"welcoming", also have the spectrum of "looking forward" and "expecting" (BDAG,
S.V. mpoodéyouca 1.; 2.). Having immersed into the linguistic aspects of the term, the
present chapter now turns to the New Testament categorisation of éAixig, starting with
subjects and characteristics.

4.2 Subjects and Characteristics

The subjects of New Testament éirig differ both in number and in people's
background. Firstly, hope is attributed to individuals, the most prominent example
being Romans 4:18 with Abraham as the subject. This individual theological hope is
unique to the New Testament and accords with its primary use in the Psalms. On the
other hand, Romans 15:24 is only one of many examples where Paul writes about
his personal hopes. Similarly, the writer of 2" and 3™ John expresses his hope™.
Luke's Psalm citation with "my flesh" as dwelling in hope™* depicts a further personal
hope. The other individuals characterised with éiric are the two regents Herod and
Felix*, Luke connoting both of their hopes negatively.

Secondly, various groups are characterised by é1zig. Concrete subjects are the dis-
ciples on the road to Emmaus*”, the owners of a slave girl*’, and crew as well as
passengers on the ship on the ltalian coast, all three situations depicted by Luke
within circumstances of é1zig being lost. In a more abstract sense, he describes Je-
sus as exhorting the ones lending and hoping to receive™ as well as "the dead" hav-
ing hope™. Paul, on the other hand, includes several times co-authors and co-
workers, presenting his hope in the 1% plural form™. In this sense, it also has to be
understood that the plowman and the thresher are the subjects of éizic*”, standing

for Paul and Barnabas. Further groups presented in connection with éiric are Sarah

e Cf. Acts 23:6; 24:15; 26:6; 1 Cor 16:7; 2 Cor 1:13; 5:11; 13:6; Phil 1:20; 2:19; 2:23; 1 Tim 3:14; Tit 1:2; Philem
22

7 Cf. 2 John 12; 3 John 14

8 Cf. Ps 16:9 in Acts 2:26

9 Cf. Luke 23:8 and Acts 24:26

9 Cf. Luke 24:21

“1 Cf. Acts 16:19

M2 Cf. Luke 6:34

s Cf. Acts 23:6

% Cf.2 Cor 1:7; 1:10; 8:5; 10:15; 1 Thess 2:19
% ¢f. 1 cor9:10
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and the holy women "of the past" (NIV)*. "The rest of mankind"’ (NIV) is described
as not having hope, in contrast to the Christian "you". In addition, "she who is truly a
widow" is characterised by ¢z, and "the rich in this present age" are exhorted to

449

set their hope on the living God*. In conclusion, the writer of 1% John abstracts

n450

strongly when addressing "everyone who thus hopes in him"™. The Roman occur-
rences lack this kind of group-related hope, probably due to the fact that Paul wanted
to introduce himself as an individual to a congregation that was not familiar to him.

People-groups display yet another distinctive subject of é1xig, already present in the

exilic texts. The citation in Romans 15:12, in accordance with Matthew™"

, depicts 7o
£0vn as the ones hoping. In contrast, the Jewish people, characterised also as "the
twelve tribes" or as "Israel™”, are attributed with éizic too. Already the Qumran
community saw the elected by God as the ones who could hope with reason, in con-
trast to the Rabbinic hopes of a messianic future often being disappointed (cf. Hoff-
mann 1976:241). Apart from this contrast but within the characteristics of a chosen
people, the Christians, often addressed as unity of mixed Gentile and Jewish believ-
ers, are the overwhelming majority of hope's subject. A distinction can be drawn be-
tween the Christian "we", where the writing party includes itself, and the Christian
"you" where the emphasis is set on the addressee's side. Four passages in Romans
belong to the former**, two passages to the latter category*™, representing the statis-
tics also for the other New Testament letters™”.

A controversial question is related to God and Jesus as subjects of hope. On the one
hand, Nebe's (2014:1004) statement of "Selbst Gott und Jesus werden als Hoffende
bezeichnet" is misleading. The quoted passages of Hebrews 10:13 and 1 Peter 3:20
depict the verbs éxdéyoucn and arexdéyouca, both to be translated with verbs of

waiting (cf. ch. 4.1). Whereas God's waiting in patience is a common theme in both

“ Cf. 1 Pet 3:5

“r oi Aowroi in 1 Thess 4:13.

“® Cf. 1 Tim 5:5

M9 .1 Tim 6:17

0 rag 0 Eywv v éArida tavtnv in 1 John 3:3.
®1 cf. Matt 12:21

2 Cf. John 5:45; Acts 26:6; Acts 28:20

s Cf. Rom 5:2; 5:4; 8:24; 15:4

% cf. Rom 12:12; 15:13

“° For the Christian "we", cf. 1 Cor 15:19; 2 Cor 3:12; Gal 5:5; Eph 1:12: 1 Thess 5:8; 2 Thess 2:16: 1 Tim 1:1;
4:10; Tit 2:13; 3:7; Heb 3:6; 6:18; 6:19; 7:19; 10:23; 1 Pet 1:3. For the Christian "you", cf. Eph 1:18; Eph 2:12;
4:4; Col 1:5; 1:23; 1 Thess 1:3; Heb 6:11; 1 Pet 1:13; 1:21; 3:15.
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Old Testament and New Testament, éiris is, apart from its abstract use, only
attributed to created subjects. The only exception could be Romans 8:20 when at-
tributing ¢ éAxisr to God (cf. NJB). In either case (the creation is the alternative sub-
ject of hope; cf. ch. 3.3.4), Paul's subject is unique to the New Testament, a fact that
supports Duncan's (2015:424) pragmatic solution. On the other hand, Minear's
(1954:60) argumentation of hope as a characteristic of God is convincing at least to
some extent. Most compelling is his remark about God as the giver of hope in Ro-
mans 15:13. He has to "abound" in hope himself to be able to share the gift. Fur-

n456

thermore, when love "hopes all things™*, God as love in person™’ is included. Bowen

(2013) states: "Love by its very definition is optimistic. It looks for the best in people.
It wants them to succeed". Paul's statement of hope as abiding™ underlines this ob-
servation, although God’s hope "will never be mixed with uncertainty" (Bowen
2013).

A few passages depict éiric as abstractum without any destintive subject’™. In
addition, New Testament writers sometimes characterise éirxic with further attributes
not in direct relation to objects or basis®'. In an attempt to clearly emphasise the

n462

positive aspect of Christian hope, Paul writes of a "good hope" ™ and of a "blessed

n463 n464

hope" ™, and Hebrews calls it a "better hope™™ in comparison to the law, which was

00 ravro éAniderin 1 Cor 13:7.

457
O 6eog ayarn éotivin 1 John 4:16. Minear (1954:60) goes too far when concluding that because we attribute

love to God, we also have to attribute hope to him. In contrast to hope, the NT attributes love to God explicitly.

458
Novi 8¢ uéver riotig, éAnig, ayarn in 1 Cor 13:13.

459
Also the many passages depicting God as object and basis lead to the question whether it is possible for him

to be object and basis without comprising hope himself. Minear (1954:61) states: "Hope can have a sure
ground only when it rests on this rock: the God of hope who has planted his hope in our hearts." According to
Luke 15:11-32, Jesus' illustration of the prodigal son depicts God as father who looks out for his son. God's
"testing" of people in the OT or his reaction toward Satan in Job 1:1-12 form further contrasts between his
omniscience and hope's condition of an open outcome, showing theological extremes such as Hyper Calvin-
ism, on the one side, and Open Theism, on the other side of the spectrum. A further examination extends the

scope of this study.

% ©f.1 Cor 13:13: Col 1:27; Heb 11:1
461

Woschitz (1984:351) systematises them under the rubric "Vollzugsweisen der christlichen Hoffnung", together

with the acts of hope, a choice that has to be regarded as an unfavourable mix between too different subjects.

oz EArida ayadnv in 2 Thess 2:16. Unfortunately, Nebe (2014:1002) calls it a "formelhafte[r] Hinweis". Although

its often mention in secular literature appears to support it as a set phrase, aya6dg is precisely a demarcation
criterion from the neutral expectation of é1zis. Bultmann (1935b:525-527) who first explains convincingly the
shift in meaning from the neutral to the positive expectation later fails to acknowledge the occurrence in 2

Thess and claims instead that such a differentiation is lacking in the NT (1935¢:527).

463
uaxopiov éArida in Tit 2:13.

464
kpeitTovog éAridog in Heb 7:19.
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not able to make perfect. 1% Peter describes éiric as a "living hope™® "that is in

1466

you™®. Paul, together with the writer of 1% John, marks é4zic further as "one hope

n467

and as a distinctive hope*. The Roman evidence together with the rest of the New
Testament supports this distinction with the perpetual use of the singular noun®,
stressed in addition with the determined article. It is a specific, unique hope that
characterises the Christian attitude. The future aspect of éirxis is being stressed
when presented by Paul as "reserved" (BDAG, s.v. arokewca 2.) in heaven for the

w471

Christians™”, and as "hope set before us""' by the writer of Hebrews. In Romans,
however, éAric is depicted as the present Christian status, in contrast to its fulfilment
clearly set in the future. With Paul's prayer for the Christian "you" in 15:13 to "abound
in hope", the present state regarding hope is marked as not yet where Paul desires it
to be. On the one hand, the Hebrew passage has tried to be solved by some transla-
tions either in the direction of a hope being offered*” or, in accordance with the evi-
dence in Romans probably the better connotation, with the focus on the object of

473

hope . On the other hand, the New Testament never abolishes hope at the time of
its fulfilment*. The Roman occurrences lack further characterisations, probably due
to their clear classifications in regard to objects and basis. The former is examined

next due to the future dimension, which is particularly distinctive to hope.

4.3 The Objects

In the present section, the objects of New Testament é1xis are set out. Whereas God
and Jesus Christ sometimes depict the objects of éirzic themselves, their future

interventions are predominantly present to the New Testament. Alongside future

109 el éArida {ooav in 1 Pet 1:3.

100 zepl g €v vuiv éAmidog in 1 Pet 3:15.

7 ¢v @ éarisiin Eph 4:4.

08 rowvtny EAnida in 2 Cor 3:12 and v éArida tavTyv in 1 John 3:3.
409 The ESV translates 1 Tim 6:17 with a plural noun. However, the Greek portrays a perfect infinitive form of the

verb.
40 aroxeen in Col 1:5.
i ¢ mpokewévng EAnidog in Heb 6:18.
i "the hope held out to us" of the NJB. For similar German translations, cf. Luth2017; Sch2000.
i Portrayed in German by NGU.

e Bultmann (1935c¢:529) concludes: "Christliches Sein lasst sich — dem Gottesgedanken zufolge — auch in der
Vollendung nie ohne éAris denken" (cf. also Woschitz 1984:765).
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hope, present life aspects often lack theological character, whereas false hopes

delude people.

4.3.1 God and Jesus Christ

Paul occasionally marks God or Jesus Christ as the direct object of éAzic. Quoted by
Luke, he expresses "a hope in God"”, affirmed by his hope "in the Lord Jesus"™".
Widows and rich people shall set their hope "on God"", just as "we" had set "our"
hope on the "living God"”. In Paul's Isaiah quotation of Romans 15:12, "the root of
Jesse" is the object of hope, whereas the parallel in Matthew reads "in his name"""’.
The Christian "we" hopes "in Christ"™®. In Ephesians, Paul proceeds by combining
the two objects when implying that "separated from Christ" and "without God", the
Christian "you" was once without hope™'. 1% Peter expresses the hope of his readers

as "hope in God", a hope also attributed to the holy women of the Old Testament*®.

John's "in him"® cannot be clearly referred to God or Jesus.

Nebe's (2014:1003) observation of a shift from God in the Old Testament to Jesus in
the New Testament as objects of éiris has to be differentiated. Indeed, God is never
the direct object regarding the eschatological future (Nebe 1983:51). Due to the sote-
riological aspects and the strong impact of his resurrection (cf. Hebblethwaite
2010:35), Jesus generally stands in the foreground. However, his glory in Romans
5:2 and the passive divinum of 8:21 emphasise God's immediate activity. Christology
as a new theological element thus takes over eschatological aspects, but a replace-

ment of God is not in view (cf. Nebe 1983:52)". Minear (1954:22) concludes rightly:

475
EAmida Eywv eig Tov Beov in Acts 24:15.

476 .
év kvpie Tnood in Phil 2:19 and t1j¢ vrouovig g éAnidog 100 kvpiov udv ITnood Xpiotov in 1 Thess 1:3.

" ¢ri 0e@ in 1 Tim 5:5 and 1 Tim 6:17.

478
ot nAnixkouev éxi e {ovrrin 1 Tim 4:10 as perfect tense.

479
7@ ovéuat evtov in Matt 12:21.

90 &v (1) Xproro in 1 Cor 15:19 and Eph 1:12. Xpiorov Tnoov ijg éAnidos nuavin 1 Tim 1:1.

! ¢f. Eph 2:12

2 eic 6e6vin 1 Pet 1:21 and 1 Pet 3:5.

483 . . N . NP
én’ avr@ in 1 John 3:3. The téxva Oeov éouev in v. 2 implies God Father, duoior avtd éoouedo refers rather to

Jesus Christ.

e Nebe's statement of God moving to the foreground again in the later NT witnesses (2014:1003) is not accu-

rate. A comparison of the objects of é1xig in the chronological order of the NT writings does not allow perceiv-
ing such a shift. Nebe thus exposes himself to the reproach of reading his own dogmatic approach into the
text.
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"[...] there is no contradiction between the two Testaments. The same writers who
speak of Christ as their hope continue to speak of God in the same terms". Some-

times, éirxic focuses on present life aspects.

4.3.2 Present Life Aspects

In accordance with much of the Old Testament period, hope also in the New Testa-
ment can be "centred on this world" (Nelson 1996:356), from physical aspects to per-
sonal hopes up to theological themes.

In rare passages, éAirig depicts the hope for a physical survival. Negatively, after not
seeing the sun or stars for days, an additional strong tempest leads to Luke's state-

ment of "we finally gave up all hope of being saved"”

. Positively, the hope for deliv-
erance from deadly danger shapes Paul's statement in 2" Corinthians*°. In Romans,
éAric is not presented to display hope for the bodily life, probably because of the the-
ological character of the letter and its introductory purpose.

A common use of éiric regards personal hopes with none or few theological conno-
tations, expressed by the writing party. Just as Paul hopes to visit the Roman con-
gregation and to be supported by them on his further journey to the west in 15:24, he
. Further-

more, Paul hopes to send Timothy "soon" and "immediately", respectively*®, pro-

writes about the hope to spend "some time" with his Corinthian readers®’

ceeding with the reason of being "cheered by news of you", an encouragement from
hearing if they are well. When addressing Timothy personally, Paul writes of coming

to him soon®. Similar statements are formed in the letter to Philemon™®* and twice in

n491

John's letters, the first with the reason of "so that our joy may be complete"”, and

n492

both with the further accent on being able to talk "face to face"™. Remarkably, out of
the 31 verbs éirilw depicted in the New Testament, 8 times the content is in regard

to Paul's positive expectation of a soon exchange with his readers. Nebe (1983:43)

485
Aowrov wepupeito EArIs maoa 100 o echou nuag in Acts 27:20.

6
€15 Ov nAmixouev [6t1] kai ét1 pooeran in 2 Cor 1:10.

487
xpovov tivec in 1 Cor 16:7.

48 tayéwmg and éEavtijg in Phil 2:19; 2:23.

489 év tayerin 1 Tim 3:14.

490
yopioOnoouca vuiv in Philem 22.

491 .
va n yapa nuov  rexAnpouévn in 2 John 12 and evdéwg oe ideiv in 3 John 14.

492 , . ,
Literally: oroua mpog otouc.
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tried to perceive these personal hopes within a theological framework. Indeed, from
the perspective of his theological hope for unity and sharing the needs, Paul lives out
personally what he desires for the Christian communities. He thus sets a positive ex-
ample by expressing his genuine hope for fellowship. In the same way, he hopes in 2
Corinthians to enlarge the geographical influence among and beyond the readers™,
implied also in Romans 15:24 with Spain as next missionary project.

Some aspects of Paul's personal hope support stronger theological connotations. To
the Philippians, he writes about not being "at all ashamed™*. The positive contrast
follows directly with his hope to have "full courage" and make Christ "great" in his

h n495

body, "whether by life or by death"™. The hope of enjoying the crops is expressed in
the picture of the plowman and the thresher, illustrating the outcome of the writer's
spiritual investment. In his 2" letter, Paul three times expresses his hope that the
Corinthians would understand, above all, his position and labour®’. This kind of per-
sonal hope is non-existent in Romans, probably because of the quite harsh tone that
would have required a more profound personal relationship. Paul is more cautious in
Romans than in Philippians and Corinthians when using é1zig in personal expectancy
towards his addressees. The lack of this kind of hope in Galatians has to be viewed
as Paul's assessment of a fully open outcome of the severe situation. The readers of
1% Thessalonians depict a unique object, characterised by "is it not also you?"** Paul
then perceives the Christian community founded and nourished by him as his hope
before "Jesus at his coming", substantiating his desire to see them "again and
again™®.

Theological aspects of é1zic not related to the personal situation of the writers and in
regard to the present Christian life are rare. In 2" Corinthians, Paul hopes for comfort

after the suffering of his readers™, in accordance with the chain of reasoning in Ro-

498 With kavov as "assignment given to Paul, which included directions about geographical area" (BDAG, s.v.
Kavov 2.). €ig T¢ VTEpEkeve VUV evayyedicactar in 2 Cor 10:15.

ot Ev ovdevi aioyvvOnooucu in Phil 1:20.

49 év waon roppnoig and ueyaivvonoeron Xpiotog Ev T cOUATI oV, eite dik {ong eite dic Oavarov.

49 EAric Tov uetéyew (to have a share; in the hope of enjoying the crops; BDAG, s.v. uetéyw 1.) in 1 Cor 9:10.

7 011 Ewg tédovg Emryvaocecte in 2 Cor 1:13, év taig ovveidoeow vudv repavepdobar in 2 Cor 5:11 and 6
yvioeohe Ot1 Nuelg ovk éouev adokyor in 2 Cor 13:6.

%8 5 ovyi kad dusic in 1 Thess 2:19.

99 Ev 1) avtov mapovoig and kai araé kai Sigin v. 18.

o0 EI50TEG 0TI DG KOWVMVOL E0TE TAV TOONUATOV, 0UT0S Kad TG TopakAncens in 2 Cor 1:7.
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mans 5. The hope of refuge can be implied in Hebrews™', whereas the following "an-
chor" is described as "a hope that enters into the inner place behind the curtain"*
Here, éirxig thus stands in correlation with the access of the believer to God's pres-
ence, a topic that Paul draws on in connection with hope too. Here and in Romans,
the present time character of the access is clearly evident. The logical catena, how-
ever, is different. In Romans, access is given through faith and specified with grace.
This in turn is the basis for boasting in the hope of glory. In Hebrews, hope itself en-
ters the holy-of-holiest on the basis of the forerunning Jesus. The comparison beauti-
fully reveals the present-time character of hope in its relation to the future fulfilment.
Most of the theological objects then are in relation to future events connected with
the afterlife or the Parousia. A crucial exception, forming another transition between
present life and future aspects, is depicted in the hope for unity. é1zic is only used in
Romans to describe Paul's longing. Here, the exhortation to the Roman readers in
12:10 and 13 as well as 15:5-7 builds the counterpart of the Gentile praise in 15:9-12.
This hope has its object in the near future but furthermore anticipates the eschatolog-
ical dimension of unity.

Authors such as Minear (1954:19) underline the qualitative difference between hu-
man hopes and Christian hope, the latter characterised not only by a different object
but by its ground and assurance. This statement has to be regarded as too dualistic
although it estimates the value of Christian hope fittingly””. The transition between
personal and theological hope is fluent because, in the words of Minear himself,
"hope embraces all times, all places and all men, without becoming irrelevant to a
single specific situation in the existence of any particular man" (:24). Therefore, the
sharp difference is not located between personal and theological hope but between
justified hope and false hopes. Before turning to the latter, the strong focus of Chris-
tian hope towards the future needs to be examined.

" carapevyo in Heb 6:18, which can be translated here with "to take refuge” (BDAG, s.v. karagetyo 2.),

502 | . Ry - , .
ELCEPYOUEVNV EIS TO E0MTEPOV TOV KatameTaouatog in Heb 6:19.

%03 Minear (1954:24) states that Paul did not put his hope of being saved from shipwreck (cf. Acts 27:20) in Christ.
Furthermore, Minear claims that Paul failed in his hope to be released from the "thorn of flesh" (cf. 2 Cor 12:8-
9). This view is undifferentiated. In both situations, Paul's hope is and remains in God but is not fixed on his
own human expectations.
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4.3.3 Future Aspects

In sharp contrast to the pre-exilic texts of the Old Testament™ but in accordance with

post-exilic and intertestamental texts*”

, New Testament hope is eschatological in its
very nature, above all under Jewish influence (cf. Bultmann 1935c¢:529). However,
the term "eschatological" is misleading when applied only traditionally to the "doctrine
of the last things". According to Moltmann (2016:11-13), eschatology embraces the
entire Christian being, thinking from the end to the present state (cf. ch. 1.2.3). But
the objects of this hope still lie in the future. However, it is wrong to conclude that
New Testament hope does not relate to the Old Testament in terms of its objects. In
contrast, Ecclesiastes' statement of "who is among the living has hope" (9:4; NIV)
comes to its ultimate fulfilment in the life of Christ (cf. Minear 1954:28), conquering
death and thus anticipating the Christian's everlasting life.

Some future objects are soteriological in nature. In Galatians, Paul describes more

n506

concretely the "hope of righteousness", a hope that is fulfilled by the "ministry of the
Spirit". In 2" Corinthians, it is the glory of this ministry that is described as "such a
hope"™’. Righteousness in turn functions as the basis of salvation, with "the hope of
salvation as a helmet"* (NIV) set in contrast to wrath. In Romans 8:24, this hope of

eschatological salvation is based on the salvation in the past™. 1

Peter consequent-
ly encourages its readers to set their hope "fully on the grace that will be brought to
you at the revelation of Jesus Christ™", leading from the soteriological objects to the
Parousia.

The Parousia as the return of Jesus is an important object of hope. In sharp contrast
to mainly German theologians of the late 19" century (cf. Wright 2018:81) who came

up with the idea that this return was expected to happen in the lifetime of the first

504
PR has no transcendent or eschatological perspective (Waschke 1989:1231).

05
E.g., the "gate of hope" in Hos 2:17 bears an eschatological meaning, taken up also in the Qumran texts (cf.
Teloken 2016:505), God's saving act is still outstanding but never doubted, but the eschatological ending of

the godless is without hope (:505).

506
EAmig Sikanoovvig in Gal 5:5.

%7 ¢f. 2 Cor 3:8-9: 12
508

Kai wepucepaiaiav EArida cwtnpicg in 1 Thess 5:8.
509
Minear's (1954:80) "the object of hope is salvation" is misleading and emphasises an individual aspect not

present to this extent in the NT.

510
tedeing EAmicate Ex TV YEPouEVIV VUl yapv v arokalvwer ITnocov Xpiotov in 1 Pet 1:13.
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generation®’, Wright (2018:37-82) has shown extensively that neither Jesus and his
followers nor Paul believed in such an imminent return. While the writer of Hebrews
connects hope with "the Day drawing near""* without enlarging any further, John de-
picts Christ's Parousia as "we shall be like him, because we shall see him as he is"".
Paul connects hope with the "appearing of the glory of our great God and Saviour

t"" in accordance with his statement in Romans 5:2. §6ée thus is "zent-

Jesus Chris
raler Inhalt der Hoffnung" (Woschitz 1984:347). But Paul goes even further when
naming the Christians in Thessalonica as hope for Paul and his fellows at the Parou-
sia of Jesus®™. Messianic expectations were present also in the Rabbinic Judaism,
connected with the fulfilment of the Jewish hope and the judgement of the godless,
always applied to a community (cf. Bultmann 1935a:521).

The expectation of a final judgement with the Parousia is only to be found in the
Jewish-Christian background (cf. Nebe 2014:999). In the Old Testament, both immi-
nent threats of judgement and God's final judgement are objects of hope (cf. Beyse
1989:1225; Everts 1993:415). The latter hope stands in the background of the New
Testament writers’”, seeing the judge as saviour (cf. Woschitz 1984:445), but is in-
cluded in the contrast between salvation and wrath in Romans 5:9-10 and with God

n517

who has "not destined us for wrath, but to obtain salvation™ . Even less present is
the "commendation" or "praise from God™", often described as orépavoc™, which

never stands in relationship with éAris.

o For a recent expression, cf. Hebblethwaite 2010 (:26).

512
HaAiov 60w PAérete yyiovoav v nuépav in Heb 10:25.

513 L) ~ er 2 ~ E ’ e B I3 B 7z a £} .
Eav pavepwdi], Ouoiol avT® Eooueda, 0tL Owoueda avtov, kabns éotv in 1 John 3:2.

514
Empavelav g 56ENS T00 ueyaAov 0eov kKl owtipos Nuev Incov Xpiotov in Tit 2:13.

515
TIG YOp NUOV EATIS 1) YOPC 1) OTEPAVOS KQUYNOEDS - 1) 0VYL KO VUEIS - EURPOCOEV TOV Kvpiov Nuwv Incod év 11

avtod rapovoig in 1 Thess 2:19.

516
Nebe's (2014:1001) statement of éAzis standing in the context of the final judgement in Thessalonians is inac-

curate. Whereas the Parousia is clearly in focus, the final judgement is not even indicated in connection with
éAric. Also the focus of Benedict XVI (2008:79-94) with his "Gericht als Lern- und Ubungsort der Hoffnung"
contributes to an unhelpful understanding. Although he provides outstanding examples of the judgement as
hope for Christians, he fails to connect it with justification as the basis of Christian hope (cf. ch. 4.4.3) and in-

stead develops the doctrine of purgatory.

517
011 oUk E0eto Nuag 0 Beog e1g opynv alia eig mepimoimorv cotnpiag in 1 Thess 5:9, following directly the

repikepalaiav éAnida cotnpiag. Cf. also 1 Thess 1:10; Matt 3:7; Woschitz (1984:346).

*"® traavoc in Rom 2:29 and 1 Cor 4:5. Woschitz (1984:347-348) unfortunately does not identify objects of hope

that are not related to é1zic. Only with such a differentiation does it become evident that the resurrection of the
Christians' mortal bodies is much more important for Christian hope than this kind of gratification. The listing
order in Woschitz is thus misleading.

*"% Cf. 1 Cor 9:25; 2 Tim 2:5; 4:8; Jas 1:12; Woschitz (1984:348).
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The hope for resurrection is a common theme attributed to Luke and Paul, in accord-
ance with earlier texts such as the Maccabees™. Peter's sermon on the day of Pen-
tecost contains David's hope that "my flesh will also dwell in hope"™', connected to
the resurrection of the dead. Luke furthermore portrays Paul and his speeches of de-
fence. Before the Sanhedrin, Paul claims to be accused "with respect to the hope
and resurrection of the dead"*. Before Felix, he expresses his hope "that there will
be a resurrection of both the just and the unjust"®. This statement, when accepted
as authentic, is remarkable in confirming the resurrection aspect already in the Law
(cf. Chase 2014:467-468). Indeed, Chase (:471-480) has interpreted 10 Genesis
passages regarding resurrection. Sarah's barren womb recalled in Romans 4:19 is
among those. He concludes convincingly that "God is at work to reverse the forces of
death" (Dempster in Chase 2014:480) already "in the beginning" (:480).

After a threefold use of éixig, Paul frankly asks Felix, Agrippa and other prominent
listeners: "Why is it thought incredible by any of you that God raises the dead?"*
When gathering the Jewish leaders during his captivity in Rome, Paul confirms that
he is a prisoner because of the "hope of Israel™, probably including other aspects of
Jewish hope such as God's kingdom or the Parousia of the Messiah. This strong em-
phasis on the resurrection in Acts has not only theological but also strategical signifi-
cance, described repeatedly as an attempt to gain the support of the Pharisaic party.
In his own letters, Paul illuminates the resurrection aspect, above all in Romans. It is
God who not only brought to life the bodies of Abraham and Sarah (cf. 4:19), but also
raised Christ (cf. 4:24). Therefore, in 8:23 the justified believers hope for "the re-
demption of our bodies". To the Corinthians Paul similarly emphasises that the hope

526

in Christ needs to surpass this current life™, basing the Christian resurrection on

Christ's resurrection. Hebblethwaite (2010:28) stresses that Paul’'s future aspect of
the Christian resurrection is in tension with passages in Ephesians and Colossians™’.

He thus expresses his doubts concerning the authenticity of these letters. Remarka-

*2 ¢f., e.g., 2 Macc 7:11, 14, 20; Bultmann (1935b:526).
%1 n oapé uov karacknvaoer éx éAridt in Acts 2:26. The Hebrew 1o% of Ps 16:9 emphasises the dwelling aspect.

522 L
zepl EAmidog ki avaotdoews vekpdv in Acts 23:6.
523 £ ’ 73 a7 s v ’ B
avdoroow uéllew éceclou Sikaiwv te kai adikwv in Acts 24:15.

524
7l GmioToV Kpivetan o Vulv €1 0 0e0g vekpovg Eyeiper in Acts 26:8.

525
EAric o0 Topanld in Acts 28:20.

6
el év ) {wn taity év Xp1ot@ NATIKOTES ECUEV UOVOVY, Elecvotepol maviov avlporwv éouévin 1 Cor 15:19.
527
€.9. kai CUVIYEIPEV Kal CVVEKAOITEV €V Toig Emovpaviols év Xpiot@ Inoov in Eph 2:6.
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® whereas the

bly, in the case of Colossians, hope is described as lying in the future™
Christian resurrection is already present™. Both of these passages are not typical of
Paul, but they rebuke Hebblethwaite's idea of Colossians "largely relinquishing the
future element" in a gnostic sense (:28). Both passages can easily be interpreted in
regard to baptism™.

Further future objects illustrate the blurring transition from the present to the future.
The fact that éizic in the Gospels lacks any eschatological sense can be explained
with the substitutional "kingdom of God"*". In connection with the "one hope that be-
longs to your call"* Paul's readers are called to "the riches of his glorious inheritance

n533

in the saints"™®. To Titus he writes twice about the "hope of eternal life"*. In 1 Thes-
salonians, he characterises Christians as having hope about "those who are
asleep™”, already associating the temporal aspect of death. 1% Peter in turn de-
scribes éAric pathetically as "living hope" for "an inheritance that is imperishable, un-

]"**. The "adoption as sons" of Ro-

defiled, and unfading, kept in heaven for you [...
mans 8:23 depicts the future fulfilment of the already present sonship (Cf. 1 John
3:2). Romans 8:21 is again striking because of the implicit Christian glory and the ex-
plicit freedom as objects of hope for creation. The "hope of glory" in Colossians ex-

n537

plains the Christian glory with "Christ in you™™ with its object already in the present
but its completion in the future. Freedom in turn is an attribute to describe the basis
of a Christian living and not the object™. This is a crucial difference between Chris-

tians and creation and at the same time indicates a highly appreciative attitude in ac-

S v EAmiSa v amokewévny vuiv v 1oig ovpavoig in Col 1:5.

529 - .
EV @ Kol ovvnyEpOnte Sic TNg TioTEWS TG EvEpyelag Tov Beod in Col 2:12.

530
Nebe (2014:1002) interprets hope in Colossians as appreciation for Pauline soteriology, whereby the "already"
is reinforced in the tension-field with the "not yet". He is certainly right when restricting his observation to Col
2:12. However, this is a passage not in context with éAzis. Its three occurrences in Colossians set out both the
present and future aspects of hope and therefore reject Hebblethwaite's (2010:28) idea of a gnostic perspec-

tive.

o1 E.g., Mark 15:43 portrays rpoodéyoucu in relation to the facideio o0 6cov. Cf. Nebe (2014:1000; 1003).
o i EAmIOL Tijg kAnoews vuwv in Eph 4:4.

o 0 wAovTOg TG §6ENS TS KAnpovouias avtov €v Toig ayioig in Eph 1:18.

o En’ EAmidt {wng auwviov and kat éArida {wng aiwviov in Tit 1:2; 3:7.

53 oV Kowouévov in 1 Thess 4:13.

5% KAnpovouiav &edaptov Kol GUiavTIov Kol GUApavTOV TETIPNUEVIIV €V 0vpavols €1s vuadg in 1 Pet 1:4.

o7 Xpiotog év vuiv, 1 Arig tijg §6ng in Col 1:27.

%% ¢f. Rom 6:18, 22: 8:2: Gal 5:1.
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cordance with Genesis' creation account. Whereas the majority of future hopes are
described as trustworthy, some hopes are exposed as being false.

4.3.4 False Hopes

Romans does not present é1ric as false hope™, in contrast to other passages of the
New Testament. Especially the Gospel occurrences (with five out of the six times) re-
late to false hopes, taking up equivalent Old Testament descriptions”. Luke provides
the majority of these false hopes. Herod is wrong when hoping for "some sign"*". The
Emmaus-disciples hoped in vain for Jesus to be "the one to redeem Israel"*”, a hope
also in accordance with the apocalyptic literature (cf. Bultmann 1935b:526). Ironical-
ly, their basis of hope was not dead but speaking to them while they expressed their
hope. But because of their national and political understanding, their é1zic would not
come true. In Acts, the owners of a slave girl lose their "hope of gain"*
attributed to Felix who hoped that Paul "would offer him a bribe"* (NIV). John por-

trays Jesus with a statement of comparison with Moses. To set the hope on him is

, @ hope also

wrong because he is "your accuser"™” (

NIV). Paul portrays éArig only twice in a nega-
tive context, both of them showing the problem of focusing on this life. In 1% Corinthi-
ans, he states pointedly that when hoping in Christ "in this life only, we are of all peo-
ple most to be pitied"*. Furthermore, rich people "in this present age" are to be

n547

charged not to set their hope on "the uncertainty of riches""". For the other New Tes-
tament writers, false hopes are not the subject of discussion.

Luke, John and Paul thus unmask hope in wealth, politics, miraculous signs, religious
traditions and faith in Christ in this life, as only false hopes. This is an important indi-

cation for this study’s applications. Already Bultmann (1935a:520) stated: "All solches

%99 The mop’ éAzide in 8:18 has to be regarded as a neutral human expectation (cf. ch. 2.2.2 and 4.5.1).

540
Above all, mpn in Job stands for destroyed human hopes (Waschke 1989:1230). False OT hopes are wealth,
men's own justice, religious possessions such as idols, military might, contracts with foreign powers, princes,
other humans etc. (cf. Nelson 1996:356). In the Qumran texts, unfulfilled hopes are often in context of armed

conflicts (cf. Teloken 2016:504).
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71 onueiov in Luke 23:8.
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0 uéAdwv Avtpovobou tov Topaild in Luke 24:21.
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EAmic g épyaoiag in Acts 16:19. éArxig here refers to the basis of hope (cf. Woschitz 1984:340).
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xpiuata Sodnoetar avtd in Acts 24:26.
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Vertrauen meint mit Verfugbarem rechnen zu konnen; aber das Hoffen soll sich ge-
rade auf den richten, der nicht verfugbar ist". Paul describes the ones without the
hope of resurrection based on Jesus as those "who have no hope"™*, summarising
and sharpening the other statements. However, the pastoral approach comforts
Christians who suffer the loss of a believer who has passed away and is concerned
not to offend with such statements. This could also be the reason for Paul not speak-
ing about false hopes in Romans. Because Paul is not well familiar with his readers
and their circumstances, he focuses on the positive aspects of Christian hope. Before

proceeding to the basis of hope, a brief summary of the objects of hope is provided.

4.3.5 Summary

Compared to other Pauline letters, Romans rarely depicts God or Jesus Christ as the
direct object of hope without further attributes. The last occurrence of éirzis in Ro-
mans is a widespread New Testament expression for a writer's personal hope. His
expectations for the readers hardly resonate, above all, in contrast to his Corinthian
letters. Romans particularly focuses on hope in suffering™. It should not only be re-
tained but it has great value in the present time. However, it will be superseded by
the future glory. The hope for unity in the Roman church as well as in the future aeon
is unique in Romans, whereas Paul's hope for salvation is mostly overpowered by so-
teriological aspects as the basis of hope. In contrast, the theme of the hope of Chris-
tian resurrection is given above average attention, whereas the Parousia is set out
more comprehensively in other letters. The revealed sonship together with the libera-
tion of creation depict unique aspects in Romans. Christ with his specifications thus
is the central object of New Testament hope, underlined variously also in Romans. In
sharp contrast to false hopes not depicted in Romans but considerably present in the
rest of the New Testament, present life aspects as well as future aspects both result
in God as the unique object of Christian éAxis. Just as important as the object of éixig
is its New Testament basis that will be discussed in the next section.

548 I3 Vo E] ’ .
ol un Eyovreg éArider in 1 Thess 4:13.

o9 For Haacker (2003:69-76), "suffering and hope" is a major concern in Romans.
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4.4 Basis

In this section, the basis of New Testament éizig is examined. In this regard, the
Roman occurrences reflect the diverse aspects well. Whereas God and Jesus Christ
are both the object and basis of hope, the Spirit is explicitly added as the basis. Fur-
thermore, God's promises, written and orally presented, the various soteriological as-
pects and the perennial tension between the indicative and imperative contribute to-

ward the comprehensive picture.

4.4.1 God, Jesus Christ and the Spirit

Various occurrences of é1ri¢ depict a persona of God's trinity as the basis of hope.

0

"God our Father", on the one hand, is the giver of good hope®™, just as described by

the example of Abraham in Romans 4 and confirmed by the "God of hope" in 15:13.

God is the basis for the hope of physical deliverance™', resurrection™”, salvation®®

554

and eternal life™". In Romans 4:20, the hope of creation is based implicitly on "him

who subjected it". With the coming of the promised Christ, the Old Testament situa-
tion of hope "fundamentally altered" (Hoffmann 1976:242). The person of Jesus was
the basis for Herod to hope for a sign® and for the Emmaus disciples to hope for Is-

rael's redemption. The name of Jesus Christ was the basis for a false hope to

leave™. The Lord's permission is the basis of Paul's hope to "spend some time" with
n558

the Corinthians™ and for his hope "to send Timothy to you soon™®. In a unique and

culminating manner, Paul writes to the Colossians: "Christ in you, the hope of glo-

n559

ry"". The writer of Hebrews explains the role of Jesus as "forerunner" and "high
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0 0e0g 0 warnp nuov in 2 Thess 2:16.

€15 Ov nAzmixouev [6t1] kai ét1 pvoeran in 2 Cor 1:10.
* Cf. Acts 24:15
Ermti Oe@ (v, O¢ éotv cwtnp in 1 Tim 4:10.
' En’ EAmidt {wnig auwviov, v Eéxnyyeilato 0 awevdig Oeog in Tit 1:2.

*® Cf. Luke 23:8

%% év ovouart Inoov Xpiorov in Acts 16:18.

o7 éav o0 kvpiog émpéwy in 1 Cor 16:7.

%08 év Kvpip Tnoot and Twoébeov tayéws méuwon vuiv in Phil 2:19.
o9 Xpiotog év vuiv, 1 éArig tijg §6éng in Col 1:27.
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priest" on the Christians’ behalf, laying the basis of our hope having access to the
"inner place™, an illustration also used by Paul in Romans 5:2.

The Spirit is an important and frequent basis of New Testament éixig, primary
described by Paul. The Gospels depict it only twice, firstly as an important character-

1

istic of the servant of God cited by Matthew™', and secondly in connection with the

562

outpouring of the Spirit on the day of Pentecost by Luke™. Apart from the prayers of
the Philippians, Paul's hope is based on "the help of the Spirit of Jesus Christ" to be

delivered from his imprisonment. Furthermore, the "renewal of the Holy Spirit, whom

n564 t"565

he poured out on us richly™™ is basis of Christian hope. The "ministry of the Spiri
is, according to Romans 8:26-27, also a mediating one, "the Spirit of wisdom and of
revelation in the knowledge" of God™ revealing hidden things. Waiting in hope hap-
pens "through the Spirit"" and the Christian "we" is sealed with the "one Spirit"*

1569

"who is the guarantee of our inheritance"™. In Romans 5:5, the given Spirit is the ba-
sis that love does not put hope to shame, in accordance with the "love in the Spirit""
of the Colossians. In Romans 8:23, he is given to the Christians as "firstfruits" and
therefore as basis of hope in the pending future, characterised in 4:15 as "the Spirit
of adoption as sons". Romans 8:26-27 explains the function of the Spirit in the be-
liever's heart, helping us to pray. Be fervent in Spirit precedes the exhortation to re-
joice in hope in 12:11. Finally, in Romans 15:13 it is the power of the Holy Spirit that
is the basis for abounding in hope. The Galatian "fruits of the Spirit""" are lacking
hope but include terms such as love, joy, peace, perseverance and faith, all in close

connection with hope as depicted in Romans. In 1% Thessalonians as well as in 1%

560
Cf. Heb 6:19-20

561
Onow 10 wvevud pov éx avrov in Matt 12:18.

562
TV T€ EmQyyeAiay TOV TVEVUATOS TOV QYiov APV mopd 100 TaTpos, EEEYEEV TOVTO O VUELS [Koi] PAérete Koi

akxovete in Acts 2:33.
Enyopnyiag 100 wvevuatos Inood Xpiorov in Phil 1:19.

00 éEéyeev é@ uag mAovoing die Tncov Xpiotov 100 cwotipog nuov in Tit 3:6.
565
n Siaxovia 100 wvevuatog in 2 Cor 3:8.

566 ~ 3 L 4 £l El a B ~
TVEDUX COPIaS Kol AmoKaAVWewS €v Entyvaoel avtov in Eph 1:17.

%7 Cf. Gal 5:5, probably to be translated as an instrumental dative.
** &y zvetue in Eph 4:4.

%09 0 eonv appafav g kKAnpovouiog nuav in Eph 1:14.

870 v vuev ayarnv év rvevuatr in Col 1:8.

' ¢f. Gal 5:22
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Peter the Gospel came in the Holy Spirit"”. The writer of Hebrews proceeds with a
statement of the Holy Spirit as the basis for boasting in hope®”.

When Paul characterises the "kingdom of God" with "righteousness and peace and
joy in the Holy Spirit" in Romans 14:17, he describes the Trinitarian basis of Christian
hope as peace with God, righteousness through Jesus Christ and the power of the
Holy Spirit given to us. Sometimes, Jesus and the Spirit act in the role of mediators,
in accordance with apocalyptic texts (cf. Nebe 1983:48). In contrast to angels and
hypostasis, the New Testament mediators are the persona of God. Compared with
the objects of hope (cf. ch. 4.3), the uniqueness of Christian hope becomes apparent.
Not only is God the object of New Testament é1zig, but his three personas form also
its firm basis, leading Paul to his statement of not having hope without God*™. This
God revealed himself in and through the scriptures, a topic examined in the following

section.

4.4.2 From Scripture to the Gospel

The scriptures and its promises are a crucial and common basis for raising éAxis.
Matthew's Gospel confirms a promise and so intends to build up faith and hope in the
readers’”. John depicts Jesus who underlines the scriptures by claiming that Moses

n576

"wrote of me"™ . Luke describes Paul using é1rig three times to describe the following

n577

catena of thought before Agrippa and Festus: It is God's promise "to our fathers
that formed the basis of his hope. This hope in turn led to his accusation. To be "ex-
cluded from the corporate life of Israel and strangers to the covenants of promise™"”
(BDAG, s.v. araliotpiow) for Paul means to have no hope. Hebrews stresses the
twofold trustworthiness of God concerning Abraham. It is God's promise and his oath
that proves the "unchangeable character of his purpose”, "impossible for God to

lie"”, a characteristic also uttered in Titus in relation to éiric. There, Paul speaks of

572
Cf. 1 Thess 1:5 and év nmveduatt ayip arootarév arx ovpavoo in 1 Pet 1:12.
3
A6, kabag Aéyel 10 mvevue o dyiov in Heb 3:7.
™ cf. Eph 2:12

575
Cf. Matt 12:21
576
el yap Enod exeivog Eypayev in John 5:46.
577
ratépag nuav in Acts 26:6.

8
arnAlotpiwuévor g moliteiog 100 Topani ko E€évor t@v Siadnkdv tijg énayyediag in Eph 2:12.
579 R .
70 auetadetov 1i¢ Bovdig avtov and év oig advvarov wevoaohou [tov] Oeov in Heb 6:17, 18.

111



Chapter 4

n580

God who "promised before the ages began"". The promises to Abraham are there-
fore important but not among the earliest promises™..

Paul again is eager to both demonstrate and explain the importance of the written
and oral promises. With the example of Abraham in Romans 4 and the citation of Old
Testament passages in chapter 15, he relies on the scriptures himself and thus ex-
hibits his own confidence in them, in order to raise hope in his readers for their "en-
couragement”. At the same time, Paul displays Abraham's reliance on the promises.
4:20-21 represents this trustworthiness and ability of God, according to the Hebrews
"he who promised is faithful"*. Here, the covenant aspect is implied but not ex-
pressed directly. In Romans 4:18, it is God's oral promise that led to Abraham's faith.
Romans thus provides an outstanding example of é1zig as the connecting element
between the Old Testament and the New Testament (cf. Nebe 2014:1001) Indeed,

n583

New Testament hope is "manifested in his word through the preaching™™ of Paul.
Remarkably, the verbs in the citation catena of Romans 15:9-12 change from ypapw
to 1éyw. It is therefore explicitly also the oral declaration of the Gospel as the "power
of God for salvation"™ that provides hope, confirmed in Colossians with the Gospel

n585

as being "heard" and "proclaimed in all creation under heaven™". The close relation-
ship between "promise" and "Gospel" is already shown in their Greek terms
erayyerio and evayyédiov (cf. Moltmann 2016:125).

Fulfilled promises, thereby, form a strong basis of future hope, above all Christ's res-
urrection. "God who raises the dead" is the basis of hope in 2" Corinthians, forming
a well-composed transition from the basis of hope to past experiences up to the éirxig

6, a catena that also Romans forms from 4:17 to 4:25. 15! Peter bases

for the future™
the "living hope" of the Christian "we" on "his great mercy" and on "the resurrection of

Jesus Christ from the dead™”. In addition, it is the glory, given to him after his resur-

580 . . . R
0 ayevdngs Oeog in Tit 1:2.

o1 Woschitz (1984:343) claims: "Anfangspunkt und Grund dieser Hoffnung sind die Verheissungen an Abraham".
In view of the 73 NT occurrences of Afpaayu, this statement is valid in terms of quantity. On the other hand, not
only the crucial promise of Gen 3:15 but also Titus' zpo ypévev aiwviov provide earlier examples of God's

promises.

582
7oTog yap o éxayyeiiauevog in Heb 10:23.

583 .
Epavépwoev §€ kaupols 161015 TOV Adyov avtod €v knpvyuatt in Tit 1:2.
584
Cf. Rom 1:16

5 . L, L L e, R . . S S
aro g EAmISog T00 vayyeliov oV 1iKkovoate, TOU KNpvyféviog v mdon KTicel Tl Vo tov ovpavov in Col 1:23.

Woschitz (1984:340) understands é1ris here as "das erhoffte Gut".
586 , . . . .
ETTL T® O£ TQ Eyeipovtl Tovg vekpovg in 2 Cor 1:10.
587 .
Katd 10 ToAdv avtod Edeog and 8i° avaotdoewsg Tnoot Xpiotov éx vekpovin 1 Pet 1:3.
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rection, which forms the basis of the reader's faith and hope in God™. It is thus the
Christian's task to "proclaim in the resurrection of the Messiah the inauguration of the
age of fulfilment" (Minear 1954:42). Also the Holy Spirit is used as an example for a
redeemed promise™. Nelson (1996:356) concludes: "Hope is the proper response to
the promises of God". An even more important basis of éizic than the promises, is
Christ’'s accomplishment - the various soteriological aspects relating to His life, death

and resurrection.

4.4.3 Soteriological Aspects

Strong soteriological aspects such as love, mercy and grace, salvation, redemption,
justification, peace, children and calling are very present also in Romans. They un-
derline New Testament hope. Indeed, when orientated toward the eschatological
future, the Pauline statements regarding éAzig are continuosly soteriological in nature
(cf. Nebe 1983:49).

In Romans 5:5, God's love forms the reason for Christian hope®’. Also in chapter 12
and in 15:4, éAric is surrounded by acts of love. Matthew cites an Old Testament de-
scription of the servant of God™' to confirm the ministry of Jesus, characterised, first-
ly, by "my beloved with whom my soul is well pleased". Reminiscent of his baptism,
God's love and acceptance is the initial point both of the citation and of Jesus' minis-
try. It is because of this love that hope does not put to shame, addressed not only in
Romans 5:5 and 15:3, but also in Philippians™’.

Paul states in the doctrinal summary to Titus that God saved the Christian "we" "ac-

cording to his own mercy" and "the goodness and loving kindness of God our Sav-

. n594

ior"™", a Saviour described to Timothy as one "of all people, especially of those who

n59

believe"”. In Romans 15:9, the "Gentiles might glorify God for his mercy". Grace

* Cf. 1 Pet 1:21
589
10 nveluat ¢ Exayyerios @ ayip in Eph 1:13.
590
An NT layout concerning the aspect of shame as contrast to love as expressed in Rom 5:5 exceeds the scope

of this study.

591
Cf. Isa 42:1-4

592 3 £ Ja 5 I k3 7z c 7 .
0 ayarntig 1ov eig Ov evdoknoev 1 wuyn pov in Matt 12:18.

593 . .
KaTd TV arokepadokiov Kol EATISa 1o, 011 év 0vdevi arcyvvlnoouca in Phil 1:20.

594 N
Kata 10 avtov éleos and 1 ypnototns kol 1 piiaviporia [...] 100 cwtipos nuav Gcov in Tit 3:4-5. BDAG de-
scribes pilaviporia as "affectionate concern for and interest in humanity"”.

595 L ) L ;
ocwotip raviov aviporwv uacliote miotovin 1 Tim 4:10.
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1596 n597

"has justified us"™ by the "washing of regeneration"™™ in accordance with Romans
5:2. According to Colossians, Paul sees "the grace of God in truth"™* as an expres-
sion of the Gospel described in Ephesians as "the gospel of your salvation"*, salva-
tion being in accordance with Romans 8:24. The presence of salvation is a particular
feature of Romans (cf. Nebe 2014:1001). Grace is the basis of the hope of eternal
life, described in the "Saviour Jesus Christ who gave himself for us to redeem us
from all lawlessness™”. Love and grace in turn are the basis of éizic in
Thessalonians, here together with "eternal comfort"®'. Also 1% Peter believes in
grace as the basis of éA7ic"”. Justification is a further basis of hope, already indicated
in the Titus passage above. The nations hope on the Messiah because he proclaims
justice®”, and righteousness is already attested to Abraham in Romans 4:22 (cf. Gen
15:6). It is expressed as arrived reality for the believers in Romans 5:1°. Nebe
(2014:1002) concludes: "Die Rechtfertigung aufgrund des Glaubens an Jesus Chris-
tus bestimmt zugleich den Grund und die Tragweite der Hoffnung."

Furthermore, Jesus reconciled "to him all things, [...] making peace by the blood of

"606. In

his cross"”. Paul several times in his letters portrays God as "God of peace
Romans 15:13, it is the "God of hope" that brings peace. Barth (1940:138-139) laid
out pointedly the tension between not being at war anymore but, at the same time,
still being inneed of faith. Being children of God is a further basis of hope, presented
by Paul with different expressions in Romans 8 and always in close connection with

the Spirit (cf. also Gal 4:6-7) and in association with 1° Peter's "born again"” to a liv-

596
Sicauwbévres as Part. Pass., the later yevnfaouev as Aor. Pass. in Tit 3:7.

S1cc Lovtpov wadiyyeveoiog in Tit 3:5.
o9 v yapiv v Geod v ainbeig in Col 1:6.
o9 70 evayyérov tijg cwtnpics vuov in Eph 1:13.
000 0¢ ESmKev EqUTOV VIEP UV, Iva Avtpdontal nuag aro raong avouiog [...] in Titus 2:13.
oo 0 ayarnoas quag kol 50vg [...] EArida ayabnv év yaprri and rapdaxinow aiwviav in 2 Thess 2:16.

%2 ¢f. 1 Pet 1:13.

603
kpioig in Matt 12:20 is best to be translated with the word "justice" in the sense of "administration of what is

right and fair" (BDAG, s.v. kpioig 3.).

604
Woschitz (1984:497) interprets justification as eschatological freedom and thus as object of hope. He is right
in characterizing dikaiootvn 6eov as liberation from the wrath of God, but this has hardly direct implications for
éAris. Justification is much more the basis for a positive freedom, resulting in the future objects described in

ch. 4.3.3.

605 5 E3 ’ E) A \ ~ s ~ ~ El ~
10 TavTe €ig avTov [...] eipnvoronjoas dic 1oV aiuotog 10V oravpod avtov in Col 1:20.

%% ¢f. Rom 15:33; 16:20; 1 Cor 14:33: 2 Cor 13:11: Phil 4:9; 2 Thess 3:16. Cf. also Heb 13:20.

607
avayevvao in 1 Pet 1:3.
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ing hope, denoting additionally its fundamental belonging to the Christian family (cf.
Woschitz 1984:345). John in turn describes "love" as the reason for being his chil-
dren®®. Calling is a further soteriological term in connection with é1zic. The original
commission is probably addressed already in Romans 4:17 with the calling "into
existence", but certainly in Ephesians with the calling "to the one hope that belongs to
your call".

Any attempt for sharp distinction between the soteriological aspects fails, most of all

610

because of Paul's euphoric and eulogizing language. Hope is ultimately a gift"" from

n611 612

God "through grace™ ', in accordance with Old Testament statements™". In Romans
8:29-30 Paul provides a catena, starting with predestination, continuing with calling
and justification and ending with glorification. The three occurrences of repicoevw in
Romans also reveal different soteriological aspects. Firstly, "God's truth abounds to
his glory" in 3:7, in connection with the justification. Secondly, in 5:15 the "grace of
God" and the "free gift" of Jesus Christ have abounded. Thirdly and consequently, in
15:13 Christians can abound in hope. In 5:1, a similar conclusion can be drawn.
Firstly, we have been justified. Secondly, we have peace with God. Thirdly, in 5:2 we
stand in grace. Consequently, we can "rejoice in hope". Paul's exclamation in
Colossians probably provides the most striking summary: "Christ in you, the hope of
glory
next.

n613

. This indicative often leads to the imperative, a process that is examined

4.4.4 Indicative and Imperative

Often, New Testament hope depicts the tension between the "already" and the "not

" Furthermore, the New Testament writers

yet" so concisely described by 1 John
frequently add aspects of the imperative, but not so much as conditions for the Chris-

tian hope but much more as consequences of hope's basis.

* Cf. 1 John 3:2.

% EXANONTE EV 1@ EAmISL TS KANoewg vuwv in Eph 4:4.

e This nature of éArig as gift is often neglected among scholars, Hoffmann (1976:243) being a positive example
in dedicating a paragraph to it.
Sovg mapaxAnoiv aioviav kol EArida ayadny év yapitt in 2 Thess 2:16.

o Cf. Ps 62:5 with "for my hope is from him" and Jer 29:11 with "to give you a future and a hope".

o Xpiotog év vuiv, 1 éArig tijg §6&ng in Col 1:27.

o vov and ovrw in 1 John 3:2.
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In Romans 15:23, the "but know" introduces one of the bases of Paul's hope to see
the Roman Christians soon. It has to be found in the new situation in the east and the
imminent collection journey that leads to this hope. At the same time, he includes the
Roman's potential support for his further journey. Similarly, the partial understanding
of his readers in Corinth is a basis of Paul's hope that they will understand fully®”,
naturally connoted as exhortation. Before, suffering built the basis of hope. Because
he and his co-workers did not only suffer but were also comforted, he has a "firm

n616

hope™ " that the Corinthians will be comforted as well. Paul's imperative that rich
people shall set their hope in God and not be haughty, is based on his indicative
characteristics "who richly provides us with everything to enjoy™". In Luke®”, Jesus is
portrayed as rejecting the basis of human expectations, exhorting his listeners to act
without a human basis of hope.

Godliness and prayer form another area of tension””. As basis of the hope of the
twelve tribes, Luke depicts Paul in that "they earnestly worship night and day"™.
Prayer is also a subject in Romans 8:26-27, where the indicative of the helping Spirit
is predominant. Paul's hope to share fellowship with Philemon's church is given

n621

"through your prayers"” . The same basis leads to Paul's hope for deliverance in Phi-

n623

lippians®”. With "prepare a guest room for me"*, Paul appeals not only to pray but
also to organise an accommodation. At the same time, the further accent is on the
soteriological basis of grace by God™. A true widow "continues in supplications and

prayers night and day"*, in accordance with the exhortation of being "faithful in pray-

1% ¢f. 2 Cor1:13

616 3 ~ ’ cr 1 ~ A .
DS KOWVOVOIL E0TE TOV TAONUATOV, 0UTOS Kol T1¢ Tapaklicens in 2 Cor 1:7.

617
10 mapéyovtl Nuiv tavia rAovoiog €ig ardiavoty in 1 Tim 6:17. In contrast to most datives, éirxis here refers to
the basis of hope, in accordance to 1 Tim 4:10 and the common Hellenistic usage (cf. Woschitz 1984:341).

®18 Cf. Luke 6:34-35.

619
Unfortunately, Woschitz (1984:351) neglects the aspect of prayer by not mentioning the passages with a per-
sonal hope expressed with éizis. In fact, prayer forms not only a bridge between indicative and imperative but
also between the personal and theological hopes expressed by NT writers. Only a non-dogmatic, unbiased

approach reveals such a connection.

620
Ev éxtevely vikTa Kol Nuépav datpevov EArifel kataviioar in Acts 26:6.
621
16 T@v mpocevywv vudv in Philem 22.
622
Cf. Phil 1:19
623 e ’ )3 s . .
Eroiuadé uot Eeviav in Philem 22.
624
xyopilouca as fut. pass.
625
TPOCUEVEL TaUG SENCETIV KAl TAIS TPOCEVY UG VUKTOS Kad nuépag in 1 Tim 5:5.
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er" in Romans 12:12. Preceding the statement about the defence of hope, 1° Peter
exhorts its readers to "honor Christ the Lord as holy"™.

In Romans 12:12, Paul exhorts his readers to "rejoice in hope", in accordance with
the Old Testament citation in 15:10, exhorting the Gentiles to do the same. In a non-
theological setting, John provides the reader with a principle of general validity: Joy is
already present, but it is only completed when hope becomes true™. In 3 John, the
writer concludes his letter with the prayer-wish for peace right after expressing his

628

hope™. Again, peace is present but still sought after. Paul expresses hope as a
prayer-wish in Ephesians®™ and in Romans 15:13.

Compared to imperatives directed at other churches, the exhortation list in Romans
remains gentle and encouraging. The hope of the Ephesian calling is not only de-
scribed in the indicative® but also in the consequence for the Christian community,
above all in unity™'. In an overabundant exhortation, Paul describes the calling of the
Ephesian with attributes such as "humility and gentleness, with patience, bearing with
one another in love, eager to maintain the unity of the Spirit in the bond of peace."”
This unity is addressed also in Romans 12 and 15, the latter passage based again on
the indicative of Jesus' attitude. The "good works" in Titus are founded in the indica-
tive of God's accomplishments: "who gave himself for us to redeem us [...] and to pu-
rify for himself a people [...] who are zealous for good works"*. Also 1% Peter pro-
vides such a list of exhortations®. Later, the writer takes as an example "the holy
women who hoped in God"* to exhort the Christian women to not adorn the external
but "the hidden person of the heart™™, illustrating it with Sarah in relation to Abraham.
In theological terms, justification as described in Romans 4:22 builds the indicative

whereas sanctification forms the imperative. Both contribute to the configuration re-

6
KvpLov 8é tov Xpiotov ayidoate €v tais kapdiog vuov in 1 Pet 3:15.
627 . .
va n yapa nuov ) rexAnpouévy in 2 John 12.

628
Cf. 3 John 14. The passage probably lacks immediate connection to the previous éiris.
9
EIG TO e16évan Vuag Tig éotiv 1) EATIS TN¢ KAoews avrov in Eph 1:18.

630
N EArig Tij¢ kAnoews avtov in Eph 1:18.

631
‘Ev coua kai €v avevue and wig éAxidr in Eph 4:4.

632 . , . s o n s ., A - , , -
TATEWVOPPOOVVI], TPAVTIG, UUKPOOVUIR, GVEYOUEVOL GALNAWV €V QYAR, TNPELV TNV EVOTNTA TOV TVEVUATOS EV TR

ovvdéouw tNg eipnvyg in Eph 4:2-3.
% cf. Tit 2:13.

*% Cf. 1 Pet 1:13-15.
635
ai &yion yvvaikes ol éArifovoar eig Oeov in 1 Pet 3:5.
636
aAd’ 6 kpvrrog ¢ kapdias avOpwrog in 1 Pet 3:4.
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lating to Christ (cf. Grunwaldt 2014:737). Whereas Paul is keen to maintain the
chronological order by presenting first the aspect of justification, James' exhortations
(e.g. Jas 2) are addressed against the neglect of the implications of Paul's soteriolo-
gy (:738).

Sometimes, the indicative-imperative tension turns éAzig into the basis of a new sta-
tus, an attitude or an activity. Being heirs is the outcome of the hope of eternal life”
Because of this hope of salvation, Paul exhorts the Thessalonians with "therefore en-

n638

courage one another and build one another up, just as you are doing."™ Hope is also

described as the basis of love™, resulting in stirring "up one another to love and good

1640

works, not neglecting to meet together"". In this setting, the exhortation of Romans
15:7 needs to be placed. Furthermore, toiling and striving are consequences of
hope®™'. The Christian "we" draws "near to God"* because of hope. With "everyone

1643

who thus hopes in him purifies himself as he is pure"™”, the writer of 1%' John

strengthens his exhortation again with an indicative. Because of hope, the Christians

n644

shall always be "prepared to make a defense to anyone who asks"", following the
encouragement that we "have no fear of them, nor be troubled"™”. In addition,
Woschitz (1984:756) views ypnyopéw as an expression of hope in Revelation. Before
continuing with the act of hope, the preceding section on hope’s basis is briefly sum-

marised.

4.4.5 Summary

In contrast to most of the New Testament, the Roman's occurrences more often de-

pict God than Jesus Christ as basis of éixig, in accordance with Paul's line of argu-

637
kot éArida {ons aiwviov in Tit 1:2.

63 Cf. 1 Thess 5:11. Breland 2017 (:11) has presented salient exhortations in 1 Thess, demonstrating their close
connection to eschatological hope. Above all, Paul warns them to "abstain from date speculation" (5:2). Unfor-
tunately, Breland lacks a qualitative distinction between what he calls "hope for" and "hope in" the "coming

peaceable kingdom" (:10).

099 In Col 1:5, the basis of this hope in turn lies in "the word of the truth, the gospel", as "heard before". Rockwell
(2013:40-52) has demonstrated successfully the imperatives in Colossians regarding faith, love and hope.

640
AAAGAOVG €15 TaPOEVOUOV AYATNS Kol KaAQV Epy@V, un EYKATUAEITOVTES TNV EMovvaywynv éavt@v in Heb 10:24-
25.

641 L S .

EIG TODTO yap KOTIOUEV Kol ayovi{oueda, 0t Anikouev éxi 0@ {ovrrin 1 Tim 4:10.
642 L Lo

EIG TODTO yap KOTIDUEV Kol aywvi{oueda, 0tL nAnikouev éxi 0@ {ovr in Heb 7:19.

o3 Cf. 1 John 3:3
644

Cf. 1 Pet 3:15
645
70V 8¢ @ofov avTav uin pofndnte undé tapaydnre in 1 Pet 3:14.
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ment based on the Old Testament promises. Scripture is therefore particularly
viewed as a basis of hope. The wide New Testament spectrum of intertwining sote-
riological aspects, is well covered by Romans with special emphasis on God's love.
The indicative-imperative tension is less present in Romans than in other New Tes-
tament letters. Furthermore, the relation between the "already" and "not yet" is
stressed. Paul combines different aspects, all present in Romans, with his rich proc-
lamation of Ephesians 1:13-14:

In him you also, when you heard the word of truth, the gospel of your salvation, and believed in him,
were sealed with the promised Holy Spirit, who is the guarantee of our inheritance until we acquire
possession of it, to the praise of his glory.

1646

It is thus the "power of the Gospel™™ in Jesus Christ, based on the written and oral

647

promises of God™" and their proclamation by the Christians, together with the "power

t"648

of the Holy Spirit" that form the basis of éAric and empowers Christians to live out a
life of hope, a situation ultimately different to Judaism at the time, characterised by an
uncertainty regarding hope (cf. Hoffmann 1976:241). New Testament hope’s appear-
ance, depicted in the next section, is shaped by both the firm basis and the trustwor-

thy object.

4.5 The Act of éATrig

The act or practice of New Testament £1rzic can be divided into the three components
expecting, trusting and enduring. The first corresponds with the secular meaning of
Paul's time, the second follows the main structure of hope in the Jewish writings and
the third emphasises the attitude of active waiting.

4.5.1 Expecting

Expectation as one of hope's attitudes reaches from the negative anticipation to the
neutral openness up to the positive, desiring moment. From the perspective of the
subject, New Testament é1zic is never depicted as negative anticipation. Terms in

contrast to a positive expectation are related to sorrow and fear, mostly expressed by

% ¢f. Rom 1:16

o Evert's (1993:416) summary of God's victory and the Holy Spirit as basis of Christian hope therefore falls
short.

% ¢f. Rom 15:13, 19
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uépuva and pofog. The latter, however, has two moments. Firstly, it is the absence of
fear that is a basis of hope, described already in the Old Testament and Hellenistic
Judaism®’. Secondly, the fear of God is also the basis of hope®’. Romans 4:18-19
provides an outstanding and exhaustive example of an expectation lacking any posi-
tive character. Similarly, and against the human expectation of Paul and his fellows,
the churches in Macedonia contributed to the collection, giving "themselves first to
the Lord and then [...] to us"'. Apart from Paul, only Luke depicts similar low expec-
tations, in two out of three passages without theological connotation®”. Just Jesus'
statement of lending, "expecting nothing in return"* conforms a close parallel. But in
contrast to this positively evaluated action, Paul pictures Abraham as leaving behind
this attitude, and changing the modus of é1zi¢ from expectation to trust. When the
expecting character of éizig vanishes, the trusting character of Christian hope sets
in.

EAric, as a neutral expectation, is implied in its profane equivalence with the "good

n655

hope"™ of 2" Thessalonians and the "better hope" in Hebrews as a typical exam-
ple of the specification for a positive or more positive anticipation. According to Luke,
é\ric can "depart"™ or be "removed", in both passages linked to a human expecta-
tion, in accordance to "against all hope" (NIV) of Romans 4:18. The rest of the New
Testament occurrences are connoted positively.

Romans 15:24 depicts a rational and positive expectation with an open outcome. It is
Paul's successful collection journey to Jerusalem that characterises the hope to meet

the Roman Christians. In this category, subject or object sometimes set the condi-

n658 n659

tions of fulfilment. Paul's "if the Lord permits"™™ and "how it will go with me™™" are

such presuppositions. This positive expectation characterises also the occurrence in

*9 Cf. 1sa 7:4; 12:2; Prov 18:1; Sir 31:16; 1 Macc 2:61; Bultmann (1935a:520; 1935b:526)
®9 Cf. 1sa 32:11; Ps 33:18; 147:11; Prov 14:16, 26; 23:18; Sir 31:14; PsSal 6:8; 17:44; Bultmann (1935a:520;
1935b:526); Hoffmann (1976:240)

651
oV kabwg nAricouev and ald’ éavtoig ESwkav TpdTov @ Kupie Koi fuivin 2 Cor 8:5.
652
011 €EnAbev 1) EAis g Epyaoias avtav in Acts 16:19; Aowrov mepigpeiro éAnic maoa in Acts 27:20.
653
Savifete undév areirifovres as special meaning of aredzilw in Luke 6:35 (cf. Hoffmann 1976:241).
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EArmida ayabnvin 2 Thess 2:16.
655

kpeitTovog éAridog in Heb 7:19.
656

EEépyouan in Acts 16:19.

657
reprapéw in Acts 27:20.

658
éav o0 kvpiog émpéyy in 1 Cor 16:7.

659
0g av apido 1o repl eue éEavtig in Phil 2:23.
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Philemon™. éiric in these passages is developed in the direction of "desiring" or
"wanting", culminating in Romans 15:23 with Paul's "desire" (BDAG, s.v. émrobic) to
visit the Roman Christians. In his 1% letter, Paul in his explanation ensures that when
his hope of coming soon does not materialise, Timothy would still know how "to be-
have in the household of God"'. Furthermore, Paul's picture of the plowman and the
thresher generates a positive expectation for the harvest™. In 2" and 3™ John, the
expectation of a personal encounter is uttered without further conditions®.

In Romans, theological aspects of é1zig in terms of positive expectation are rare. In
other letters, Paul is much more straightforward. In 2" Corinthians, Paul's hope re-
gards the perception of his addressees towards him and his fellow workers. In a quite
harsh tone, he expects the Corinthians to realise their qualification regarding their
understanding®, their heart's attitude® and their activity”. In this sense, éiric oc-
curs with a call character, combined with an open outcome. In contrast to Romans,
Paul's knowledge of the church in Corinth lays the basis for such a formulation of

" and with inten-

éAric. Expressions of expectation are linked with é4zic also in Acts®™
sification in Galatians™ and Philippians®, the latter is combined with Paul's "longing"
(BDAG, s.v. émbuuicc 1.b) "to depart and be with Christ™”. Remarkably, his hope ex-
ceeds this desire for wanting to praise Christ "whether by life or by death™"". It is this
"eager expectation" that also defines the hope of creation in Romans 8:19, forming
an overlap with the enduring aspect (cf. ch. 4.5.3). The writer of Hebrews expresses
a similar longing for "each one of you"™". éiric, however, succeeds the expecting as-

pect by appearing frequently as trust.

660
EAIl® yap Ot1 810t TOV TPOCEVY DV VUV yapiodnoouct vuiv in Philem 22.
661
éav 8¢ Ppadive and iva €id1j¢ nog Sel év oik@ Oeol avaotpépectorn in 1 Tim 3:14.
662
Cf. 1 Cor 9:10

*** Cf. 2 John 12; 3 John 14

oot EAnmilw 8¢ OT1 Emg Tédovg Emryvioeobe in 2 Cor 1:13.

008 EAmilw O¢ Kal €v Taig ovveldnoeoty DoV repavep@obor in 2 Cor 5:11.

60 EAmilw 8¢ b1 yvioeohe Oti Nueig ovk Eouev adoxyor in 2 Cor 13:6.

o7 rpocdéyoucu for the hope of resurrection in Acts 24:15, attributed also to Paul's Jewish enemies. Cf. also Acts

24:26.
668 arexdéyoucu in the Spirit for the hope of righteousness; in Gal 5:5.
609 Kata v arokepadoxiav kol EAxida wov in Phil 1:20.
o7 myv émbuuiav Eyov eig 10 avalvoal kal ovv Xpiotd eivon in Phil 1:23.
o elte S {wng eite dice Gavarov in Phil 1:20.
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émbvuovuev 5¢ Exaotov vudv in Heb 6:11.

121




Chapter 4

4.5.2 Trusting

The trusting aspect of éiri¢c is the most important and most predominant aspect,
forming the centre of New Testament Christian hope. However, this usage draws on
the Jewish application. Apart from personal hopes, éirxig in this setting functions with
aspects of assurance, in relation to faith and love, as well as joy and boasting.

In direct relation to the Hebrew n®a stands éizigc of Romans 4:18. Luke portrays a
similar usage®”, twice regarding statements of Paul. Trusting in Moses, however, can
be misleading®”. It is Israel's trust in a redeemer connected to the resurrection of the
dead that characterises the expressed true hope, represented in Romans by its first
patriarch Abraham. It is no coincidence that Paul as a Pharisee is responsible for
bridging the Old Testament understanding to the Christian worldview, expanding the
trusting éArig to a wide spectrum. Paul builds even personal hopes on trust. When
writing about his hope to send Timothy to the Philippians, he claims to "trust in the
Lord"", expressing his confidence for a soon release from bondage. Paul's hope for
the Corinthians is not "misplaced" but "firm"" (BDAG, s.v. féfcuoc 1.). Whereas fur-
ther occurrences of éAric regarding trust do not require closer attention®”, the follow-
ing nuances need to be examined.

Surprisingly, Paul sometimes elaborates hope-related passages with oida and

679

yvopilw, claiming a firm assurance®™, confirmed also by 1% John®® and Hebrews, the

1681

latter with the "assurance of things hoped for"® and the "full assurance of hope"',

®%3 Cf. Luke 24:21: Acts 26:6: Acts 28:20

*™* Cf. John 5:45

ore rémobo 8¢ év kvpie in Phil 2:23.

o7 N EArig nuov Pefaia Vrép vudv eidoreg o [...]in 2 Cor 1:7.

® Cf. 1 Cor 15:19; 2 Cor 1:10; Eph 1:12 with the only occurrence of zposirico and the perfect participle connot-

ing the "modus" of hope (Woschitz 1984:343); Phil 1:20; 1 Tim 1:1; 5:5; 6:17; Tit 1:2; 3:7; 1 Pet 1:13; 1:21; 3:5.

678
erdévan vuag tig eotv i) éArmig in Eph 1:18. Cf. Col 1:27, being translated with "to make known" (ESV) or "re-

vealed" (BDAG, s.v. yvopilw 1.). Cf. also 2 Cor 1:7.
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oidauev 611 Eav YavepwdT, duoiol avtd éoducda in 1 John 3:2.
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"Eotniv §¢ miotig éAmi{ouévov vrootaocis in Heb 11:1. vrdoraoig is translated by the LXX three times with terms

of hope such as m12n. In contrast to Nebe (2014:1003) and Bultmann (1935¢:527), BDAG (s.v. vréoraois 3.)
rejects this connotation due to the lack of NT examples. Baugh (2006) supports this conclusion by other ar-
guments such as a comparison with £leyyos (:114-115), its etymology and philosophical use, and its interpre-
tation in Heb 1:3 (:116), leading to an objective rather than subjective aspect of vrdéoraois (:115). Therefore,
the KJV interprets correctly with "substance". Cooper (2012) convincingly cites Aquinas and Luther in regard
to the objective and subjective approach to hope also referred to by Benedict XVI (2008:22-24). For the sub-
jective use of vrooraoig, cf. ch. 4.5.3. Huber (in Benedict XVI 2008:107) rightly points out that the subjective
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pictured as a "sure and steadfast anchor of the soul™”. This assurance, on the one
hand, provides an apparent contradiction with regard to the open-end-character of
éAmig, precisely not "seeing" the future outcome, as Romans 8:24 explicitly and the

n683

possible doubts in 4:18 and 4:20 as well as Paul hoping "to see" his readers in
15:23 implicitly states. On the other hand, multiple passages examined above attest
the aspect of assurance. Already in the Old Testament, God and hope are often
combined with illustrations such as a rock, strong tower, fortress or mountain (cf.
Minear 1954:74). In the New Testament, Romans 4:21, 5:3 and 5:5 especially testify
of a secure hope, claiming that Abraham was "fully convinced" that the Christian "we"
knows (oida!) and the Christian hope in the sense of trust "does not put to shame".
This tension is only presented correctly by referring to the strong basis of é1rig, as-
suring the trust as far as expressing knowledge, and at the same time admitting the
reality as not yet according to or sometimes even contradicting the object of trust.
Von Sass (2016:498) states: "Das Erhoffte muss kontingent bleiben und alternative
Zugange offen lassen." And even in the fulfilment of hope, in the seeing Christ "face
to face", hope "remains"* (BDAG, s.v. uévo 2.). It should be noted that the basis and
act of hope (at least in the form of trust) remain despite the fulfilment of the objects of
hope. Furthermore, its eternal existence is provided when regarding hope as a char-
acteristic of God (cf. ch. 4.2). Seeing Christ then is "the beginning of an epoch rather
than a moment of cancellation" (Minear 1954:40°). At the same time, confidence is
not to be equated with security (cf. Moltmann 2016:332).

For this reason, New Testament writers often place éArxis in a close relationship with
rionig, Romans 4:18, 5:2, and 15:13 being excellent examples. Similarly, when the
faith of the Corinthians increases, the hope of Paul to enlarge his geographical influ-

ence of preaching the Gospel rises™. In Hebrews, the assurance of hope is de-

should not be played off against an objective approach, calling it "moderne Gegeniiberstellung". Although he
agrees with the objective position, faith and hope must still be adopted individually.
81
v TAnpogopiav g éAridog in Heb 6:11.
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aykvpav Eyouev g woyng aopalin te kol Befaiav in Heb 6:18.
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The different verbs for seeing (BAézw vs. 6ecouca) still allow this implication. As soon as Paul "sees" them, his

hope is replaced by reality.
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687

scribed as faith®’, and faith thus giving "substance" (KJV) to hope. In 1! Peter, the
two terms are combined to one clause®. Thus the line between faith and hope blurs.
Both have in common their "invisible and unprovable" object as well as their "uncon-
ditional certainty within itself" (Hoffmann 1976:243). Paul rather builds hope on faith.
It is faith that justifies, not hope. Other early texts such as Barnabas (cf. Bultmann
1935¢:530) and theologians such as Calvin (in Moltmann 2016:15-16) reverse the
order, in accordance with Paul's statement in Colossians®™. Chapter 4 and 8 of Ro-
mans, however, differentiate the two. Hope for Paul, according to 4:17-21, is faith in
the promises, enriched with faith in the glorious future laid out in 8:18-23. Further-
more, in Romans 5:2 faith is described as the means to access grace. Hope is then
the consequence of our living in grace. Smith (2004:210) illustrates faith as the atti-
tude of the subject in relation to the basis. Von Sass (2016:497-504) has deepened
convincingly this relationship. In contrast to secular hope, New Testament hope is not
possible without faith. Hope is depicted as one of three concepts of faith™. Faith has

'. Faith and hope describe God as Lord over time and

to be tested by temptations®
space (:501)**. Moltmann (2016:15) states: "Der Glaube bindet den Menschen an
Christus. Die Hoffnung 6ffnet diesen Glauben fur die umfassende Zukunft Christi."
Bultmann (1935c:529) claims that the Gospel of John has only one occurrence of
éAric because it uses rioric” instead.

The relationship between éArig and rioric is further enriched by ayarn, forming the
famous Trias™ by exalting hope to one of the three things that "remain"*. Preceding

the hoping character of love is the trusting character®; in Thessalonians hope follows

687
"Eotniv 8¢ miotis éAmiouévov vréoraois in Heb 11:1. For different interpretations of vrooraoig, cf. above and in
ch. 4.5.3.

688 ", \ ’ 3 ~ S s 5 5 , .
Wote TV TOTIV VUOV Kol EATISa eivan €ig Oeov in 1 Pet 1:21.

689
Rockwell (2013:38) has constructed the Triad of Col 1:4-5, showing that this is the only triadic statement in the
Pauline corpus where Paul makes hope the basis for faith and love.

00 The further concepts are love and trust (cf. Von Sass 2016:494).
o1 Von Sass (2016:497) states: "Der Glaube, der sich von Anfechtung frei wahnt, begibt sich in einen performati-

ven Widerspruch."
09 Von Sass (2016:504) concludes: "Demnach lokalisiert der Glaube die dadurch nicht I&anger utopische Hoff-

nung, wahrend die Hoffnung den Glauben zu qualifizieren, aber als angefochtene Hoffnung auch existentiell

infrage zu stellen vermag."

693
In contrast, Hoffmann (1976:242) thinks that John's "realised eschatology" is the reason for the absence.

694
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faith and love™’

. In Galatians, the "hope of righteousness is based on faith and the
Spirit™, faith in turn "expressing itself" (cf. BDAG, s.v. évepyéw 1.b) by love™. Paul
praises the Colossians and the Thessalonians for their faith, love, and hope™, and

" In the Triad, faith seems

he exhorts the latter to be fortified with all three elements
rather to be focused on the past, love on the present, and hope on the future (cf. Ne-
be 2014:997). Or expressed differently, faith seems to be the source of hope, and
love its effect (cf. Schweizer in Rockwell 2013:37). However, Christian hope can also
apply to the past, whereas faith often stretches out to the future (cf. Minear 1954:27).
Jeanrond (2011) has set out exhaustively the connection between hope and love,
describing hope as "horizon in which Christians live" (:54) and love "the divine gift
that allows us to hope for the consummation of God's promise" (:61), rejecting divine
love as something merely expressing itself in the salvific love of Christ but also char-
acterising the Christian approach to fellow human beings as well as to creation. Alt-
hough the Triad is not directly perceivable in Romans, the connections of hope with
love and faith are more than evident. Sain (2015:208) shows convincingly that Chris-
tian hope is intrinsically relational, constituting a way of relating to God by faith and to
the world by love™”,

The close relationship to zionig and its firm character leads New Testament é1rig to
rejoice as well as to boast. Romans connects hope and joy in 12:12 as well as in
15:13. Whereas Paul exhorts his readers to "rejoice in hope" in the former passage,
the latter depicts the "God of hope" who fills with joy. Already Philo connected éAxic
with yepd in the sense of anticipation (cf. Bultmann 1935b:526). Also the writer of 1%

3

Peter urges his readers "to rejoice" in hope'”, in contrast to the potential present "you
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n704 705

have been grieved by various trials" ™. Luke in his Psalm citation uses two verbs' to
describe the joyful act of éirisc. Even an unjustified hope can be expressed by joy.
Herod "was very glad"” when seeing Jesus, in hope of a sign. To the Thessalonians,

n707

Paul sets "joy" as well as "the crown of boasting"™ as synonyms for éiris. Negative-

ly, he characterises those without the hope of resurrection as having reason to

n708

"grieve" . In Romans 5:2-3, the certainty of hope leads to Paul's boasting, not only in
hope but even in suffering. There is a place for right boasting when located "in the
Lord""™ but never in oneself. In Romans 4:20, Abraham gives God the glory, in 15:9-
11 the Gentiles are exhorted to praise the Lord. Hope is Paul's reason for being "very
bold" and to "act or proceed" (BDAG, s.v. ypdoucu 2.) "with full courage"’; both pas-
sages are expressed with rappnoic, a term that is connected in turn with freedom (cf.
Bultmann 1935c¢:528), explained later in Corinthians’" and anticipated also by the
creation in Romans 8:21. In 1% Peter, the "reason for the hope that is in you" is
strong enough for a "defence", not leaving any space to fear and troubling’”. The

n713

writer of Hebrews exhorts to "hold fast" to "our boasting in our hope" ™ as well as to

the "confession of hope"'", a passage that leads to the third and final aspect of hope.

4.5.3 Enduring

The enduring aspect of New Testament hope can be divided into the three moments
of waiting, enduring and persevering, often related to suffering.

The Hebrew 5n* is incorporated from the MT as the basis for Matthew and Paul's ci-
tation”" with its emphasis on waiting. Furthermore, in Paul's speech the dead wait un-

AVTNOEVTOS EV TOIKIAOIS TEWPAOUOIS
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til their resurrection’”. In addition, in Colossians and Hebrews é1ric is characterised
by verbs denoting a recumbent position””, indicating the waiting act necessary to
reach its completion. In Romans 5:2, to "stand" in "this grace" directly precedes
éArig. To Titus, Paul links hope with "looking forward" (BDAG, s.v. mpocdéyouct 2.b)
and waiting”™.

Normally, this waiting position of é1zi¢ is intensified by a connotation of enduring,
very present also in Romans. In 15:22, the temporal hindrance of coming to Rome
has to be endured. The enduring position of é1zig is described by Paul as "stable and
steadfast, not shifting from the hope of the gospel"’”. In 1* Corinthians, despite the
natural expectation of the plowman, Paul connects é1zi¢ with endurance™, leading to
the characteristics of love where é17i¢ is embedded in two verbs of enduring™'. Wait-
ing in patience is the credo also for Romans 8:25. "The God of endurance" in 15:5 is
linked with "the God of hope" in 15:13. In 12:12, patience follows after hope. In 15:4,
the order is reversed with endurance leading to hope. Bultmann (1935c:529) claims
that a lack of éizi¢c in Revelation is due to the often vrouoviy™”. Hebrews expresses
the desire to "hold fast""® to hope "until the end"”* and "without wavering"®. It is with-
in this context that Sanger (2014:772) also interprets the vzéoraocis of Hebrews
11:1". Furthermore, in 1* John the tension between the already and not yet is ex-

pressed by "what we will be has not yet appeared"™.
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When linked to sufferings, the endurance-aspect of é1xi¢ is very present, Romans
being an outstanding example. The catena in Romans 5:3-4 leads from suffering via
endurance to hope, depicting Abraham who "grew strong" in his faith (cf. Rom 4:20),
and Jesus Christ as suffering, being tested and glorified. The inward groaning of the
Christians in Romans 8:23 as well as the travail of creation's "bondage of corruption”
in 8:21-22 is location for éAxig. For Paul, éAiric seems to be experienced in particular
strength in the midst of suffering. Creation and the Christian "we" in 8:22-23 "wait ea-
gerly", even in groaning, the "pains of childbirth" implying the hope for a joyful deliv-
erance. Hope in Philippians is linked with the same expression’®. Hope then "is an
encouragement to believers in the midst of suffering, but it also prevents believers
from being content with present circumstances" (Everts 1993:417).

Endurance in the New Testament sense is thus anything but passive. Sometimes,
perseverance is explicitly added to emphasise the active opposition against the pre-
sent circumstances. When writing to Timothy, Paul uses verbs of toiling and striv-

ing’”. In addition, 1 Peter speaks of a defence™

. Indeed, Christian hope does not
only comfort in the suffering but also protests against the suffering, breaking through
the boundaries of life where Christ himself broke through (cf. Moltmann 2016:15; 17).
This active hope is expressed in Romans not only with Paul's journey-plans in 15:24,
but also in his statements regarding a Christian attitude in 5:2 and 5:5, an attitude al-
ready exhibited in Abraham's life in 4:20-21"". After the subsequent summary of the
study’s findings in regard to the act of hope, an interim conclusion of chapter 3 is

drawn.

4.5.4 Summary

In its profane sense as a positive expectation, New Testament hope acts mostly in
personal situations with little theological connotation, only present at the end of Ro-
mans. In its natural characteristics, New Testament £Arzig follows the flow of the He-
brew Old Testament with its main emphasis on trust. Romans however demonstrates
a particular interest in endurance, depicted as active and confident waiting. It is char-

acterised by a positive present but is also orientated toward the pending, explicitly
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combining the two aspects of trust and endurance. Hoffmann (1976:243) concludes:
"To hope is to be set in motion by the goal ahead, awaiting in this movement towards
the goal". New Testament éirxis in its theological relevance is furthermore clearly
thought of as a congregational rather than an individual hope.

4.6 Conclusion and Outlook

After the introduction to this study in the first chapter, the meaning of Roman's éArig
was exegeted in the second and third chapters and presented in its New Testament
context in the fourth chapter of this study. In the present section, the exegetical find-
ings are pulled together by providing important questions that will be answered in the
last chapter, thus bridging Paul's éirzig to the contemporary situation of hope in Swit-
zerland.

Firstly, there is the question of content. Christian hope is utterly distinctive in never
being egocentric. Christians do not only hope, but they have the hope of life (cf.
Woschitz 1984:762). Aspects of éirig particularly emphasised in Romans are firstly
the relationship between the present momentum and its eschatological fulfiiment,
secondly its bridging functionality between Old Testament and New Testament, and
thirdly the emphasis on suffering (cf. Nebe 2014:1001). Uniquely, the hope of crea-
tion is set in comparison with the Christian hope. There are at least two ways of miss-
ing true Christian hope. One is arrogance, taking the "not yet" as already, in accord-
ance with the gnostic influences at Paul's time; the other is desperation, assuming
the "already" as not yet, according to Jewish influences in Paul's time (cf. Moltmann
2016:18-19). Everts (1993:416) states: "As Christians hope they anticipate the future
and bring it into the present". The "passion for the possible" (Kierkegaard in Molt-
mann 2016:15) thus lets Christians be "eager" in their waiting. On the other hand,
"the humble recognition of the limits set to our knowledge" (Hoffmann 1976:244) be-
longs to this hope in the same measure. In order to compare the content of this hope
with its equivalent in today's Switzerland, one has to ask about the contemporary
content of trust and longing, or, in the negative sense, about the sorrows and fears.
Secondly, there is the question of addressees. On the one hand, the characteristics
of Christian hope, as understood by Paul, have to be elaborated on in the context of
the Christian community. Paul conveys his aspects of éirxig to Christian gatherings in
the most renowned city of the world at the time. In the same way, the Gospel of hope
has hardly any implications for contemporary Switzerland when not understood
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properly by its Christians. It is a hope that cannot be lived out individually but is
aimed at shaping congregations, above all, in terms of a united worship of God. On
the other hand, Paul's message of hope to the Romans is strongly orientated missio-
logically. The Christian communities have a responsibility to convey hope to their so-
cial context. In contrast to oi Aoizroi (1 Thess 4:13), they possess real hope because
of its faithful object and its firm basis. The "hope of the Gospel" (cf. Col 1:23) in-
creases wherever the evayyédiov is understood and embraced, whether among the
Jews in regard to Paul's Jerusalem journey, or in Rome in regard to its implications
for the readers' united worship, or in Spain in regard to Paul's future plans. When
Christians are "on trial" (cf. 1 Pet 3:15; Acts 23:6; Moltmann 2016:17) or when na-
tions put their hope in Christ's name (cf. Matt 12:21; NIV), Christian hope has to en-
large the effects of Christ's salvic work. This in turn multiplies God's glory as the ulti-
mate object of hope.

Thirdly, there is the question of method. On the one hand, practising Christian hope
is the starting point for conveying its message. Paul's personal life and story are full
of the three aspects of hope, leading from personal expectations to deep trust for a
positive outcome up to the content endurance "in whatever situation | am" (Phil 4:11).
The Christian communities are called to a "living hope" (1 Pet 1:3), demonstrating the
"dialectical tension" (Woschitz 1984:764) between the "already" and the "not yet" as
a tightrope walk between emergence and encapsulation. On the other hand, the
proclamation of Christian hope is central to Romans as well as to the rest of the New
Testament. In the first place, Paul makes use of the Koine and fills the Hellenistic
term with theological traditions of the Old Testament (cf. Nebe 1983:169), an act al-
ready done by the LXX and the post-exilic texts. In doing so, he contrasts the Hellen-
istic and Roman usage. They in turn seem to adapt to the growing Christian influence
on the Jewish-Christian meaning. The contemporary characteristics of the term
"Hoffnung" must therefore be taken into account for a successful conveyance of
Christian hope. In the second place, the most striking aspect of Christian hope, as
depicted in Romans, is not its object but its basis. Testifying to this basis means in
turn to illuminate its object, resulting in firmly expecting a glorious outcome by trust-
ing and enduring through the present circumstances. Because of the characteristics
of Christian hope as the "future of the One who has come" (Kerck in Hoffmann
1976:242), the triune God is the central theme of such a life, proclamation and testi-
mony; God being the object and ground of Christian hope, the Giver and Provider of
hope's fulfilment.
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5 The Relevance for the Contemporary
Situation of Hope in Switzerland

After having examined the é1zi¢ passages in Romans (ch. 2 and 3) and integrated as
well as categorised them into the New Testament situation (ch. 4), the final task of
this study is to apply the findings to current Switzerland. Firstly, the sociological evi-
dence for the situation of hope is presented, followed by the bridging of the theologi-
cal findings to the current situation. Finally, the application is summarised by means
of a model.

5.1 The Contemporary Situation of Hope in Switzerland

In order to determine the current situation of hope in Switzerland, two recent
sociological studies are integrated. Wheras the results of the polls are presented in
chronological order of their date of issue in the first subchapter, their interpretation

takes place subsequently.

5.1.1 Presentation of the Employed Data

For the Credit Suisse Worry Barometer (2017), a total of 1000 people among the
Swiss voting population were interviewed individually (:7). In contrast to "unemploy-
ment" as the one key concern since 2003, it is the issue of retirement provision that
has risen to the top of the rankings in 2017 (:12-15). Whereas the latter was men-
tioned only by 28% in 2016, both concerns are cited by 44% of the Swiss respond-
ents as being among the five most pressing problems of their country in 2017, fol-
lowed by the issues of foreigners (35%), health care/health insurance (26%) and the
EU/bilateral agreements (21%). The level of concern about unemployment has al-
ways been correlated with the actual unemployment rate. In 2017, the highest figure
ever in this category, namely 37% of the respondents, believed that their job is very

secure.
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The traditional concern regarding refugees/asylum has become less pressing (19%)
and is ranked at the sixth position on the list of 2017 Swiss concerns. The respond-
ents believe that the economic situation is worse in 2017 than it was in 2016. 23%
state that the situation will deteriorate further and only 17% think it will improve.
However, the majority of the Swiss population do not perceive a clear trend. Swiss
people also think that their own economic situation is not as good as before, and
here again the outlook is more pessimistic than it has been in former years. Twice as
many as last year (14% in 2017) think that the situation will get worse for them. Eco-
logical concerns, including nuclear energy, rank in the top ten for the first time (Credit
Suisse 2017:11).

Swiss people trust in their institutions like almost no other national population. How-
ever, after years of general increases, in 2017 nine out of ten top-ranked institutions
saw trust decline. Remarkably, banks increased their trust level from the 15" place to
the 2". On the other hand, since 2015, less people (51%) set their confidence in
churches (Credit Suisse 2017:44). Remarkably, more people trust in television, inter-
net, employers, political parties or the European Union (:43).

The Barometer of Hope (Swissfuture 2018), on the other hand, is an instrument par-
ticularly designed to determine the hopes of Swiss residents, the 2018 issue being
based on almost 4500 online questionnaires (:8). In regard to the objects of hope, it
clearly reveals the difference between hopes in society and personal hopes, the latter
being significantly stronger than the former. According to the poll, Swiss residents
are, in the first place, dissatisfied with the economy, environment, politics and social

?. not expecting things to improve in the near future (:4"™). In the second

issues”
place, 70.5% of the respondents claim to be satisfied with their personal lives and
circumstances (:2). Positive feelings clearly dominate (:3), probably based on the
positive conception of mankind (:7), and the future in regard to their private lives is
viewed optimistically (:4).

When asked about the hopes for 2018, the respondents state, in the first place, the
hope of personal health, followed by the hope for happy marriage, family and part-
nerships (Swissfuture 2018:5). Harmony in life and then personal independence and

autonomy follow. Good and trusting relationships are listed in the fifth place. Although

72 Satisfaction in percentage points: National Economy: 26.7; Clime and Environment: 15.8; National Politics:
14.4; Social issues: 11.5 (:2).

733
Concerning the National Economy, the majority of respondents have a neutral expectation. Nevertheless, the
pessimistic view is more pronounced than the optimistic.
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still important, security, sexual relationships and money are perceived as less-
essential hopes compared with earlier polls (:5). Success, career, wealth and eco-
nomic growth are not associated with hope anymore (:1). In the previous poll, spiritu-
al and religious experiences were listed at the bottom of the personal hopes for 2017
(Swissfuture 2017:6).

In regard to the basis of hope, the majority of the respondents see themselves as
most the important source of their hopes (Swissfuture 2018:6), followed by spouses
and partners. Friends, parents and grandparents follow thereafter. The respondents
do not pin their hopes on supervisors, businessmen, managers and financial profes-
sionals. In the previous poll, "God" was mentioned at the 13" position (Swissfuture
2017:8), whereas religious leaders were placed at the bottom of the rankings (16™

position).

5.1.2 Interpretation of the Employed Data

On the one hand, the supporting polls exhibit desirable attitudes, forming valuable
points of contact for conveying biblical hope. Firstly, the respondents perceive the
hopes in their partnerships as more trustworthy than the ones in economy and poli-
tics. Furthermore, they assess wealth, security and sexual relationships as less im-
portant than in earlier years. In addition, their families, as well as good and trusting
relationships, are perceived as more important sources of hope than official man-
date-holders. Also, material goods are not perceived as the main hopes. Finally, eco-
logical concerns are viewed as serious issues.

On the other hand, the polls reveal multilayered difficulties in regard to the situation
of hope in Switzerland. Firstly, a divergence between the concerns of the respond-
ents and the actual facts in the international comparison has to be noted. Astonish-
ingly, Switzerland plays a leading role in regard to the two most pressing problems as
perceived by the Worry Barometer. The unemployment rate stands at about 3%
since 2011 (SECO 2018) and the Global Retirement index of 2017 positioned Swit-
zerland at second place (Natixis 2017). Furthermore, the respondents' dissatisfaction
and pessimistic view regarding the economy stands in sharp contrast to the fact that
the Swiss market is indexed among the five most competitive economies worldwide
(IMD 2018). Nonetheless, injustice in these areas is perceived and addressed.
Secondly, the shift in institutional trust is significant. Swiss banks increased their
credibility against the decrease of trust towards the rest of the 10 addressed institu-
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tions. Despite the factual loss of the bank secrecy, the past discussions about hor-
rendous manager salaries and the respondents’ opinion of money as not being
among their most important hopes, an efficient banking sector is viewed as a solid
basis for stability.

Thirdly, there is a dualistic distinction between the personal lives and the surrounding
society. Whereas the impersonal aspects of society are all viewed pessimistically, the
hopes for a good life and relationships are perceived as being intact. This sometimes
takes on almost contradictory forms when, for example, comparing the pessimistic
trend regarding the personal economic situation with the high level of job-security
perception in the very same poll. This disentanglement between society and the indi-
vidual is probably based on the very high living standards of the country that are
hardly elaborated on by the respondents' generations poll.

Fourthly and related to the previous observation, the polls indicate the large extend of
individualism in Switzerland's society. Seeing themselves as the most important
source of hope, most respondents reveal an astonishing egocentric approach. At
least three out of the five top-mentioned hopes for 2018 are personal concerns, with-
out reference to other people. The individual ranks first. The authors of the Barome-
ter of Hope, with a surprising cynical undertone, summarise the results as hopeless
optimism ("hoffnungsloser Optimismus"; Swissfuture 2017:1), referring to this incon-
gruence between social and individual aspects of hope.

Fifthly, a surprising contrast is to be noted when comparing objects and sources of
hope. Most obviously, the logical inconsequence is revealed when contrasting the
egocentric source of the respondents' hope with their most stated object of hope be-
ing personal health. Apart from themselves there is no source of hope for personal
health in view. On the contrary, the subject of health care/ insurance is ranked
among the five most pressing problems in the Worry Barometer. A similar incongru-
ence occurs with other objects of hope. For example, personal independence and
autonomy is regarded as a very significant hope for 2018. However, such a hope is
linked inevitably with the development (or at least stability) of political and social as-
pects, issues exactly not regarded optimistically. The source of hope therefore fal-
ters. Or, stated differently, the objects of hope are not justified.

The various incongruences in regard to the examined polls are not problematic when
defining hope as "a feeling of expectation and desire for a particular thing to happen"
(Oxford Dictionary 2018). As soon as the trusting aspect gains importance, the
"grounds for believing" have to correspond with the "feeling of trust", the latter desig-
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nated by the dictionary as an "archaic" use of the term. The polls show clearly that
this correspondence is not granted.

Neither the Worry Barometer nor the Barometer of Hope tries to determine the act of
hoping. Implicitly, people rather state desires when asked about their personal hopes
for the next year, whereas they rather combine hope with trust when naming bearers
of hope such as institutions and aspects of society and people.

Lastly and highly significant for the justification of this study, neither God nor church-
es nor spiritual leaders are viewed as a basis of hope. In fact, religious institutions
can be ignored in the statistics because of their low ranking. Also in terms of hope's
objects, God is not considered. Not even personal spiritual and religious experiences
are perceived as an object or source of hope. These facts reveal a strong relativistic
approach to faith. Whereas it may be desirable to believe, faith is neither an aspect of
public confession nor regarded as substantially enough to correlate with hope. The
credibility of faith is lost; a fact that is not the product of a secular but of a highly plu-
ralistic society™. This setting provides opportunities as well as challenges for com-
municating Christian hope in current Switzerland.

5.2 Roman's éAtrig for Contemporary Switzerland

In order to convey Christian hope as presented in Romans to current Swiss society, a
triple fold approach is chosen. The first approach relates to the content of hope. In
the first place, the importance of the object, basis and act as the content of Christian
hope (cf. ch. 4.3; 4.4; 4.5) is considered. In the second place, the order of this
content as well as the method is defined after a careful study of theologians and
apologetes from different denominational backgrounds. Although the majority are not
Swiss, their view within similar social settings reveals that acting out hope as
attractive example has to be the first step. This cannot be done more convincingly
than within the social setting of a community. Secondly, the objects of the hopes, as
perceived by today’s society, have to be confronted with the objects of Christian
hope. This is a dialogical approach based on the intellect and aimed at removing
barriers to faith. Thirdly, the basis of Christian hope is testified. Following the social
and apologetic approach, in due course the indicative aspect of the soteriological

[ The secularisation thesis has proven wrong (cf. Volf 2011:120). Religions are very present even in Western
Europe.
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basis is withessed as reaching the heart. In every step, the contrasts have to be dealt
with. According to Timothy Keller (2015:96; 100), this takes place as "adapting in or-
der to confront". The very points of agreement thereby also form the points of contra-
diction.

5.2.1 Acting out éAmic as a Community of Hope

Human relationships build probably the most precious point of contact between
Christian hope and the current Swiss society. From a biblical perspective, Paul re-
peatedly stresses the communal aspect of hope. Furthermore, Lesslie Newbegin
(2017:141™) remarks rightly and in accordance with Romans 15:24 that Paul set out
on his travels, not when everyone in a certain area was Christian but when a Chris-
tian community was established. In addition, Paul’'s "strong desire" (15:23; own trans-
lation) for fellowship with his addressees and his need for their support, as important
reasons for his writing, is a clear indication of his high regard for community. From a
social perspective, the respondents of both polls estimate good relationships as be-
ing important for their lives. In contrast, their institutional trust in churches is signifi-
cantly low.

Vitale and Zacharias (2017:132) explain the similarity between a biblical and social
understanding regarding God’s purpose in creation. Humans are thus created for
community, a fact that is reminiscent in Paul's description of the interdependence be-
tween "the sons of God" and creation (8:19; ESV). Edward Sri (2006:26-27) argues
from the point of human purpose, relationship being "our telos". This fits the Pauline
description of hope with the promise’s content to Abraham (4:18), the completed
"adoption as sons" (8:23; ESV) and his majoritarian use of the plural form regarding
the subject and object of hope. Graham Johnston (2001:55) reasons that in an in-
creasingly individualistic society, the longing for relationships is consequently more
visible. He concludes: "The message of hope in Christ falls on deaf ears unless
Christians are perceived as people of hope" (:139). Churches in Switzerland are thus
called to be communities rather than institutions. In order to convey hope within and
through such human communities, in terms of the origin and purpose of God'’s plans,
the following three aspects have to be clarified, in accordance with the "act of hope".

7 His book "The Gospel in a Pluralistic Society" appeared in 1989 and is still of great value today. For a recent
assessment, cf. Sunquist and Yong (2015).
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5.2.1.1 An Expectant Community

An expectant community of hope fosters people to be curious. On the one hand,
Johnston (2001:123-124) believes that to live in such a way that people ask about
our hope is an important task. Holding people together in a meaningful way is sub-
stantially different from merely reading a book or watching a video. He therefore en-
courages Christians to expect people to ask questions. He concludes that the lack of
questions being asked reveals a lack of authentic faith. The low expectancy of the
Swiss society in regard to churches may well result from such a lack. The attitude of
being "fully convinced" (4:21; ESV) as well as our "travailing" and "expecting eagerly"
(8:22-23; own translation) as opposed to the human sources of hope (4:18-20) can
provide an excellent point of contact in a society that senses the divergence between
its objects and sources of hope.

On the other hand, Christians themselves are called to ask expectantly. Craig
Loscalzo (2000:55) states: "Christian hope looks at the world and asks, Why not?!"
Expecting the future therefore implies expecting change in the present, a fact that is
not possible outside of the community. Romans describes this expectancy, firstly, as
situated in the community between God and the believer (4:17b-18; 5:5) and in con-
sequence among people (4:19; 5:3; 12:9-13). Indeed, Paul’'s own striving for unity in
Jerusalem and Rome is a striking testimony of this attitude. Already Minear (1954:64)
reasoned that hope, as corporate gift, is made corporate because of the continuing
life of Jesus Christ within his church. This corporate gift influences different relation-
ships.

Hope is, firstly, to be embraced by the Christian community and subsequently affects
its surroundings. Keller (2017:268-309) proposes an integrative approach to commu-
nity, consisting, in the first place, of the church service and the community among
Christians (connecting to God and to each other), and in the second place, of con-
necting to the society by social acts and practising a profession. To celebrate Sunday
as the first day of the week is a powerful sign for Christian expectation, connecting
creation and redemption (cf. Moltmann 2010:259; Newbegin 2017:140). Barbara Sain
(2015:212), in accordance with Romans 5:4-5, sees the Christian community as the
linking location of "individual and communal dynamics of hope". And Margaret Adam
(2013:216) concludes: "[...] friendship is the location for an ethics of eschatological
hope [...]".
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Prayer is a further distinction of an expectant community. Just as Paul did not only
write about intercessional (Rom 8:26-27) and praising prayer (Rom 15:9-12) but also
urged the Roman Christians to pray for his journey, so the Swiss Christians are re-
quested to stand together in prayer, on the basis of Paul’'s "be constant in prayer"
(12:12; ESV). Pope Benedict XVI (2008:64-68) emphasises prayer as "Lernort der
Hoffnung""™. Barth (1940:482) believes that to "be constant" does not mean to in-
crease quantity or quality but to focus continually in the direction of God: "Gott ist
gemeint, wird gesucht [...]". In the medieval Christian principle of "ora et labora", the
prayer is addressed to God and the working to the world (cf. Moltmann 2010:23).
This communal dynamic of biblical hope therefore does not only affect humans but
also reaches out to creation.

An expectant community does not remain passive regarding creation, in accordance
with the Swiss awareness of ecological issues. When nature is seen as irrevocably
linked to the human race as explained by Paul in Romans 8 and indicated already in
4:17, creation and humans are not only in "Schicksalsgemeinschaft" but also in
"Hoffnungsgemeinschaft" (Woschitz 1984:527), a fact that "should be clearer than
ever" (Moo 2010:29). The shared hope means that Christians should avert and repair
the negative effects on ecology (cf. Bauckham 2011:96). From the perspective of na-
ture, Christians become the basis and object of hope (8:19; cf. Sain 2015:209).
Caring for environmental issues is not only an expression of Christian hope but also
a demonstration of the close connection between God, humans and the created
world (cf. Johnston 2001:132). Stott and Wyatt (2006:135-157) define the Christian
involvement as based on creation and consummation. The former is related to the
earth as God'’s property that has been entrusted to us, and the latter derived explicitly
from Romans 8:19-22 and God’s new earth. He is convinced that Christians therefore
have to make "a distinctive contribution" to the ecological debate (:155). Although
Volf and Katerberg (2004:ix) observe an "increasing awareness of the fragility of our
natural and social environments", unfortunately Stott’s slight optimism regarding real
progress has lost much of its substance in the past years. Christian communities in
current Switzerland are therefore called to provide a valuable point of contact with

society by engaging themselves in ecological issues with words and action”’.

736
The national prayer week 2019 of the Swiss Evangelical Alliance is dedicated to the subject of "hope for Swit-
zerland" (Schweizerische Evangelische Allianz 2018).

[ Cf., e.g., Alisa Weichsler's excellent final paper at IGW Zurich "What would Jesus eat?" (2017), a study
providing theological basis and practical application in regard to food.
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Of course, creation can be overemphasised when neglecting the creator. Not only
have overreactions such as Peter Singer’s "Animal Liberation" (in Stott and Wyatt
2006:152) put created beings into godlike positions. Nature-consciousness, a healthy
diet and a sustainable lifestyle can easily shift the object of hope from God to nature

and oneself (cf. Johnston :46).

5.2.1.2 A Trusting Community

The following characteristics of trust as an act of hope can be derived from Romans
and applied to the current situation in Switzerland. Trusting communities are, above
all, communities that can be trusted. Firstly, Paul’s hope in Romans does not force
people. The object of hope is not yet visible and the ultimate evidence is still out-
standing, both in Abraham’s situation (4:18-21), as well as in the Christian’s status
(8:24-25). This fact corresponds well with the stated desire of the Swiss society to be
independent and autonomic. Therefore, liberty has to form a core value for the Chris-
tian community in current Switzerland. Especially in free churches accused of being
closed to sectarianism, the voluntary handling of membership and money has to be
underlined. Benedict XVI (2008:53) stated pointedly that liberty has to be won again

and again for good™*

, and Miroslav Volf (2011) has dedicated an entire chapter to the
danger of coerciveness. He furthermore shows by means of four propositions how
Christian communities should favour a pluralistic society to witness their message
(:126).

Similarly, Paul vehemently calls for "brotherly affection" (12:10; ESV) to "receive one
another" (15:7; own translation) as well as for the "strong" to bear with the "failings of
the weak" (15:1; ESV). In the context of Paul’s letter, this appeal supports a flat hier-
archy that allows a united worship of both Jewish and Gentile Christ-followers. In the
Swiss context, the low trust in mandate-holders demonstrates the desire for such low
hierarchies. Not only is the quest for equal value a strong claim for a pluralistic socie-
ty in general (cf. Vitale and Zacharias 2017:116-124), but the democratic culture of
Switzerland also promotes an equivalent structure of the Christian community in par-

ticular (cf. Stefan Schweyer in Keller 2017:376).

[ Bill Hybels (in Johnston 2001:91) stated: "I've been surprised to learn you really can challenge unchurched

people as much as you could anybody else, as long as at the moment of truth you give them absolute freedom
of choice." Unfortunately, this statement does hardly apply any more for highly relativistic Swiss society. Often,
already the statement of truth is understood as a charge on personal liberty, above all, when it is proclaimed
from a pulpit and not in dialogue.
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Furthermore, diversity is a quality feature of Christian communities. Paul’'s address-
ees of Romans lived in a multicultural society that also influenced the Christian com-
munities. Integration on the basis of the worship of God had to be the answer, not
exclusion. The starting point for Switzerland’s pluralistic and multi-ethnic society is
very similar. The contemporary church needs to reflect this diversity. This has to take
place, on the one hand, by decreasing the importance of institutions and denomina-
tional boundaries (cf. Johnston 2001:36-37), a reality that is also welcomed by the
respondents of the examined polls. On the other hand, and in accordance with
Schweyer’s findings (in Keller 2017:378), the distinct individualism, as well as patriot-
ism, often leads to monocultural churches in Switzerland. Not only Paul’s pledge for
unity in diversity but also the high foreign population™ calls for a change in attitude.
Lukas Etter (2015), in his outstanding final paper at IGW Zurich, has described the
potential of multicultural churches before giving practical advice to pastors on how to
develop diversity within their communities. Schirmer (2014:68) narrows down his fo-
cus on sermons for diverse congregations, encouraging pastors to have in mind both
the "fremde Gast" and the "alte Freund". Although the voluntariness, equality and di-
versity of Christian hope accord well with current Swiss society, the very definition of
freedom contains a major challenge.

A consistent definition of freedom is the basis of an effective conveyance of Christian
hope. The current understanding of freedom as perceived by the correspondents is
based on independence and defined by the absence of restrictions. This so-called
"negative freedom" (Sri 2016:51) undermines human communities in general and
therefore conflicts with society’s longing for community. The challenge for the Chris-
tian community therefore is to define and communicate the nature of divine freedom,
being a "positive freedom". According to Keller (2015:144), this kind of freedom con-
sists rather "of finding the right, liberating restrictions". In order to grow in liberty, one
has to "lose some lower kinds of freedom". In Paul’'s terms, Christians have "obtained
access by faith into this grace" (5:2; ESV). Liberty then is located within the bounda-
ries of God’s grace. Similarly, the "redemption of our body" (8:23; KJV) and the final
salvation (8:24) take place within the consummation of God’s glory. Edward Sri
(2016:49-59) emphasises that true freedom surpasses negative freedom. It allows us

even to forgive and to face suffering in a way we could not do so before (cf. Keller

[ With 20% being significantly above the European average (cf. Bundesamt fiir Statistik 2017).

140



Chapter 5

2015:145). Love is the ultimate proof of positive freedom (cf. ch. 5.2.3). Such a posi-
tive freedom cannot help but express itself by joy.

Paul's exhortation to rejoice in hope (12:12; ESV) is a direct result of a trustful com-
munity. Apart from the LXX-citation regarding Gentiles (15:10), Paul’s prayer for joy
(15:13) explicitly and the "exulting" (5:2-3; own translation) implicitly refers to this
Christian attitude. In contrast, Volf (2011:57) observes: "[...] for many in the West,
experiential satisfaction is what their lives are all about". Thereby, not the source of
satisfaction matters but the mere fact of it. Paul sharply addresses such a stance
when writing about "not to please ourselves" but "his neighbor for his good, to build
him up" (15:1-2; ESV). All the more regrettable it is that Christianity in Switzerland is
too often known for what it is against’, a perception problem that is due to one’s own
fault. Already Nikolaus Ludwig, count von Zinzendorf (1700-1760) stated that the na-
ture of Christianity does not consist of being pious but of being happy (cf. Coenen-
Marx 2014:542). This is an accurate reminder also for today’s Switzerland. Vitale and
Zacharias (2017:172) show impressively how the Christian faith takes believers "to
the presence of joy". Keller (2015:177) believes that preachers should speak with
"tears of joy". Not only churches but also families as crucial social institutions (cf.
Gerhard Kardinal Muller 2016:180) can contribute toward building up joyful Christian
communities. The third and last characterisation of hoping communities is endur-

ance.

5.2.1.3 An Enduring Community

The low interest in churches, as well as the distrust of official religious mandate-
holders in Switzerland, challenges the Christian communities. Although Swiss Chris-
tianity hardly suffers persecution, Paul’s extensive connections between hope and
perseverance in Romans call for a specific application. The biblical evidence of hope
presents Christian communities as enduring fellowships. This attitude is built on
God’s patience already in the Old Testament and confirmed within the salvific work of
Christ (cf. Falkenroth and Willi 2014:675-676). Benedict XVI (2008:27) explains the
New Testament situation of endurance precisely as "Warten auf Kommendes von ei-

0 Baumgartner (2018:11) refers to a Swiss poll, in which the three most frequent terms named by the corre-
spondents in regard to free-churches are anti-positions. For a similar statement in the American context, cf.
Johnston (2001:20).
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ner schon geschenkten Gegenwart her". The source of such enduring hope can be
none other than "the God of endurance" (15:5; ESV).

The call for patience steps in two different directions (cf. Falkenroth and Willi
2014:676). In the words of George Pattison (2016:199), "hope is required for sober
reflection on human limits as well as sustaining openness to the future". It is there-
fore, on the one hand, a reminder for the impatient. Paul’'s "steadfast endurance"
(8:25; own translation) is necessary to produce tested character as well as hope (5:4;
15:4). Abraham himself had become impatient when taking Hagar as his wife (cf.
Gen 16) before learning how to endure as an act of hope (4:19-21). Similarly, Chris-
tian hope easily becomes garrulous and anticipates objects that do not correspond
with the biblical evidence. Already Augustinus (354-430) spoke about heavenly pal-
aces and torture chambers in hell (cf. Halik 2014:218). McDowell (2006:35) reminds
us that eschatology is not the reflection on the last things (eschata) but on the "One
who is our End" (eschatos). An inappropriate fantasy also today leads to a crisis of
hope and a diminishing relevance of Christian communities. Furthermore, as Sri
(2006:14) notes, because of relativism, Christians have to invest themselves "for the
long term as [they] accompany people in life". In fact, true community takes "bear[ing]
with the failings of the weak" (15:1; ESV; Vitale and Zacharias 2017:134; cf. Eph 4:1-
3), an effort well worth of. True Christian hope can thus be diminished by overeager-
ness, but it increases with endurance.

On the other hand, the appeal for endurance is addressed to the resigned, being an
awakening call. Moltmann (2010:21) states: "Tragheit ist der reale Feind jeder Hoff-
nung". Biblical hope thereby is the answer for tired communities, inspiring their pa-
tience and transforming resignation into eager waiting (8:23; ESV; cf. Falkenroth and
Willi 2014:676). Paul’s exhortations to "never let your zeal flag" (12:11; BDAG, s.v.
oxvnpos 1.) but to be "fervent in spirit" (ESV) and therefore to "be patient in tribula-
tion" (12:12; ESV) is a call also for Swiss churches to activate biblical hope. Just as
endurance and encouragement are linked in Romans (15:4-5), Minear (1954:69)
calls hope "a shield against anxiety and despair". Sometimes, this shield must be
tested and proved even in suffering.

Newbegin (2017:158) sees the reason for suffering in the fact that a community
"deeply rooted in Christ" challenges the reigning powers as well as the "prevailing
worldview" (:114). He points to the Roman Empire that, according to him, was
crushed because of the martyrs’ faithfulness. Jesus himself showed the disciples the
mark of the nails before sending them out (cf. John 20:20-21). Benedict XVI

142



Chapter 5

(2008:71-78) emphasises rightly that a shared suffering is easier to be endured. Fur-
thermore, the suffering of other people reminds us to place our final hope in God
alone (cf. Muller 2016:75). Similarly, Machiela and Lioy (2007:15) state that trials are
intended to nourish hope, not to destroy it, in accordance with Paul, who explicitly
names perseverance as the intermediate station between sufferings and hope (5:3-
4). Although the Christians "groan inwardly" (8:23; ESV), Christian hope is why the
"sufferings at the present moment are not worth comparing" with what lies ahead
(8:18; own translation). Vincent Lloyd (2016) goes even further when arguing that

despair is the very condition of real hope™

. True hope, after all, expresses itself ex-
actly "contrary to hope" (4:18; own translation).

Most of all, the love of the one who shares the suffering (Benedict XVI 2008:75) is
unique in the Christian faith. Love in turn is itself source of suffering because it has to
deny itself (:76), a fact that is described also by Paul in the context of hope (15:3).
When seen in its true form, the uniqueness of the Christian faith is grounded in the
uniqueness of Christ (cf. Johnston 2001:100), sufferings become a normal share.
Christ’s followers were at all times prepared to die. This impressive attitude showed
their deep trust in what they believed. Just as Paul did not equate endurance with
passiveness, so too Newbegin (2017:242) calls Christians to be "patient revolution-
ists". In Paul’'s words, to be "patient in tribulation" also means to "contribute to the
needs of the saints and seek to show hospitality" (8:12-13; ESV). The hope for justice
nurtures such a Christian engagement.

The longing of the Swiss people for equal opportunities provides an excellent point of
contact with the attitude of Christian communities. This is a desire that cannot be ful-
filled by the current pluralistic society. Whether regarding retirement provision, un-
employment, foreigners or health care, injustice is the source of much personal and
communal trouble. Vince Vitale and Zacharias (2017:124-131) welcome this desire
by stating that it is justified within biblical hope. Justice is thereby used as an ethical
term (cf. Schaefer 2014:756). In fact, Pope Benedict XVI (2008:84) believes that the
quest for justice is the strongest argument for faith in eternal life. As a matter of fact,
"a world that has to establish justice itself is a world without hope" (:81). Machiela
and Lioy (2007:111-114) convincingly explain the biblical hope of God’s fair judge-

i He criticises desire, affect, rhetoric, novelty, poverty and theological virtue as aspects of hope before reaffirm-
ing Kierkegaard’s explanation of despair as wiping out false gods and focusing the attention solely on the true
God (:178-179).
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ment™”. However, Wolterstorff (2004), in his example of South Africa’s Christians in

regard to the apartheid regime, shows that justice does not start with the consumma-
tion but with petitionary prayer. The struggle for the exact object of prayer follows and
the prayer of thankfulness at the alleviation of the injustice concludes the action.
Such a procedure indicates the required humbleness. This leads to the theological
dimension of justice (cf. Schaefer 2014:756).

In fact, the subjects of justification and peace in Romans remind Christian communi-
ties that God’s grace is the only basis on which to pass his judgement (5:2). Indeed,
"the root of Jesse" can be the only fair ruler of the Gentiles, leading them to hope "in
him" (15:12; ESV). But the only option is to be "justified by faith" in order to get "right-
eousness" (5:1; 4:22; ESV). This humbleness in turn implores non-Christians to "be
reconciled to God" (2 Cor 5:20) and enter into a stance of peace (5:1). This Schalom
is what Paul asks God for his readers (15:13). Moltmann (2010:83) states pointedly:
"Frieden ist nicht die Abwesenheit von Gewalt, sondern die Anwesenheit von Ge-
rechtigkeit”. The hope for justice therefore does not let Christian communities in
Switzerland remain passive. It reaches out to the injustices praying, pleading, serving
and trusting for God’s fair trial.

Whereas communities are essential to demonstrate hope in action, the object of
Christian hope should also to be the topic of apologetic interactions.

5.2.2 The Object of éAmric as Apologetic Task

The apologetic approach, according to 1 Peter 3:15, is biblically linked to conveying
743

hope™. An apologetic strategy can remove barriers to faith, especially for intellectual
people who themselves are influential in shaping the culture (cf. Craig 2008:22).
Within a pluralistic setting, such an approach is particularly urgent (:23; cf. also John-
ston 2001:81). William Lane Craig (2008:23-24) divides the field broadly into defen-
sive and offensive apologetics. In regard to the defensive approach, the main task in
the current Swiss society is to raise awareness of the incongruences. Similarly to

Luke’s, John’s and Paul’s explanations of false hopes (cf. ch. 4.3.4), Christian dia-

e He states that even the warning of hell can create hope (:114). Johnston (2001:112) however, sounds a note
of caution because of the danger of confusion between the biblical and the traditional perceptions of hell. For a
helpful theological survey, cf. Karkkainen (2017:183-204).

743
This is the only passage in the NT with an occurrence of azoloyia, meaning a speech or an act of defence (cf.
BDAG, s.v. aroloyia).
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logue examines the assumptions of the interlocutor critically. However, due to the
lacking evidence in Romans’ treatment of hope, the priority is placed on the offensive
approach, which offers a biblical understanding of hope within the current setting,
leading in the last section to a differentiation between faith and reason. Whereas ap-
propriate methods for such a dialogue exceed the scope of this study, a possible

content for discussion is set out in the following section.

5.2.2.1 Incongruences

The polls reveal the "high level moaning" in Switzerland. In contrast to the majority of
the world, Swiss people do not have to fight for their daily existence. Nonetheless,
they express dissatisfaction in exactly those areas of their world-leading position. In
"Counterfeit Gods", Keller (2009) dismantles human objects of hope such as love,
money, success and power, showing at the same time the Christian hope as an at-
tractive alternative. Swiss theologian Schweyer (in Keller 2017:377) perceives money
as a taboo subject in Switzerland. He encourages churches to hold a fundamental
debate about poverty, wealth, money and responsibility. C.S. Lewis (2014:152-153)
convincingly shows how the insatiable human desires point to the logical conse-
quence of being made for more than this earth can offer.

A further incongruence that can be used to portray biblical hope is the distinct indi-
vidualism versus the desire for good relationships. Halik (2014:73) fears that the sit-
uation becomes hopeless when men source their hope in their own activities. He
continues (:241): "Der Mensch 'braucht' deswegen Gott, damit er sein 'religioses Be-
durfnis' nicht mit irgendeinem Ersatzgegenstand, 'irgendeinem Gott' bzw. heutzutage
mit der weitverbreiteten lllusion befriedigen wirde, dass er selbst Gott sei." Minear
(1954:25) radically sets out the Christian understanding of dealing with false and true
hope: "The disciple of Christ must renounce all his possessions (including his hopes)
and yet recognise that in Christ he becomes the possessor of ,all things™. The differ-
ence is not only shown in a religious belief but often becomes very apparent. Vitale
and Zacharias (2017:181) believe that humans can be "the glory and the shame of
the universe", depending on whether they recognise their purpose or not.

The incongruences, as observed in the examined polls, threaten the positive conno-
tation of hope in the Swiss culture. While still viewed as something that is necessary
for life, the culture’s relativistic orientation removes hope’s proximity to life and re-
duces it to a merely abstract principle (cf. Goetzmann 2014:1013). However, for the

human experience, the proximity to life is crucial. James Smith (2004) has impres-
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sively shown how far philosophers such as Richard Rorty and Jacques Derrida have
gone in explaining hope despite lacking its grounds and objects. Hope thus is re-
duced to optimism. Halik (2014:13) in turn diagnoses optimism as "iliness of the
credulous". Gerhard Kardinal Muller (2016:17) concludes by stating that despite op-
timism, the current problems will deteriorate without the acceptance of God.
Schweyer (in Keller 2017:379) answers the decrease of faith in Switzerland by en-
couraging churches to address specifically the religious distant segment of the popu-
lation instead of differentiating themselves from other Christian communities, a call in
full accordance with Paul’s statements in Romans. Instead of guarding themselves
"against discretely determined negative outcomes" (Johnson 2004:48), Christians are
called to reach out "toward a positively defined future", in accordance with Paul’s
"boasting" (5:2; NIV). It is this attractive, positive approach to life and faith that is
subsequently presented.

5.2.2.2 Offensive Approach

After a critical dialogue about the incongruences of hope in today’s society, the of-
fensive approach attempts to bridge the evidence in Romans to current Switzerland.

Firstly, the biblical Christian hope does not focus on heaven but on the ultimate king-
dom of God. In his reflection on Lutheran eschatology and its impact on liturgy,
James Ware (2009:129-139) observes a concerning focus on a disembodied heaven
as the final destination. According to N.T. Wright (2007:120-128), Ascension Day in
this theological setting can hardly be differentiated from Easter. Machiela and Lioy
(2007:57) state: "The ultimate hope of believers is the eternal kingdom of God, not
the rapture or the millennium." Together with Moltmann (2010:69) and Karkkainen
(2017:213) they criticise dispensationalism as a problematic approach to support
biblical hope. The same direction is taken by Moltmann’s (2008) critique of the
Pope’s enzyclical (Benedict XVI 2008)™. N.T. Wright (2007:146) goes as far as to
accuse the "rapture theology" of avoiding the ultimate confrontation between God
and evil, having a tendency towards a "private dualistic spirituality" and a "political
laissez-faire quietism". On the other hand, Machiela and Lioy (2007:64) rightly do not
see liberalism as a valid alternative. They argue convincingly that liberalism dimin-

ishes hope by obscuring the Christian future and criticise Moltmann for not having ful-

744
Topics such as the kingdom of God, the resurrection and the new earth are lacking in the encyclical. Molt-
mann (2008:31) therefore concludes that Benedict's description of hope is hardly distinctive from faith.
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ly escaped liberalism by "construing the end-time more as an idea than as an actuali-

ty
lar, places Christian hope under God’s dominion. The "hope of glory" (5:2) then is not

n745

. The evidence of Roman’s hope in general and the one of chapter 8 in particu-

satisfied with eternal life or a place of bliss but only with the full presence of God "on
earth as it is in heaven" (Matt 6:10). This theological understanding of ultimate Chris-
tian hope has practical implications for the way we ought to perceive life.

When Christian life is considered from the end (its final destination), as described by
the New Testament, hope affects our perspective and actions. Firstly, Christian hope
is hope for a happy end. In accordance with Paul’s various chains of thought (4:18-
22; 5:1-5; 8:18-25; 15:1-13), Machiela and Lioy (2007:27) state that Christians have
to be taught "to view the daily struggles in the light of the return of Jesus and His
emerging kingdom". Indeed, "the sufferings at the present moment are not worth
comparing" (8:18; own translation) when being aware of "the powers of the age to
come" (Heb 6:5; ESV). Mere optimism thus makes room for real hope™. Secondly,
the biblical concept of transformation takes into consideration the consistency be-
tween man’s creation in the image of God and its final consummation (cf. Ware
2009:137). Already within creation, God called "the things that are not so that they
are" (4:17b; own translation). He is able to transform barren wombs into nations
(4:18-19), suffering into hope (5:3-4) and bondage into freedom (8:21). Actions in this
life thus matter (cf. 1 Cor 15:58), and creation, our bodies included, has an intrinsic
value, in contrast to a dualistic view that divides between the immortal soul and the
mortal body (cf. Wright 2007:39). Instead of a "private eschatology" characterised by
a personal bliss after death, true Christian hope raises the awareness of responsibil-
ity for public matters (cf. Newbegin 2017:131). Soren Kierkegaard (in Vitale and
Zacharias 2017:178-179) said that he had learned to define life backward and to live
it forward. When the present of the future and the future of the present comes into fo-
cus (cf. Von Sass 2016:498), hope is therefore rather arrival than future.

The emphasis on the resurrection of Jesus Christ and its relevance for our lives and
future has to be a main topic in the Christian message. Instead of trying to become

more relevant by adapting themselves to the current society, Christian communities

[ Machiela and Lioy (2007:64) are at the same time eager to emphasise Moltmann’s positive stimulating of the

church in regard to social actions. For a further critique of Moltmann, cf. Adam (2013).
740 Toma$ Halik (2014:13) provides a further helpful differentiation between optimism and hope: "Der Optimismus

ist die kiihne Annahme oder die gewagte Unterstellung, dass 'alles gut gehen wird'; im Gegensatz dazu ist die
Hoffnung eine Kraft, die auch eine Situation auszuhalten vermag, in der sich diese Annahme als lllusion er-
wiesen hat."
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are called to be relevant by stating truth that is eternally valid (cf. Johnston
2001:137). The "assurance beyond the grave" therefore "should be given full voice"
(:136), in accordance with Paul's chain of reasoning (4:24-25; 5:1). In regard to
Christians, Ware (2009:137) believes that in focusing on the hope of resurrection, dif-
ferent denominations rediscover common ground. Authors such as Craig (2008) pro-
vide not only extensive argumentation for the case of Jesus’ physical resurrection
(:333-400) but also exhaustive literature lists (:401-404)™". However, by proclaiming
confidently the message of resurrection, one should not forget the reminder of Minear
(1954:56; similarly McDowell 2006:26) that just as at the time of Roman’s writing,
contemporaries will never allow the Christian community to forget how absurd this
hope is. It is still a hope "contrary to hope" (4:18; NKJV) and contrary to the circum-
stances (4:19; 8:18, 20, 23). Lesslie Newbegin (2017:13) concludes rightly that the
empty grave, after all, fits only into a conception of the world whose starting point it
is. After all, "hope that is seen is not hope" (8:24; ESV).

The Christian way of dealing with death is a valuable testimony for demonstrating the
object of biblical hope in a relativistic society. Because the Swiss society sets its
main hopes on present life aspects, death is often ignored or becomes the ground for
inconsolable grief. New aspects of Swiss culture, such as the nameless scattering of
the dead body’s ash or the celebration of Halloween, are indicators of the desperate
situation of hope (cf. Muller 2016:138-139). In sharp contrast, both Alister McGrath
(2012) and Todd Billings (2017) describe how dying Christians were a convincing
demonstration of Christian hope to them. The most remarkable aspect, according to
Billings (:9), is that fighting for the present life can be stopped without losing hope.
Both "the deadness of Sarah's womb" (8:19; KJV) and Christ’'s death (15:3) are not
the end. It is Christ’'s resurrection that will lead to "the redemption of our bodies"
(8:23; ESV). Funeral services offer a good opportunity to proclaim this transcendent

and confident hope.

5.2.2.3 Faith and Reason

In a highly enlightened society that nonetheless distrusts material things, the rela-
tionship between faith and reason has to be postured by the Christian community.
Pope Benedict XVI (2008:51) stated justly that they need each other in order to ac-

“ For a brief outline of the arguments, cf. Keller (2008:201-212).
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complish their true nature and mission’®. Lesslie Newbegin (2017) has spent great
effort in proving the subjectivity of science. For Swiss people it is crucial to
understand that reason is just like faith, not objective but derived from tradition (:10-
12). The answer to this equivalence is twofold.

Firstly, science has to be a concern within Christian dialogue. Vince Vitale and Zach-
arias (2017:63-92) have shown how the science of the universe points to a highly in-
telligent, powerful and personal designer (:87)". Remarkably, exactly the same sci-
entific laws provide the framework for miracles (:87-88). While science tries to answer
the question of mechanism (how?), the questions of agency (who?) and of purpose
(why?) are not answered (:65). In sharp contrast, the Romans’ evidence of hope, with
the exception of 15:24, is always linked to God as agency and purpose. The remain-
ing leap of faith that is needed provides the necessary freedom (cf. Muller 2016:81).
Churches thus have to take reasoning arguments more seriously, seeing them not as
opponents but as assistants.

Secondly, Christian dialogue has to invite people into the mystery of faith. In current
Switzerland, the significance of immaterial things receives fresh impetus. Instead of
taking science’s place, hope, as navigating "between the presumption of claiming to
know too much and the emptiness of knowing nothing at all" (Hughes 2004:103), is
more attractive than absolute security. The humility of Christian hope admits to not
having the entireness of truth (cf. Newbegin 2017:14). Truth in Christianity is a per-
son and a way (cf. John 14:6), not a doctrine. In addition, the rich correlation between
hope and the Spirit in Romans (5:5; 8:23; 12:11; 15:13) encourages churches to set
more focus on the third persona of the trinity. Schirmer (2014:71) urges pastors to
expect the Holy Spirit to influence the entire development of a sermon. Indeed, "all
theology is a dialogue with the Spirit" (Smith 2013:28). Already Swiss theologian Karl
Barth (in Loscalzo 2000:27) called Christians to a renewed sense of wonder. John-
ston (2001:125) expects rightly that even grace, as the basis of Christian hope, is a
more attractive concept today than shortly after the Enlightenment. He therefore en-
courages Christians back to a "Christian message rich in mystery of God and wonder
of His grace" (:147). The conveyance of Christian hope can thus answer the accusa-
tion of fundamentalism. Swiss catholic theologian Kurt Koch (1998:95) states point-

In sharp contrast, Karl Barth (1940:130) played off faith against reason: "Der Glaube aber ist also geschickt,
dass er der Vernunft den Hals umdreht und erwiirgt die Bestie, welche sonst die ganze Welt samt ihren Krea-
turen nicht erwiirgen kénnen."

For an exhaustive explanation, cf. William Lane Craig (2008).
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edly that the Christian church of the future has to be necessarily a mystic church;
otherwise it will probably not be a church any more.

After having displayed important content for apologetic interactions in regard to the
object of hope, it is pivotal for Swiss Christians to witness the firm basis of their hope.

5.2.3 The Basis of éAmic as Testimony of Hope

Neither churches and their representatives nor religious and spiritual experiences are
viewed as a legitimate source of hope in today’s Swiss society. In fact, faith as the at-
titude of the subject in relation to its basis, as Smith (2004:227) suggests, is lacking
in the modern concepts of hope. The main reason for this absence has to be found in
relativism. Christian hope and its basis can fill this vacuum, especially when commu-
nicated as a personal testimony.

5.2.3.1 Relativism

Relativism™ is a serious problem in Switzerland regarding the conveyance of Chris-
tian hope. Swiss people are "selective relativists" (Stefanick and Burke 2011:5). In
regard to values and religious beliefs, the current society has adapted Nietzsche's
assumption of nothing being right or wrong (cf. Newbegin 2017:19). At the same
time, the current cultural milieu remains deeply modernistic (cf. Craig 2008:18).
There are still hard-facts that are believed to be true. Some fundamental ethical val-

ues are thereby included™

. Cardinal Ratzinger, later Pope Benedict XVI, called rela-
tivism "the greatest problem of our time" (Zenit 2003). In fact, as Vitale and Zacharias
(2017:170) state, "relativism becomes the quicksand of humanism, and meaning is
also destroyed because one cannot find security based on a value-less culture, de-
fined by a value-less individual". Stefanick and Burke (2011:8) call it "a crisis in
meaning and a poverty of purpose" and Machiela and Lioy (2007:3) point to the

"Meaningless" of Ecclesiastes 1:2 as the fruit of living without purpose’. Because of

70 For a practical introduction to the subject, cf. Stefanick (2011). With "Der Widersinn des Relativismus", a high-
ly sophisticated and recent confrontation is provided by German philosopher Josef Seifert (2016).

" This situation leads authors such as Keller (2015:122), Wolterstorff (2004:91) and Smith (2004:202) to an at
least critical use of the term postmodernism (contra Johnston 2001:9-27). For an exhaustive survey, cf. the
doctoral dissertation by Haase (2009:51-58) as well as Schirmer (2014:32-46).

752
Suicide is a serious and underestimated issue in Switzerland. The statistics show numbers above average in
relation to both other European countries and other health problems in Switzerland (cf. Obsan 2018).
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society’s impact also on Christian communities, relativism has to be addressed con-
tinually to challenge both Christians and non-Christians.

To respond to relativism effectively, Christians are called to live in both the biblical
tradition as well as in the tradition of the current society (cf. Newbegin 2017:76). The-
se two traditions have to be kept in a constant dialogue. A good starting point is the
claim of historical truth that can convince people of an absolute (:104-119). The irra-
tional distinction between relativistic and absolute areas of life can be a further step.
The double commandment of love (cf. Matt 22:37-40), for instance, shows convinc-
ingly that charity is based on God (cf. Vitale and Zacharias 2017:167). In regard to
different religions, the observation that they themselves have no equal claim, neither
of rationality nor of impact in society, is fundamental (cf. Vitale and Zacharias
2017:95-115). In a relativistic society, metanarratives are suspicious (cf. Johnston
2001:109-110). In contrast, petite-narratives such as personal stories are valid proofs
in a relativistic society (:32-33). This provides a valuable opportunity for sharing bibli-
cal narratives™ and personal experiences. To sum up, the answer to the eroding of
"the mortar that builds a society" is to display God as a trustworthy absolute (Stefan-
ick and Burke 2011:12)". There is, after all, a "universal hunger for truth" (Bushlack
2013:18). Sri’s first key "for responding to relativism" (2016:83-151) is called "Lead
with mercy" (:85) with regard to the wounds of a relativistic society. Keller (2015:156)
confirms that contemporary people are victims of the current mindset far more than
its perpetrators: "Seen in this light the Christian Gospel is more of a prison break than
a battle". Using the example of politics, John Jenkins (2011) has summarised the
problem of relativism and the Christian solution pointedly”. According to him, relativ-
ism prevents disagreement but also prevents caring (:214). However, humility, charity
and the power of witness (:215) provide the epistemology for a diverse community,

characteristics all based on love™™.

753
Jonathan Schneider (2018) in his master-thesis has laid out several biblical narratives to explain the Gospel.

754
James Danaher (2002:313) concludes that an objective view is not the answer to relativism but a personal and
intimate relationship with God that allows for an increasing awareness of His perspective.

755
Jennifer James (2011) provides a similar argumentation for teachers in public schools by showing a Christian
attitude between fundamentalism and relativism.

756
Chan (2010:47) states: "The Christian faith condemns arrogance and an attitude of superiority toward people
of other faith and, for that matter, people of no faith."
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5.2.3.2 Love and Mission

Love is not only the outcome of Christian faith but also the very source. This is a
challenge for the current Swiss society. Because of God’s love as starting point
(15:3) and the Spirit presently providing us with love (5:5), the boundaries of condi-
tional love can be broken (cf. Muller 2016:44). Vitale and Zacharias (2017:173) call
love a "supreme ethic", in accordance with Paul’s statements (12:9-10; 12:13). Halik
(2014:148) believes that forgiveness out of love is one of the most precious out-
comes of Christian hope: "Im Akt der Vergebung feiert die Zukunft den Sieg Uber die
Vergangenheit". Because of this love, there is no room for denominational arrogance
(15:6-7), a fact that has to be increasingly embraced by Christian communities in
Switzerland. Longenecker (2016:574) explains Romans 5:11 convincingly in that
"right boasting is not in doctrine or in the human sources from which they have come,
but only in things we have received through our Lord Jesus Christ". Hope is thus not
possible apart from the one who was sent by God for our salvation (cf. Newbegin
2017:95-96). This ultimate expression of God’s love and its outpouring by the Spirit
makes it possible to love others, not only to tolerate them (Chan 2010:47). C.S. Lew-
is (in Vitale and Zacharias 2017:175) names appreciative love in worship "the climax
of love", in accordance with Romans’ evidence (15:1-12). Vitale and Zacharias (:175)
sum this up pointedly: "In every other worldview, at best life precedes love. Only in
Christian faith does love precede life." In this sense, hope is love stretching itself into
the future (cf. Volf 2011:55). According to pope Benedict XVI (2008:68), this hope is
consequently also hope for others.

Mission as witnessing the love of God to others is a major challenge for Swiss peo-
ple. Keller (2015:14) states that the love for the Word of God and the love for people
have to meet. In Romans, Paul’s purposes of his writing as well as the different sta-
tions in the past, present and future expressively show this reunion. The promises of
God are thereby a crucial starting point (4:18-21; 15:3-4; 15:8-12). Truth cannot re-
main a private opinion but has to be testified everywhere and to everyone. Newbegin
(2017:145) calls this the logic of mission. Mission is therefore an expression of Chris-
tian hope (:147), leading to the glory of God.

In contrast, Schweyer (in Keller 2017:376) observes that the value of neutrality leads
Swiss people to a faith that is lived out solely in private. Religious pluralism as well as
relativism supports this hesitant approach. A full understanding of Christian hope be-

tween the indicative and the imperative is helpful to understand the commission for
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mission (cf. Matt 28:19-20). Newbegin (2017:138) states that the Christian communi-
ty is not the performer of mission but its location. Indeed, the evidence in Romans
portrays God as primary factor for a successful mission. Nonetheless, it is Paul him-
self (15:22-25) and the Christian community (12:9-13) that contribute actively to the
spread of hope. Their identity as "children of God" (8:21) let them "abound in hope"
(15:13). Furthermore, mission is neither the salvation of mere individuals nor the
struggle for justice and peace in the world apart from the Gospel, exactly as the letter
to the Romans is not to be understood within only one of these two concepts (cf.
Newbegin 2017:157-158). It is God’s work within both the individuals particularly and
the world generally. Such a positive understanding of mission is needed within Swiss
Christianity in order to witness the basis of hope.

After having displayed the crucial role of Christian communities for demonstrating
hope, the object and basis of Christian hope was applied to current Switzerland by
presenting important content for an apologetic dialogue and a convincing testimony.

Subsequently, a detailed model is presented to visualise the findings of this study.

5.3 A Model for Conveying Hope

The following model has been developed to summarise and demonstrate the findings
of this study regarding their application to the current situation in Switzerland. Each

element is described in the graphical presentation below.

trusting
expecting
enduring
Elements Triad Method Approach
of hope
pzan
Act Love Community Social
Object Hope Dialogue Apologetic
Basis Faith Testimony Personal

Figure 3: A Model for Conveying Hope
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The developed model for conveying hope consists of a flowerpot with three levels.
Three flowers sprout at the surface, representing the different aspects of hope in di-
verse Christian relationships. The pot depicts the foundation and mould for such
communities. Whereas the top-level is most visible, it is the bottom-level that houses
the roots of the flowers.

The two categories on the left are theological in nature and represent the biblical ap-
proach of this study. They are to be displayed from the bottom to the top as indicated
by the arrow on the left. In regard to the elements of hope, the bottom-level reflects
the basis of Christian hope, consisting, above all, of the soteriological aspects. Chris-
tian hope is "deeply rooted in Christ" (Newbegin 2017:158). Going up in the graphic,
the object of hope is reflected by the fertile soil. The biblical understanding, with its
present and future characteristics, provides a climate favourable for Christian com-
munities to communicate hope. At the top, Christian communities have to be per-
ceived most of all because of their hopeful actions, attracting and confronting their
cultural setting.

In the next column, the Triad of faith, hope and love is associated with the different
levels, in accordance to 1 Corinthians 13:13 and in correspondence with the context
of Romans’ é1xig. Faith thereby forms the bottom-level, in accordance to the hope’s
basis. Hope represents the middle-level with focus on its object lying in the future. It
reaches down to faith and forms in turn the basis for love. Thus love as the "greatest
of these" (ESV) forms the visible surface.

The two categories on the right are practical in nature and represent the application
section of this study. They are to be displayed from the top to the bottom as indicated
by the arrow on the right. The method of application starts at the top by communities
living out the Christian hope attractively. Going down, a dialogue at eye-level with in-
terested people is helpful to remove barriers to faith and at the same time explaining
the content of Christian hope. At the bottom level, the testimony of God’s soteriologi-
cal acts in relation to one’s own life has a strong potential to be not only plausible but
also powerful.

In the column at the right, the different approaches are depicted. At the top-level, the
social approach demonstrates hope within loving relationships in the present social
context. According to the three flowers, Christian communities in Switzerland are
called upon to display an expectant hope, anticipating the future in the present situa-
tion within their relationships towards other humans as well as towards creation.

They are called upon to trust God joyfully in liberty, positive freedom and diversity.
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Lastly, they are called upon to endure and resist the tribulations of the present age,
being confident of a just outcome. Scrolling down the model, the apologetic approach
communicates the object of hope. Incongruences of current cultural presumptions
have to be dismantled before demonstrating the unique aspects of Christian hope. At
the bottom-level, the personal approach conveys the basis of hope as a testimony of
faith. In doing this, God’s love as a steady foundation for a full and everlasting life is
testified.

The application as presented on the right side of the model is confirmed by the New
York pastor Timothy Keller as well as by the Swiss theologian Stefan Schweyer. Kel-
ler (2008:xii-xiii) describes these approaches as crucial "barriers" that have to be re-
moved from his personal path to faith. He states that they are "intertwined and de-
pendent on one another". Schweyer (in Keller 2017:380) supports this triple fold ap-
proach as appropriate for current Swiss society. He speaks of an organisation-
institutional approach, shaping Christian communities in that they are an expression
of the Gospel not solely by their message but also by their form, according to the
model’s social approach. Furthermore, he describes a philosophic-cognitive ap-
proach, relating to secularism and faith, in accordance with our apologetic approach.
In addition, he uses a biographic-narrative access, explaining faith understandably
and via experiences. This corresponds with witnessing the basis of hope.

Summing up the proposed model, the theological procedure is presented on the one
side and the practical procedure on the other side. Whereas the large surface of liv-
ing out hope in relationships is meant to attract people of current Switzerland to faith,
it is, in addition, an apologetic and, above all, a personal process to arrive at the core

of Christian hope.

155



6 Conclusion

In the following conclusion, the findings of the study are summarised. For better
readability, the passages relating to é1zi¢ are not cited anymore. Due to the study’s
biblical approach, the theological contribution to the subject of hope by some of the
most influential theologians of the recent past and present has been marginalised so
far. At this point, however, | feel honoured to integrate scholars such as Moltmann
and NT Wright as well as the recent systematic approach by Karkkainen (2017).

6.1 Hope between Future and Past

Romans’ éAirig is oriented to the future regarding its objects, but oriented to the past
regarding its basis.

Firstly, biblical hope reaches out to its future object. Abraham looked forward to be-
come father of many nations. Paul as his descendant foresees the unity between
Gentile and Jewish Christians. In regard to Paul’s plans, the collection for Jerusalem,
the visit to Rome and the travel plans for Spain are all linked with his hope for the fur-
ther establishment of God’s kingdom in this world. The hope of the Christian resur-
rection is described in terms of a revealed "adoption as sons" and as completed sal-
vation. Whereas hope itself remains in eternity, the Christian status is consummated,
resulting in God’s glory in the Christians. This glory in turn is the hope of creation,
liberating it from its futility and decay. Physicality in general is promised not to be de-
leted but to be transformed (cf. Karkkainen 2017:88).

Hope in Romans is about transformation. In essence, it is thus neither material nor
modal in nature (cf. Von Sass 2016:499). Christian hope is personal. It expects,
trusts and perseveres for the "God of Hope" and his renewed presence. On the one
side, New Testament £iris is then totally inclusive. It comprises the personal as well
as the eschatological hope™. It can be embraced by every human being because of

o Minear (:25) exemplarily shows that in Christ's prayer (cf. Luke 11:2-3), the request for daily bread follows the
one for the coming of God's kingdom.
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its characteristic as a gift through God's mercy. However, it is exactly this inclusive-
ness that makes New Testament é1zic so exclusive (cf. Minear 1954:25). New Tes-
tament é1zic as noun is determined and singular. Apart from God as both its basis

758

and object , there is no real hope ™. With hope, faith becomes "addicted" to the future
(cf. Moltmann 2016:15). Its firm basis, however, is founded in God'’s history.
Secondly, firm hope looks at the past and sets its foundation on God. For Abraham,
the characteristics of God such as his creational power and his covenant faithfulness
were crucial in order to maintain hope against the circumstances. For Paul, the patri-
archs’ example as well as God’s further promises in the scriptures are the basis for
hope. Hope then "is expressed in terms of promise" (Karkkainen 2017:80). However,
Jesus’ death and his resurrection by the Father through the Spirit form Paul’s argu-
ments more than anything for a positive perspective, again building on the character-
istics of God and his promises. érayyeiia becomes evayyéliov, the God of the prom-
ise is the “God of Hope”. Because his truth and mercy abound, hope also abounds.
Hope thus expects the realities of the promises (cf. Moltmann 2016:16). Indeed, God
is at work in history (Karkkainen 2017:79). He justified the believers by faith, placed
them in a status of peace with God and provided them access to grace and the Spirit.
What are the implications of the biblical evidence of past and future in regard to the
present? Does hope escape the here and now by backward-looking or by delighting
in a future status? The opposite is the case. According to Romans, only with hope is
there true meaning in the present. While hope relies on its past and the future, its ba-
sis and object, the present is ignited from both sides.

On the one hand, hope requires seeing the present in light of the future. Moltmann
(2004:18) states: "The tempest of the resurrection [...] blows from the future into the
past." Paul’'s personal focus is on the future. Although he might reflect on the past
when writing Romans, what he states is related to what is ahead. Ultimately, "we are
in the light of what we shall be" (Pattison 2016:202), "a mere shadow of [the] future
self" (Wright 2007:166). For the hope in Romans specifically, the present status of
peace with God is marked by the eschatological peace as the consequence of the
fair regency of the "shoot of Jesse". We will not be put to shame in the future, so we
are not in the present. The confident, present joy is characterised by the abounding
joy when the "pains of childbirth" are behind. In fact, we live in the "present of the fu-

o8 Zacharias (2017:162) describes this paradox for Christian faith in general: "Christianity is grounded in freedom
and in an absolute."
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ture" (cf. Von Sass 2016:498). Thereby, the "not yet" is not a "veil of ignorance" but
"the source of creative energy and transformation" (Pattison 2016:202).

On the other hand, hope perceives the present in light of God'’s history in the world.
God'’s reconciliation brought peace, which in turn allows Christians to live in peace
with their neighbours. God’s justification of the past lets them rejoice in the present.
To be joyful in hope is therefore Paul’'s prayer and at the same time his appeal.
Christ’s salvific work lets them be confident to the extent of boasting. The assurance
of being saved by Christ, having peace with God as his children and being equipped
by the Spirit is reason for such a boasting. Because of God’s faithfulness, his charac-
teristics confirmed in history are reliable also for the present. He is still the one who
"gives life to the dead" and "calls the things that are not". In Christ, God’s promises
are still "Yes" (2 Cor 1:20). In summary, hope then is about to affirm the movement
and at the same time to estimate the history (cf. Moltmann 2016:26).

6.2 What Does Hope Look Like?

New Testament hope sees the present in the light of both God'’s indicative and future.
The Pauline imperatives in Romans are gentle, seen rather as logical outcomes of
hope. False hopes are hardly depicted, a fact that encourages addressing them in
existent relationships. Hope is thus not neutral at all but perceived in terms of expec-
tancy, trust and endurance. Sometimes éAris is expressed as a rational positive ex-
pectation, and sometimes as an emotional confident desire”. In sharp contrast to
mere optimism, hope focuses on the reality of God’s promises. Although often in con-
trast to certain circumstances, it is "[...] not belief in the impossible simply because it
is impossible" (Cranfield 1986:248). When human expectation fades, trust sets in. In
fact, Christian hope is trust in the first place, in accordance with the LXX use of the
Hebrew terms. It trusts in regard to the firmness of hope’s basis and in regard to its
object. Hope is then faith. Trust in turn depicts the tension between the visible and
the invisible, pointing to the open outcome of hope. In this tension, hope becomes
endurance expressed as active waiting. In this regard, hope reaches further than
faith. Moltmann (2016:16) states: "Durch den Glauben kommt der Mensch auf die
Spur des wahren Lebens, aber allein die Hoffnung erhalt ihn auf dieser Spur."

9 Minear (1954:18) states: "Desires become hopes when they find solid earth beneath them, the patient stars
above them, and an assured goal before them."

158



Conclusion

Hope contains both individual and communal aspects, the latter far more frequently
expressed in Romans. Just as the antithesis between individual and communal as-
pects of faith does not stand up to the biblical evidence (cf. Dunson 2011:41), so
hope neither plays off one against the other but combines the two, the individual as-
pects expressed in community and the communal aspects influencing the individual.
Abraham’s hope includes Sarah and the "many nations", Paul's hope is for fellow-
ship, and the "hope of glory" cannot become reality unless glory is "simultaneously
shared with others" (Minear 1954:44). This principle culminates in the ultimate hope,
the triune God being "one and yet three" (Beveridge 1822:32).

Hope is most visible when contradicting or exceeding the experienced reality. For
Paul and especially in Romans, suffering is a place of learning hope. Abraham suf-
fered in the tension of "contrary to hope, based on hope". Christ in turn suffered in
order to establish hope. Paul knows that suffering leads to hope when not giving in to
unbelief. Paul's own suffering of the past conflicts in Galatia, Ephesus and Corinth,
his strained relationship with Jerusalem and his encouragement of the Roman read-
ers to bear the weak and endure the suffering, displays a hope that becomes strong,
precisely in times of difficulties, leading Christians not only to a tested character but
even allowing them to boast in the midst of their sufferings. Hope therefore increases
to the extent of being fully convinced.

On the one hand, hope knows that death, as the ultimate threat, is destroyed irre-
versibly. It is a "beaten enemy" (Wright 2007:22). This victory is anticipated in God’s
characteristic as giving "life to the dead", in Abraham and Sarah’s bodies and ulti-
mately in Jesus’ resurrection, the latter becoming the most important basis of Chris-
tian hope. Wright (2007:161) states: "The risen Jesus is both the model for the Chris-
tian’s future body and the means by which it comes about." Resurrection takes place
in history but then succeeds it (Karkkainen 2017:83). Because of God’s triumph over
death, the Christian resurrection is reality, expressed as "redemption of our bodies".
Again, continuity and discontinuity meet. Our inward redemption has already taken
place, contributing to the basis of hope; the power of resurrection is active in the pre-
sent, whereas the Christian "we" still groans inwardly, anticipating the harvest by the
"firstfruit of the Spirit". This continuity encourages Christians to get involved. Resur-
rection therefore increases the value of the present world (Wright 2007:37). Molt-
mann (2016:26) states pointedly: "Darum lebt der Glaubende nicht in den Tag hinein,
sondern Uber den Tag hinaus [...]".
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On the other hand, "the risen Christ is the crucified one" (Karkkainen 2017:111).
Christ’s death is the reason for the coming of the Spirit instead of God’s wrath being
poured out on us. Love is thus the basis, act and object of hope. As basis, God’s
mercy led to Jesus’ salvific work. He bore our shame and pleased his neighbour. Not
only the love from God, but also the love towards one’s neighbour, are inseparably
linked to éirisc. Because of God’s love, we have received the Spirit, who in turn
poured out God’s love into our hearts. Love thus is not a Christian option but an ur-
gent appeal for displaying hope. To hope means to live in the love of the Spirit. This
love accepts different opinions, welcomes one another, bears the weak and builds
up. There is no more space for judging and despising. Paul’'s warm greetings testify
to the love for his readers. His support for Jerusalem shows his loving care. As he
hopes to have fellowship and get strengthened, he himself pursues community with
and growth of his fellow Christians. As he hopes to get support, he himself supports.
Godly love has no limits; it even embraces the Spanish "barbarians". The "God of
Hope" is the exclusive source of unconditional love (Moltmann 2016:27). Such a love
reaches its goal only in the consummation of the world in the kingdom of God (cf.
Karkkainen 2017:75) with its "impressive manifestation of God’s renewed presence"
(Grindheim 2017:452). Because of love, hope does not put Christians to shame, nei-
ther in the past nor in the present nor in the future. In the present, hope is expressed
by love ultimately leads to a united praise of God.

In Romans, united praise is the particular identification mark of such a diverse com-
munity. It glorifies God by including Jews and Gentiles, strong and weak. Just as
Abraham glorified God with his faith put into action, the readers’ inward harmony
shall lead to outward praise, increasing God’s glory by their hope. Remarkably, hope
in Romans even reaches out to creation. With a vibrant quality confidently expecting
and enduring the present subjection (Dunn 1988:476), the non-human creation is af-
firmed and linked to Christians in the context of hope. It is thus the Christian task to
view the world as "the shared house of all earthly created beings" and a "dwelling
place of God" (Moltmann 2004:26).

6.3 The God of Hope for Switzerland

The triune God is the Christian’s only hope. He provides its basis, he is guarantee of
the fulfilment and he is the power to act it out. The characteristics of God, together
with his creation and promises, reach far back into the Old Testament. Christ’s char-
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acteristics, as well as his salvific work and his resurrection by God through the Spirit,
are the inevitable basis of hope and already anticipate the final consummation. The
Spirit, as the "firstfruit”, is the provider of love, power and abounding hope. For the in-
terim period, he is therefore the most relevant persona. He is the Spirit of adoption
and assists believers in their intercession. In fact, prayer is a crucial element for ex-
pressing and sustaining hope. It should be expectant, trusting and constant, main-
taining the relational aspect of hope between God and human and at the same time
keeping watch for the coming age (cf. Moltmann 2010:23). It does this by interces-
sion and praise. A praising, truthful and local community can express such praise at
best (cf. Newbegin 2017:263-265). Such hope is sure and frank, "properly confident"
and at the same time "properly humble" (Wright 2007:156) because of its total reli-
ance on the "God of Hope" as provider, sustainer, and consummator of our hope.
The implication for today’s Switzerland is an urgent call to Christian hope, primarily
directed towards Christians. Johnston (2001:79) noticed rightly in regard to sermons:
"The preacher in the twenty-first century will be one-part theologian, one-part sociol-
ogist, one-part evangelist, and one-part mystic — a person who genuinely encounters
God." However, the call goes beyond the task of individuals. The holistic approach to
mission that Paul displays has to face the fact that "what is at stake is not God's
promise, nor hope, but the salvation of those to whom God has sent his Son" (Minear
1954:42). The unity of a heterogenic Christian community not only glorifies God but
also displays a lifestyle of hope. It is a congregation characterised by trust in God,
fully convinced about the good outcome and therefore full of joy. Its message is spec-
ified by an apologetic approach that clearly and comprehensibly conveys right and
wrong understandings of Christian hope. In addition, it testifies to the indicative basis
of hope. It can finally reach an exhorting character™.

To conclude, éizig in Romans is set within an eschatological framework. Christ's
death and resurrection mark the beginning of the new aeon. The consequences of
these events, together with the presence of the Spirit, are the basis of Christian hope,
expecting and trusting, with endurance and in suffering, for the complete manifesta-
tion of God's kingdom at the Parousia of Christ (cf. Everts 1993:415). The Christians’
obligation, then and now, is "to live as resurrection people in between Easter and the
final day, with our Christian life, corporate and individual, in both worship and mis-

sion, as a sign of the first and a foretaste of the second" (Wright 2007:41). To ac-

70 Stuhlmacher (1991:236) calls Romans a "didactic and hortatory document with an apologetic accent".
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complish this, Paul’s prayer-wish of Romans 15:13 is as relevant as ever: "But the
God of hope may fill you with all joy and peace in believing, so that you may abound

in hope by the power of the Holy Spirit".
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Abbreviations

Abbreviations are applied in this study for increased readability. Apart from the guide-
lines provided by the SBL Handbook of Style (2014), the following abbreviations are

used:

i.a. inter alia

Luth2017 German Bible translation Luther 2017 (2016)

NGU German Bible translation Neue Genfer Ubersetzung (2011)
Sch2000 German Bible translation Schlachter 2000 (2006)

TH2018 The Greek New Testament, produced at Tyndale House, Cam-

bridge (Jongkind D and Williams P (eds.) 2018)
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