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abstract:� No serious scholar denies that the Letter to the Romans is a massive theological composi-
tion abounding in references to God. Typically passages other than the epistolary prescript (1:1–7) are 
chosen for theological examination. Yet this text, when scrutinised more closely, yields an unusually rich 
theological outlook. This article undertakes an analysis of the theology of Rom 1:1–7 and argues that 
its individual, more-or-less explicit theological statements announce some major themes present at later 
points in Romans. Without downplaying the importance of the propositio (1:16–17) as the announcement 
of the principal emphasis of Romans, this endeavour demonstrates that in the prescript Paul anticipates 
some key theological interests.
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The Letter to the Romans is a distinctively theocentric writing with frequent descriptions 
of God’s interventions for the benefit of humankind and a high incidence of the word 
‘God’.1 In fact, θεός is a term in Romans that occurs more frequently than any other word.2 
A fitting illustration of Paul’s tendency to focus on God in this letter is what many consider 
the thesis (propositio principalis)3 in 1:16–17, which the apostle defines as the revelation 

The research for this article was supported by the APVV agency (APVV-24-0248) “Komentár k evanjeliu podľa 
Jána kap. 1-11”  and the VEGA agency (VEGA 2/0017/26 “Biblické neologizmy a metafory v kontexte tradície”).

1	 Scholars typically recognise the theocentric aspect of Romans. R.B. Hays: ‘Romans is from start to finish 
thoroughly theocentric’ (The Faith of Jesus Christ: An Investigation of the Narrative Substructure of Gala-
tians 3:1–4:11 [SBLDS 56; Chico, CA: Scholars Press 1983] 156). K.R. Snodgrass: ‘[…] Romans focuses on 
God’ (“Justification by Grace – To the Doers: An Analysis of the Place of Romans 2 in the Theology of Paul,” 
NTS 32/1 [1986] 76, https://doi.org/10.1017/S0028688500013515). L.E. Keck: ‘[…] Romans is a theocen-
tric book […]’ (“‘Jesus’ in Romans,” JBL 108/3 [1989] 449). F.J. Matera: ‘The most distinctive characteristic of 
Romans, however, is the unrelenting manner in which it speaks of God’ (New Testament Theology: Exploring 
Diversity and Unity [Louisville, KY: Westminster John Knox 2007] 169).

2	  J.A. Fitzmyer (Romans: A New Translation with Introduction and Commentary [AB 33; New York: Double-
day 1993] 104) and R. Jewett (Romans: A Commentary [Hermeneia; Minneapolis, MN: Fortress 2006] 102) 
claim 153 occurrences. Not counting, of course, words like prepositions. 

3	 See the seminal essay by J.-N. Aletti, “La présence d’un modéle rhétorique en Romains: Son rôle et son impor-
tance,” Bib 71/1 (1990) 10–17.
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of God’s righteousness for the salvation of all who believe mediated by the preaching of 
the gospel. While Jesus Christ, perhaps surprisingly, receives no mention here, the geni-
tive constructions δύναμις θεοῦ in v. 16 and δικαιοσύνη θεοῦ in v. 17 contain the word θεός, 
securing the theocentric slant of the text. The divine passive ἀποκαλύπτεται in v. 17 serves 
the same function. By crafting this theologically dense text, Paul states that the theme to be 
developed in the course of Romans is God’s power and righteousness acting for believing 
humanity’s sake.

Unsurprisingly, the theology of Romans has not failed to attract the attention of 
scholars. In what is a most comprehensive study of the God question in Romans to date, 
 Jochen Flebbe, rather than providing a verse-by-verse analysis of the God instances, selects 
several representative passages ‘um aus exemplarischen Einzeluntersuchungen ein Ge-
samtbild zu erstellen.’4 The specific texts chosen for exegesis are 3:1–8; 3:21–31; 4:1–25; 
9:6–33; 11:25–36; 15:7–13. An earlier study by  Halvor Moxnes, while bearing the subti-
tle Studies in Paul’s Understanding of God in Romans, focuses principally on Rom 4.5 One 
of the most recent examinations of the theology of Romans is  Wing Y. Au, who concen-
trates on the divine designations.6 Given this focus, the author leaves the prescript out of 
consideration and does not, for example, refer back to the notion of a call in this text in 
his analysis of the designation ὁ καλῶν.7 Appearing in the same year is the contribution by 
 Timothy Milinovich, whose aim is ‘to reconstruct God’s activity and character traits’8 in 
Romans with the aid of narrative-critical approach. Studies of this kind typically focus on 
passages other than the epistolary prescript (1:1–7) and so the portrait of God as painted 
in this text very often remains unaddressed.

This study aims to show that the very opening of Romans, the epistolary praescriptum in 
1:1–7, is a passage already charged with theological content. Among authors who have pre-
viously noticed this aspect of the prescript is, for example,  Thomas J. Deidun, for whom this 
text is ‘theologically significant’ and who analyses the epithets ‘beloved’ (v. 7), ‘holy’ (v. 7), 
and ‘called’ (v. 7) as emblems of this theological significance.9 It is not evident why these ex-
pressions are cast in the category ‘theologically significant’, while others are not considered. 
The theological orientation of Rom 1:1–7 is recently acknowledged by  Torsten Jantsch, 
who deals with it briefly, as he does with other theological passages of Romans in his over-
view of the theology of this letter.10

4	 J. Flebbe, Solus Deus. Untersuchungen zur Rede von Gott im Brief des Paulus an die Römer (BZNW 158; Berlin: 
De Gruyter 2008) 17.

5	 H. Moxnes, Theology in Conflict: Studies in Paul’s Understanding of God in Romans (NovTSup 53; Leiden: 
Brill 1980).

6	 W.Y. Au, Paul’s Designations of God in Romans (WUNT 2/590; Tübingen: Mohr Siebeck 2023).
7	 Au, Paul’s Designations of God in Romans, 128–154.
8	 T. Milinovich, “The Story of God in Romans,” God in Paul’s Letters (eds. T. Milinovich – N. Bonneau – 

R.F. O’Toole) (CBQI 4; Eugene, OR:  Pickwick 2023) 11.
9	 T.J. Deidun, New Covenant Morality in Paul (AnBib 89; Rome: Biblical Institute Press 1981) 3–10.
10	 T. Jantsch, “God and His Faithfulness in Paul: Aspects of the History of Research in Light of the Letter to 

the Romans,” God and the Faithfulness of Paul: A Critical Examination of the Pauline Theology of N. T. Wright 
(eds. C. Heilig – J.T. Hewitt – M.F. Bird) (WUNT 2/413; Tübingen: Mohr Siebeck 2016) 469.
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Within this status quaestionis, this essay pursues two goals. First, it examines the theo-
logical dimension of the prescript, with the following claimed as the instances of theologi-
cal vocabulary in 1:1–7: the category of call (vv. 1, 6, 7); God’s agency in Paul conveyed by 
the divine passive ἀφωρισμένος (v. 1); the reference to εὐαγγέλιον θεοῦ (v. 1); God’s agency 
in Jesus subsumed under the divine passives γενομένου and ὁρισθέντος (vv. 3–4); God’s love 
instanced by the construction ἀγαπητοῖς θεοῦ (v. 7); God’s grace and peace (v. 7); and God’s 
fatherhood (v. 7). These outline the subdivisions of the article. The theological vocabulary 
in question encompasses both explicit references to God and indirect allusions to God’s 
activity that can be detected behind some of the expressions in the prescript. Second, the 
article seeks to demonstrate that individual theological terms listed above foreshadow some 
crucial theological themes present in the rest of the letter.11 While it may be too ambitious, 
if not incorrect, to claim that 1:1–7 represents the theology of Romans in a nutshell, this 
passage, when read with a view to its theological dimension, contains some key theological 
themes that anticipate Paul’s interests at later points in the epistle.12 By pursuing these goals, 
this contribution seeks to complement the above-mentioned studies that concentrate on 
Romans’ theology. In what follows, an analysis of a theological concept in the prescript 
precedes a discussion of its reprisal in the rest of Romans.

1. 	God’s Call

1.1. κλητὸς ἀπόστολος (1:1); κλητοὶ  Ἰησοῦ Χριστοῦ (1:6); κλητοῖς ἁγίοις (1:7)
In three verses of the prescript Paul employs the adjective κλητός, once in reference to 
himself (1:1) and twice to qualify the status of the addressees (1:6, 7).13 As part of the 

11	 The subtitle of this essay indicates that ‘intratextual’ connections of Rom 1:1–7 are part of the endeavour here. 
My understanding of intertextuality is that it is a practice by which a biblical author alludes to, echoes, or re-
prises passages and terminology within his own book. In lieu of adopting an intertextual approach in the sense 
of detecting potential echoes of the prescript in other Pauline epistles, the strategy is to demonstrate that the 
theological vocabulary found in this passage reappears later in Romans.

12	 Jewett acknowledges that ‘[m]any themes of the subsequent argument come to expression here [in 1:1–7] 
[…]’ (Romans, 97). Yet uncannily enough, among the specific themes to be developed later, he does not list the 
theological vocabulary of 1:1–7. The prescript of Galatians (1:1–5) resembles that of Romans in the sense that 
it also anticipates some themes precious to Galatians. Quite appositely, F.J. Matera notes: ‘Except for the saluta-
tion of Romans, no other Pauline letter opening is so rich in theology as is Galatians’ (Galatians [SP 9; Col-
legeville, MN: Liturgical Press 1992] 43). Similarly, A. Pitta claims: ‘Possiamo definire questo prescritto come 
«kerygmatico», da porre accanto a quello di Rm 1,1–7: sono gli unici prescritti paolini nei quali gli elementi 
dottrinali risultano presenti in modo così rilevante’ (Lettera ai Galati: Introduzione, versione e commento [Scritti 
delle origini cristiane 9; Bologna: EDB 1996] 70). For an attempt to read the prescript of Galatians as a pro-
gramme of the letter, see D. Cook, “The Prescript as Programme in Galatians,” JTS 43/2 (1992) 511–519. At 
this juncture it is appropriate to note that I fully acknowledge the rich christological dimension of the prescript 
and have no intention to reduce it to some secondary, merely ‘ colouring’ function in this text by highlighting 
the theological aspect of the passage. Yet it will be the theology of 1:1–7 that is of interest here.

13	 For Jewett, the reference to the call of the recipients in 1:6–7 ‘provides an inclusion with Paul’s calling in 1:1’ 
(Romans, 96). Similarly, R.N. Longenecker, The Epistle to the Romans: A Commentary on the Greek Text 
(NIGTC; Grand Rapids, MI: Eerdmans 2016) 91. A similar emphasis on the call is found in the prescript 
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superscriptio, in which Paul presents himself with the aid of three qualifications, κλητός 
occurs in the second qualification, where it modifies the noun ἀπόστολος. It thus indicates 
Paul’s status as a person called to apostolate, revealing that Paul sees his vocation to be 
an apostle in continuity with the call of prominent OT figures.14 The second occurrence 
comes in v. 6, where the plural of κλητός is accompanied by the genitive Ἰησοῦ Χριστοῦ, and 
the whole construction qualifies the addressees, implying that their call is related to Jesus 
Christ. The third instance of κλητός also designates the addressees (v. 7 κλητοῖς ἁγίοις), al-
luding to their holiness status. On three occasions within the prescript, Paul writes of a call 
to a specific status.

Semantically, the adjective κλητός implies that the persons so designated have not 
achieved the status signaled by the adjoining epithet of their own volition or by their own 
powers. Writing in regards to κλητὸς ἀπόστολος,  Charles E.B. Cranfield astutely captures 
the semantics of this adjective: ‘The word κλητός here expresses the thought of divine 
calling in opposition to human self-appointment – it is not on the basis of presumptu-
ous human ambition but on the basis of God’s call that Paul is an apostle.’15 The contrast 
between human self-appointment and God’s gracious election is surely at play whenever 
κλητός appears. To be highlighted is God’s activity coming to expression in κλητός, for the 
cumulative evidence of Paul’s letters reveals that the apostle typically attributes a call to 
God, as shown by the following sample: Rom 4:17 (ἐπίστευσεν θεοῦ τοῦ […] καλοῦντος τὰ 
μὴ ὄντα ὡς ὄντα); 1 Cor 7:15 (ἐν δὲ εἰρήνῃ κέκληκεν ὑμᾶς ὁ θεός); Gal 1:6 (οὕτως ταχέως 
μετατίθεσθε ἀπὸ τοῦ καλέσαντος ὑμᾶς ἐν χάριτι Χριστοῦ); Gal 1:15 (ὁ θεὸς ὁ […] καὶ καλέσας 
διὰ τῆς χάριτος αὐτοῦ); 1 Thess 2:12 (ἀξίως τοῦ θεοῦ τοῦ καλοῦντος ὑμᾶς εἰς τὴν ἑαυτοῦ 
βασιλείαν); 1 Thess 4:7 (οὐ γὰρ ἐκάλεσεν ἡμᾶς ὁ θεὸς ἐπὶ ἀκαθαρσίᾳ).16 In fact, Jesus Christ 
is never the originator of a call in Pauline literature, which underscores the theocentric-
ity of the call category all the more.17 The peculiarity of the prescript consists, inter alia, 

of First Corinthians (1:1–2) (v. 1 κλητὸς ἀπόστολος; v. 2 κλητοῖς ἁγίοις). See, e.g., B.R. Gaventa, Romans: 
A Commentary (NTL; Louisville, KY: Westminster John Knox 2024) 25.

14	 S.E. McGinn, “Romans,” The Jerome Biblical Commentary for the Twenty-First Century, 3 ed. (eds. J.J. Collins 
et al.) (London: Clark 2022) 1534.

15	 C.E.B. Cranfield, A Critical and Exegetical Commentary on the Epistle to the Romans. I. Introduction and Com-
mentary on Romans I–VIII (ICC; London:  Clark 1975) 51. For A. Reichert, κλητὸς ἀπόστολος establishes 
 ‘“dass er sich nicht selbst in diese Relation [to be Christ’s apostle] versetzt hat” ’ (Der Römerbrief als Gratwan-
derung . Eine Untersuchung zur Abfassungsproblematik [FRLANT 194; Göttingen: Vandenhoeck & Ruprecht  
2001] 110). See also A. Lindemann, Der Erste Korintherbrief (HNT 9/1; Tübingen: Mohr Siebeck  2000) 25.

16	 The verb καλέω occurs twenty six times in the undisputed letters. Apart from the two places in which the 
term is used non-theologically (1 Cor 10:27 εἴ τις καλεῖ [‘invites’] ὑμᾶς τῶν ἀπίστων; 1 Cor 15:9 οὐκ εἰμὶ 
ἱκανὸς καλεῖσθαι ἀπόστολος), the remaining instances consistently appear with God as the subject, expressly 
or implicitly.

17	 For this reason, the interpretation of κλητοὶ Ἰησοῦ Χριστοῦ in 1:6 as a subjective genitive – Jesus Christ is 
the one who called the Roman Christians – is unlikely, albeit found in translations such as EIN (‘die ihr von 
Jesus Christus berufen seid’); TOB (‘vous aussi que Jésus Christ a appelés’) and countenanced by authors 
like Cranfield, Romans, I, 68; O. Michel, Der Brief an die Römer, 13 ed. (KEKNT 4; Göttingen: Van-
denhoeck & Ruprecht 1966) 77; E.G. Hoffman – H. von Siebenthal, Griechische Grammatik zum Neuen 
Testament (Riehen: Immanuel 1985) 230; T.R. Schreiner, Romans (BECNT 6; Grand Rapids, MI: Baker 
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in the apostle’s threefold emphasis on God’s action of calling: (1) Paul was called to apos-
tolate; recipients were called (2) to belong to Jesus Christ, and (3) to be holy. These ex-
pressions underline that both Paul and the recipients owe their new status solely to God’s 
summons.

1.2. God’s Call in the Remainder of Romans
Announced in the prescript, the category of God’s call is operative at other places in 
Romans,18 being expressed, first, by Paul’s use of καλέω. The verb appears for the first time 
in 4:17, in which the apostle provides a definition of the God in whom Abraham came to 
believe as a God who revives the dead and brings into being the things that do not exist. To 
lexicalise God’s creating action, Paul resorts to the use of καλέω (καλοῦντος), whereby he 
implies that God creates by God’s word, a theology inspired in all likelihood by the creation 
account of Gen 1. For Paul, God’s call in 4:17 signifies the creation of a reality that has not 
existed so far.

God’s call receives a threefold expression in 8:28–30, in which Paul, after describ-
ing the intercession of the Spirit in vv. 26–27, discusses ‘the place that Christians […] play 
in the salvific plan conceived of old by God the Father.’19 In this text, one encounters, first 
of all, the adjective κλητός as an epithet for believers (v. 28),20 which evidently evokes the 
use of the same in the epistolary opening. Paul does not use this adjective only to convey his 

Academic 1998) 36; K. Haacker, The Theology of Paul’s Letter to the Romans (NTT; Cambridge:  Cambridge 
University Press 2003) 11; F.J. Matera, Romans (PCNT; Grand Rapids, MI: Baker Academic 2010) 31; 
F. Thielman, Romans (ZECNT 6; Grand Rapids, MI: Zondervan 2018) 64. It is also questionable if the 
novel proposal by N. Baumert (Christus – Hochform von ›Gesetz‹. Übersetzung und Auslegung des Römer-
briefes [Paulus neu gelesen; Würzburg: Echter 2012] 17) that κλητοὶ Ἰησοῦ Χριστοῦ denotes the vocation of 
the Roman Christians with significance for the nations in parallel to Paul’s own vocation has any cogency, 
for such an idea cannot be easily deduced from Paul’s phrasing. The expression is rather a genitive of posses-
sion, which could be rendered as ‘called to belong to Jesus Christ,’ as rendered by NRSV (‘yourselves who are 
called to belong to Jesus Christ’); J.D.G. Dunn, Romans 1–8 (WBC 38A; Dallas, TX: Word 1988) 19; Fitz-
myer, Romans, 238; D.J. Moo, The Epistle to the Romans (NICNT; Grand Rapids, MI: Eerdmans 1996) 54; 
A. Pitta, Lettera ai Romani: Nuova versione, introduzione e commento (I libri biblici: Nuovo testamento 6; 
Milano: Paoline 2001) 52; A.J. Hultgren, Paul’s Letter to the Romans: A Commentary (Grand Rapids, MI: 
Eerdmans 2011) 51; Longenecker, Romans, 83; J.D. Harvey, Romans (EGGNT; Nashville, TN: B&H Aca-
demic 2017) 12; Gaventa, Romans, 32. A suitable rendering would also be ‘called to be in communion with 
Jesus Christ’. R. Penna combines the two interpretations, arguing that the construction involves the idea of 
acting agent and belonging (‘called by Jesus Christ to belong to him’) (Lettera ai Romani. I. Rm 1–5: Intro-
duzione, versione, commento [Scritti delle origini cristiane 6; Bologna: EDB 2004] 105). Similarly B.J. Abas-
ciano, Paul’s Use of the Old Testament in Romans 9.1–9: An Intertextual and Theological Exegesis (LNTS 301; 
London: Clark 2005) 205. The notion of calling in Paul as related directly to God is recently noted by 
C. Tilling (Paul’s Divine Christology [WUNT 2/323; Tübingen: Mohr Siebeck 2012] 236) and I. Hussey 
(“The Soteriological Use of ‘Call’ in the New Testament: An Undervalued Category,” BTB 46/3 [2016] 137, 
https://doi.org/10.1177/0146107916655290). An astute analysis of the theology of the action of calling in 
Paul is found in W.W. Klein, “Paul’s Use of KALEIN: A Proposal,” JETS 27/1 (1984) 53–64.

18	 Hussey (“The Soteriological Use,” 138) is therefore correct to note that ‘right at the beginning of his epistle to 
the Romans […] Paul introduces a concept which will be a major one through the epistle: the call of God […].’

19	 Fitzmyer, Romans, 521.
20	 They are referred to in the beginning of the verse as ‘those who love God’ (τοῖς ἀγαπῶσιν τὸν θεόν).

https://doi.org/10.1177/0146107916655290
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call to apostleship (1:1) and the call of the Roman Christians to Jesus Christ and to holi-
ness (1:6–7), but extends it as a definition of Christians in general. Significantly, the title 
stands unqualified in 8:28, which shows that it becomes a metonym for believers. They are 
simply ‘called’.21 In the explanation that follows, Paul describes in five steps God’s actions 
on behalf of human beings, reprising the idea of a call in v. 30: those whom God predes-
tined, God also called (τούτους καὶ ἐκάλεσεν).22 Call is an equivalent to the coming to the 
faith or to becoming Christian and the active verb with God as the subject spells out God’s 
direct involvement in bringing about a new existential reality for human beings, a reality 
produced solely by God’s gratuitous action. God’s call, transmitted through the preaching 
of the gospel, functions as a prevenient action to the human response of faith. Here, Paul 
looks at the human–divine relationship from its divine side and phrases God’s decision to 
draw people to God in the language of a call. 

In 9:7 Paul supports his thesis (v. 6b) that not all who belong to Israel are truly Israel by 
an appeal to the story of Abraham, in which he finds a similar distinction among the patri-
arch’s descendants – not all Abraham’s children are his offspring, but only those who will be 
born of Isaac’s lineage. To show this, Paul cites Gen 21:12 (ἐν Ἰσαὰκ κληθήσεταί σοι σπέρμα), 
in which the divine passive κληθήσεται23 points to God’s action of selecting and appointing 
Isaac and his descendants as Abraham’s offspring. The verb highlights God’s free decision 
to reckon the children of Abraham born of the promise as the true offspring of Abraham.

Another occurrence of καλέω comes in the proximate literary context (9:10–13), in 
which Paul resorts to the example of Isaac and Rebecca and their son Jacob to illustrate 
his thesis of God’s gracious election. Although Jacob and Esau were twins, God favoured 
the younger, making an entirely gratuitous choice that did not depend on any merits or 
demerits on the part of the children. The choice of Jacob is phrased as God’s call (ἐκ τοῦ 
καλοῦντος) in v. 12, and is set in stark contrast to any potential action performed by the boys 
(οὐκ ἐξ ἔργων). The substantivised participle ὁ καλῶν is a circumlocution for God, which 
captures God’s action expressed by several uses of καλέω in the surrounding context.24 It is 
grammatically identical to ὁ δικαιῶν in 8:33, which provides a definition of God in light of 
God’s justifying activity frequently recalled throughout Romans.

God’s freedom of election signified by καλέω features prominently in 9:24–26 with its 
triple repetition of the verb. Here Paul for the first time since the beginning of the chapter 
speaks explicitly of a call of the Gentiles to faith. Resuming the thought of v. 23, the apostle 
in v. 24 defines the vessels of mercy as those whom God called (ἐκάλεσεν) to Christian 
faith from both the Jews and the Gentiles. He then (v. 25) illustrates God’s choice by 

21	 Similarly 1 Cor 1:24.
22	 After two προ- compound verbs that cover God’s foreknowledge and predestination, the verb ἐκάλεσεν refers, 

to use Fitzmyer’s phrasing, to ‘the beginning of the execution of the plan of salvation history’ (Romans, 525).
23	 So Flebbe, Solus Deus, 282; M. Wolter, Der Brief an die Römer. II. Röm 9–16 (EKKNT 6/2; Ostfildern – 

Göttingen: Patmos – Vandenhoeck & Ruprecht 2019) 50.
24	 The predicate, used by Paul also in 1 Thess 5:24, is in all likelihood derived from a number of places in Isaiah 

(e.g., 41:4, 9; 42:6; 43:1; 45:3; 46:11), where it serves to describe God’s elective activity.
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quoting from Hos 2:25 (καὶ ἐρῶ τῷ Οὐ λαῷ μου λαός μου εἶ σύ), a sentence representing 
God’s words that promise the restoration of the northern kingdom of Israel after its idola-
try. In citing this text, Paul intentionally replaces the verb ἐρῶ, which represents God’s voice, 
by καλέσω, a choice surely influenced by the emphasis on God’s call in Rom  9, especially the 
ἐκάλεσεν of the immediately preceding v. 24. In addition, he positions καλέσω at the head 
of the sentence, thus emphasising God’s action and providing a tight link to the preceding 
verse. The transition from ‘not my people’ to ‘my people’ effected by God’s call is applied 
to the situation of the Gentiles – they also become God’s people in virtue of God’s call to 
faith.25 The same idea recurs in v. 26, in Paul’s quotation of Hos 2:1 (καὶ ἔσται ἐν τῷ τόπῳ 
οὗ ἐρρέθη αὐτοῖς οὐ λαός μου ὑμεῖς ἐκεῖ κληθήσονται υἱοὶ θεοῦ ζῶντος), in which Paul likewise 
attributes the transformation from οὐ λαός μου to υἱοὶ θεοῦ ζῶντος to God’s call lexicalised 
by the divine passive κληθήσονται. In sum, the notion of God’s call is a prominent feature 
in Rom  9,26 as Paul applies this category to both the election of the Jews and that of the 
Gentiles. Paul seeks to demonstrate that ‘God’s merciful election of Gentiles is in no way 
different from God’s merciful call of Israel.’27 The arrival of the Gentiles to the faith in the 
gospel is formulated through the category of God’s call, a call that shows that God acts 
without regard for human worthiness.

The noun κλῆσις in 11:29 contributes to the abundance of call-vocabulary. In this verse, 
Paul grounds the last part of v. 28 according to which the Jews are beloved of God because 
of the fathers by affirming that God’s call is irrevocable. In this way, the apostle defends 
Israel’s continuing privileged status, basing it solely in God’s elective call.28

25	 The verb καλέσω governs both halves of the citation in v. 25 (καλέσω τὸν οὐ λαόν μου λαόν μου καὶ τὴν οὐκ 
ἠγαπημένην ἠγαπημένην), which means that the transformation from οὐκ ἠγαπημένην to ἠγαπημένην parallels 
the first clause and is likewise due to God’s call.

26	 Authors like J.-N. Aletti (“L’argumentation paulinienne en Rm 9,” Bib 68/1 [1987] 45) and P.T. Gadenz 
(Called from the Jews and the Gentiles: Pauline Ecclesiology in Romans 9–11 [WUNT 2/267; Tübingen: Mohr 
Siebeck 2009] 88) plausibly argue for a chiastic arrangement of 9:6–29, noticing that the verb καλέω represents 
a link in vocabulary between 9:7–12 and 9:24–26. Intriguingly, R.H. Bell (Provoked to Jealousy: The Origin 
and Purpose of the Jealousy Motif in Romans 9–11 [WUNT 2/63; Tübingen: Mohr Siebeck 1994] 54) believes 
that God’s call constitutes one of the connections between Rom 1–8 and 9–11, submitting that it ‘is stressed 
in Rom  9.24–26, 10.11–18, and 11.11–32 as well as in 3.29–30 and 4.1–25.’ A closer inspection, however, 
reveals that only 9:24–26 is marked by the vocabulary of call. On God’s call of Israel in Rom 9–11, see further 
B.R. Gaventa, “On the Calling-Into-Being of Israel: Romans 9:6–29,” Between Gospel and Election: Explora-
tions in the Interpretation of Romans 9–11 (eds. F. Wilk – J.R. Wagner) (WUNT 1/257; Tübingen: Mohr 
Siebeck 2010) 255–269.

27	 E.E. Johnson, The Function of Apocalyptic and Wisdom Traditions in Romans 9–11 (SBLDS 109; Atlanta, GA: 
Scholars Press 1989) 149.

28	 In addition to using the vocabulary of καλέω, Paul in Romans employs the noun ἐκλογή to underscore God’s 
elective activity (9:11; 11:5, 7, 28). Pointing in this direction is the correspondence of κλῆσις to ἐκλογή 
in 11:28–29.
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2. 	God’s Appointment of Paul

2.1. ἀφωρισμένος εἰς εὐαγγέλιον θεοῦ (1:1)

The third of Paul’s qualifications in his presentation in 1:1 is ἀφωρισμένος εἰς εὐαγγέλιον 
θεοῦ. The text is typically related to Gal 1:15 (ὁ ἀφορίσας με) and to OT texts like Lev 20:26 
(ὁ ἀφορίσας ὑμᾶς), which speak of God separating Israel from among other nations. 
The participle ἀφωρισμένος, complemented by the prepositional phrase εἰς εὐαγγέλιον θεοῦ, 
is a divine passive, which conveys God’s agency in appointing Paul to the mission of the 
preaching of the gospel. Through this formulation Paul acknowledges God’s ultimate re-
sponsibility for his apostolate and indirectly denies his own instrumentality in attaining 
the status of the preacher.

2.2. God’s Agency in Paul in the Remainder of Romans
Although the verb ἀφορίζω does not recur in Romans, other places involve diction that 
places responsibility for Paul’s achievements squarely on God, thus thematically coher-
ing with ἀφωρισμένος εἰς εὐαγγέλιον θεοῦ. One such text is 1:10, where Paul refers to his 
prayers for a visit to Rome, conditioning this project by God’s will (ἐν τῷ θελήματι τοῦ θεοῦ). 
The formulation shows Paul’s conviction that he will arrive in Rome only when God wills 
it, thus acknowledging God’s sovereignty over his plans and refusing his own instrumental-
ity in achieving this goal. The same idea appears toward the end of Romans (15:32). When 
Paul asks the addressees to pray on his behalf (v. 30), one of the effects of their prayer is ἵνα 
ἐν χαρᾷ ἐλθὼν πρὸς ὑμᾶς διὰ θελήματος θεοῦ συναναπαύσωμαι ὑμῖν. The prepositional phrase 
διὰ θελήματος θεοῦ modifying the verb for Paul’s arrival in Rome reveals Paul’s conviction 
that he can succeed in coming to this city only when God wills it. He is also depending on 
God to preserve his life during his visit to Jerusalem (15:30–31), as shown by the divine 
passive ῥυσθῶ in v. 31 – only God can deliver Paul from the unbelievers in Judea.

The opening of the paracletical section (12:1) also contains a subtle reference to God’s 
agency in Paul’s life. The prepositional phrase διὰ τῶν οἰκτιρμῶν τοῦ θεοῦ, which modifies 
the verb of exhortation (παρακαλῶ) and defines the ground29 of Paul’s appeal, is understood 
by an overwhelming majority of scholars to evoke God’s mercy shown to humankind, for 
which Romans offers multiple examples (e.g., the use of ἐλεέω in chaps. 9–11).30 It would 
seem that Paul exhorts the addressees to a conduct corresponding to God’s merciful deal-
ings with humankind.  Michael Wolter, however, proposes an alternative interpretation by 
 recognising that διὰ τῶν οἰκτιρμῶν τοῦ θεοῦ evokes other formulations in which the apostle 
presents himself as qualified to teach on the basis of God’s mercy shown to him (especially 
1 Cor 7:25 γνώμην δὲ δίδωμι ὡς ἠλεημένος ὑπὸ κυρίου; 2 Cor 4:1 ἔχοντες τὴν διακονίαν ταύτην 
καθὼς ἠλεήθημεν). Wolter’s opinion is as follows: ‘Mit ihm [διὰ τῶν οἰκτιρμῶν τοῦ θεοῦ] 

29	 διά here is causal.
30	 Representatively, C.E.B. Cranfield: ‘What he is appealing to as the basis of his exhortation is the compassion 

of God revealed in God’s dealing with men through Jesus Christ’ (A Critical and Exegetical Commentary on the 
Epistle to the Romans. II. Commentary on Romans IX–XVI and Essays [ICC;  Edinburgh: Clark 1979] 596).
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charakterisiert Paulus nicht Gottes Handeln an allen, die zu Jesus Christus gehören, sonder 
er spricht von Handeln Gottes an sich selbst.’31 The phrase at hand thus points to the au-
thority that enables Paul to communicate his instructions on conduct to the recipients. 
In other words, the text presupposes the idea that Paul is qualified to instruct the commu-
nity only because God had mercy on him. While differing in terminology, passages 1:1 and 
12:1 cohere in the thought of God’s decisive instrumentality in securing Paul’s authority: 
Paul can preach the gospel only because God set him apart for such a task (1:1) and he can 
motivate the recipients of his letter only because God had compassion on him (12:1).

Two other texts are worth mentioning in which Paul makes it plain that his authority 
derives ultimately from God. Both these texts use the word χάρις to denote a commission 
from God. In 12:3, Paul launches his exhortation to think humbly as the one authorised 
by the grace given to him (διὰ τῆς χάριτος τῆς δοθείσης μοι) and in 15:15, when summaris-
ing the goal of his composition, he likewise invokes God’s grace (διὰ τὴν χάριν τὴν δοθεῖσάν 
μοι ὑπὸ τοῦ θεοῦ) as the principal force behind his capacity to instruct the addressees in 
writing. All these texts, in which Paul writes of himself, converge on the idea that God 
is the only one enabling Paul to accomplish his aims, thus echoing the thought behind 
ἀφωρισμένος in 1:1.

3. 	Gospel of God

3.1. εὐαγγέλιον θεοῦ (1:1)
As a genitive that qualifies the noun εὐαγγέλιον, the word ‘God’ occurs for the first time 
in Romans at the end of Paul’s self-presentation in v. 1 in the phrase εὐαγγέλιον θεοῦ that 
defines the content of the apostle’s mission. Scholars debate the force of this construction. 
While authors like Antonio Pitta opt for an objective genitive (gospel about God),32 the 
majority advocate genitivus auctoris or genitivus originis in the sense of a gospel that origi-
nates in God,33 which seems to be confirmed by the immediately following relative sentence 
that defines the gospel as promised by God beforehand in the holy writings.

I will explicate the echoes of the ‘gospel of God’ in Romans from two angles. The first 
will focus on the noun ‘gospel’. Crucial to note is the fact that Paul formulates his as-
sociation with the preaching of God’s gospel already in the first sentence of Romans, 
and the remainder of the letter confirms the importance of the gospel theme stated in 
the very first verse. In the second step, I will consider the genitive ‘of God’ and suggest 
that this grammatical construction prefigures numerous texts in Romans where Paul 

31	 Wolter, Der Brief an die Römer , II, 250.
32	 Pitta, Lettera ai Romani, 46.
33	 Michel, Der Brief an die Römer, 68, n. 17; Fitzmyer, Romans, 232; Jewett, Romans, 102; Jantsch, “God and His 

Faithfulness,” 469. M. Wolter excludes only the genitivus subjectivus interpretation in the sense of God preach-
ing the gospel, considering all the other options as viable (Der Brief an die Römer. I. Röm 1–8 [EKKNT 6/1; 
 Neukirchen-Vluyn – Ostfildern: Neukirchener Theologie – Patmos 2014] 83).
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qualifies a number of realities as ‘of God’ in the sense of portraying God as their origina-
tor, activator, or owner.

3.2. Gospel in the Remainder of Romans
The noun ‘gospel’ appears without theological qualification in three places in Romans. 
Aiming almost certainly at Jews,34 Paul in 10:16 states that not all obeyed the gospel, that 
is, only a few did believe. The failure to accept the gospel is also in view in 11:28, where 
Paul says that the unbelieving Jews are enemies (in God’s eyes) on account of their rejec-
tion of the gospel, with the logical supplement ‘rejection’ needed between κατὰ μέν35 and 
τὸ εὐαγγέλιον. In 15:19 Paul defines the rationale for his desire to preach in Rome by claim-
ing that he has completed his proclamation of the gospel about Christ36 in the eastern 
regions of the empire. In none of these instances is the gospel qualified as deriving from 
God or having a divine quality. Yet the importance of the gospel theme can be seen espe-
cially in chaps. 9–11, for in the two verses in question (10:16 and 11:28) Paul’s language is 
not that of disobedience to Christ, but to the gospel.

Other texts in Romans evince a linkage between ‘gospel’ and ‘God’ in various degrees of 
explicitness, and thus stand closer to εὐαγγέλιον θεοῦ in 1:1 than the passages mentioned in 
the preceding paragraph. After the opening verse of the letter, the εὐαγγέλιον-terminology 
reappears within the thanksgiving period (1:9), where Paul draws attention to his service of 
God through the preaching of the gospel about God’s Son (ἐν τῷ εὐαγγελίῳ τοῦ υἱοῦ αὐτοῦ),37 
thus restating his association with the gospel from v. 1. Although in 1:9 the noun εὐαγγέλιον 
is not qualified by the genitive θεοῦ, the phrase ὁ θεός, ᾧ λατρεύω keeps attention focused on 
God, forging an association between God and the gospel that echoes the same in 1:1. Paul’s 
preaching of the gospel is an act of his worshipful service of God. That the gospel counts as 
a key motif in Romans can be gauged from its twofold mention in the propositio, the state-
ment of the theme in 1:16–17. Paul first (v. 16) defines38 the gospel as God’s power for sal-
vation, a phrase in which the noun ‘power’ echoes OT texts such as Exod 9:16; Ps 77:14–15 
that portray God as manifesting power in delivering the people. He then (v. 17) shows that 
the preaching of the gospel is the means of the revelation of God’s righteousness, which 
can be seen in the instrumental ἐν αὐτῷ, whose antecedent is the gospel in the preceding 
verse.39 Paul affirms that God’s saving righteousness is being disclosed whenever the procla-
mation of the gospel takes place. The semantics of the verb for revelation (ἀποκαλύπτεται) 

34	 Bell, Provoked to Jealousy, 90–92; Moo, Romans, 664.
35	 Pace Moo, Romans, 730, κατά here does not mean ‘according to’, that is, it does not express standard, but cause 

in the sense ‘for, on account of, because ’.
36	 τοῦ Χριστοῦ is an objective genitive.
37	 With τοῦ υἱοῦ αὐτοῦ as an objective genitive. So Moo, Romans, 58, n. 23; Matera, Romans, 32.
38	 As shown by the sentence δύναμις […] θεοῦ ἐστιν.
39	 The syntax of v. 17a is almost universally misconstrued, for it is often claimed that Paul speaks about the revela-

tion of God’s righteousness through faith (ἀποκαλύπτεται ἐκ πίστεως εἰς πίστιν), which in turn sometimes leads 
to the hypothesis that by ἐκ πίστεως Paul must have Christ’s faithfulness in mind. The truth of the matter is 
that the instrumental ἐν αὐτῷ immediately precedes ἀποκαλύπτεται and thus defines the means of revelation, 
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suggests an image of God stepping out of hiddenness with saving power when the gospel is 
proclaimed. In light of the analysis thus far, the opening segments of Romans, among other 
aims, carry an emphasis on the preaching of the gospel and, as part of that, on the connec-
tion between God and the gospel. God is the one who stands at the origin of Paul’s preach-
ing (1:1), is being served by Paul’s preaching (1:9), and reveals righteousness and power 
whenever the message of God’s  Son is announced (1:16–17).

The reference to God’s judgement in 2:16 also involves the diction of the gospel. Al-
though the syntax is not free of obscurity, the most compelling solution is to follow those 
who propose to take διὰ Χριστοῦ Ἰησοῦ with κρίνει ὁ θεός and make κατὰ τὸ εὐαγγέλιόν μου 
dependent on this christological referent. On this reading, Paul says that even the deepest 
secrets of human beings will be judged by God through Christ, as his gospel proclaims.40 In 
fact, Paul here indirectly claims that his gospel preaching included the teaching on God’s 
judgment of humanity through Christ on the last day.41

A connection between ‘my gospel’ and God also occurs in the concluding doxology 
(16:25), and the syntactical fashioning provides for a similarity with 2:16, for both verses 
comprise a reference to God (ὁ θεός and τῷ δὲ δυναμένῳ), to God’s activity and its object 
(κρίνει and στηρίξαι; τὰ κρυπτὰ τῶν ἀνθρώπων and ὑμᾶς), and to Paul’s gospel (κατὰ τὸ 
εὐαγγέλιόν μου). The meaning of the sentence in 16:25 seems to be that God is able to 
strengthen the recipients just as Paul proclaims it in his gospel.

The language of the gospel also appears in the epilogue of Romans (15:14–33) within 
a segment (15:14–21) devoted to Paul’s reflection on his past missionary accomplishments. 
At the end of v. 15 Paul states that he reminded the Romans (of the norms of conduct 
in chaps. 12–14) on the basis of grace given to him by God, and then in v. 16 specifies 
his ministry for Christ Jesus among the gentiles as the content of this grace. The partici-
ple ἱερουργοῦντα with its direct object τὸ εὐαγγέλιον τοῦ θεοῦ then reveals how Paul ful-
fills his ministry – by performing a cultic service through the preaching of God’s gospel. 
A remarkable similarity is thus created with the opening verse of the letter,42 based on the 
correspondence of λειτουργὸς Χριστοῦ Ἰησοῦ to δοῦλος Χριστοῦ Ἰησοῦ and ἀφωρισμένος εἰς 
εὐαγγέλιον θεοῦ to ἱερουργοῦντα τὸ εὐαγγέλιον τοῦ θεοῦ. Just as he has done in the first verse 
of the prescript, in the epilogue as well, Paul underlines his engagement in the preaching of 
God’s gospel.

3.3. ‘Of God’ in the Remainder of Romans
The theological note struck by the genitive θεοῦ in the formulation εὐαγγέλιον θεοῦ in 
1:1 reverberates across the letter in a number of constructions featuring the genitive 
in question, most often in the sense of genitivus auctoris/originis or genitivus possessivus, 

and the phrase ἐκ πίστεως εἰς πίστιν, as a rhetorical intensification of the idea of faith, stands for the means of 
appropriation of God’s saving righteousness.

40	 Moo, Romans, 155.
41	 A similar notion in 1 Cor 4:4–5.
42	 Wolter, Der Brief an die Römer, II, 425.
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such as δικαιοσύνη θεοῦ (1:17); τὸ δικαίωμα τοῦ θεοῦ (1:32); τὸ κρίμα τοῦ θεοῦ (2:2, 3); 
τὸ χρηστὸν τοῦ θεοῦ (2:4); τὸ ὄνομα τοῦ θεοῦ (2:24); τὰ λόγια τοῦ θεοῦ (3:2); ἡ ἀλήθεια 
τοῦ θεοῦ (3:7); ἡ δόξα τοῦ θεοῦ (3:23; 5:2; 15:7); λειτουργοὶ θεοῦ (13:6), etc.43 This shows 
that throughout Romans Paul repeatedly draws attention to God’s ownership of certain 
qualities, and this feature is launched by the very first sentence of the letter, in which Paul 
writes of the gospel ‘of God’.44

4. 	God’s Appointment of Jesus

4.1. γενομένου and ὁρισθέντος (1:3–4)
In 1:3–4, which reveal the content (περί) of Paul’s gospel, God’s agency hides behind the 
divine passives γενομένου and ὁρισθέντος that create a parallelism of the two verses. By using 
these passive constructions, Paul attributes to God the birth45 of the Son and his appoint-
ment to the position of power. Paul intimates that God was directly responsible for the 
birth and the appointment46 of the Son and, as a consequence, the text implies that these 

43	 To be added here are the verses which use αὐτοῦ as an equivalent of θεοῦ. E.g., ἀΐδιος αὐτοῦ δύναμις καὶ θειότης 
(1:20); τὸ δυνατὸν αὐτοῦ (9:22).

44	 It might appear that the compound verb προεπηγγείλατο with God as the subject (1:2), which states that the 
gospel preached by Paul was promised earlier in the prophetic writings, also sounds an important theological 
theme, because according to Moo, ‘Greek words beginning with πρό are especially prominent in the book’ 
(Romans, 44, n. 21). In 1:2 the apostle touches on the continuity between the OT and his preaching, imply-
ing that much of the content of his message was already contained in that corpus. Paul’s ample use of citations 
from the OT prophetic writings to support his arguments in Romans corroborates this connection. In ad-
dition, rooting his gospel in the OT may be read as Paul’s disclaimer that he himself invented it. The term 
προεπηγγείλατο, while the first in a series of πρό-verbs in Romans (e.g., 3:25 προέθετο; 8:29 προέγνω, προώρισεν; 
11:2 προέγνω), cannot be understood as announcing the theme of grounding God’s action in God’s eternal 
purposes, for very often these verbs lack the element of anteriority. For this, see R. Sloan, “»To Predestine« 
(προορίζω): The Use of a Pauline Term in Extrabiblical Tradition,” Good News in History: Essays in Honor of Bo 
Reicke (ed. E.L. Miller) (Atlanta, GA: Scholars Press 1993) 127–135. For this reason, a choice is made here not 
to include the treatment of προεπηγγείλατο within the discussion at hand.

45	 While most authors – most recently M. Bauspiess (Der gegenwärtige Gott. Die paulinische Rede von Gott 
im Horizont der Tradition [WMANT 175; Göttingen: Vandenhoeck & Ruprecht 2023] 343) agree that 
ὁρισθέντος is a divine passive, many do not make plain their understanding of γενομένου. However, scholars like 
Pitta read both participles as references to God’s agency (Lettera ai Romani, 50). For D. Häusser, the participles 
‘beschreiben die Ereignisse […] die den (passiven) υἱός betreffen’ (Christusbekenntnis und Jesusüberlieferung bei 
Paulus [WUNT 2/210; Tübingen: Mohr Siebeck 2006] 200). His view may be understood as insinuating 
God’s agency, for Jesus was obviously not responsible for his own birth, nor for his appointment to a position 
of power.

46	 For God’s appointment of Jesus into a privileged status, note also Acts 10:42 (οὗτός ἐστιν ὁ ὡρισμένος ὑπὸ τοῦ θεοῦ 
κριτὴς ζώντων καὶ νεκρῶν). Since the stem of ὁρίζω lies behind ἀφορίζω used in v. 1 for the appointment of Paul, 
authors like R.M. Calhoun quite plausibly propose that this repetition of the stem ‘implies a close relationship 
between God’s “appointment” of the Son and the “setting apart” of his apostle to the Gentiles’ (Paul’s Definition 
of the Gospel in Romans 1 [WUNT 2/316; Tübingen: Mohr Siebeck 2011] 134). To be highlighted for present 
purposes is precisely the fact that in both verses the participle based on ὁρίζω conveys God’s activity. Another 
verbal cognate, recognised by J.W. Jipp (“Ancient, Modern, and Future Interpretations of Romans 1:3–4: 
Reception History and Biblical Interpretation,” JTI 3/2 [2009] 257, https://doi.org/10.2307/26421292) 

https://doi.org/10.2307/26421292
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events were not the  Son’s doing. This syntactical fashioning prepares for other places in 
Romans in which Paul phrases God’s involvement in the Christ event, making God princi-
pally responsible for what is done to and through Jesus.

4.2. God’s Agency in Jesus in the Remainder of Romans
God’s agency in Christ’s redemptive event stands in the foreground in 3:21–26, the renewed 
propositio. After discoursing on the universal sinfulness of humanity in 1:18–3:20, Paul 
returns to the thesis formulated in 1:16–17 and repeatedly emphasises that God has acted 
through Christ to justify sinful humanity and that everyone can be justified on the basis of 
faith in Christ. Despite christological  colouring, whether explicit (v. 22 διὰ πίστεως Ἰησοῦ 
Χριστοῦ; v. 24 τῆς ἐν Χριστῷ Ἰησοῦ; v. 26 ἐκ πίστεως Ἰησοῦ) or implicit (v. 25 ὅν, ἐν τῷ αὐτοῦ 
αἵματι), theocentric perspective dominates,47 as demonstrated by the following arguments. 
First, Paul explicitly mentions God in several verses (v. 21 δικαιοσύνη θεοῦ; v. 22 δικαιοσύνη 
θεοῦ; v. 23 τῆς δόξης τοῦ θεοῦ; v. 25 θεός; v. 26 ἐν τῇ ἀνοχῇ τοῦ θεοῦ). Second, he uses per-
sonal pronouns referring to God (v. 24 τῇ αὐτοῦ χάριτι; v. 26 τῆς δικαιοσύνης αὐτοῦ, αὐτόν). 
And third, he employs formulations that designate God’s activity (v. 21 πεφανέρωται; v. 25 
προέθετο, διὰ τὴν πάρεσιν; v. 26 εἰς τὸ εἶναι αὐτὸν δίκαιον, δικαιοῦντα).48 To be noted in par-
ticular is the phrasing in v. 25: the sentence comprised of the verb προέθετο with the subject 
ὁ θεός and the direct object ὅν referencing Jesus Christ unambiguously states that it was 
God who designated Jesus as the means of expiation in his blood. In this way Paul’s diction 
resonates with that of 1:3–4, for it is not Christ’s decision to become the instrument of 
expiation that is at stake here but God’s action of appointment. By writing προέθετο, Paul at-
tributes direct causality to God in making Jesus an instrument of expiation. For that matter, 
the entire passage does not contain a single verb with Christ as the subject, which makes 
it extremely tenuous to argue that his dispositions, decisions, motivations, or actions are in 
view here.49

is found in Paul’s sentence προώρισεν συμμόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτοῦ (8:29). In this text God’s action of 
appointment is also in the foreground. Perhaps to be mentioned is still another text in Romans which hints at 
God’s appointment, albeit formulated by a different verb. When Paul in 13:1 writes that the existing authorities 
are established by God (αἱ δὲ οὖσαι ὑπὸ θεοῦ τεταγμέναι εἰσίν), the perfect passive participle of τάσσω remotely 
calls to mind ἀφωρισμένος and ὁρισθέντος, with the result that this letter speaks not only of God’s appointment 
of Paul (1:1), Jesus (1:4), and Christians (8:29), but also of civic authorities (13:1).

47	 Recently highlighted by V.P. Chiraparamban, The Manifestation of God’s Merciful Justice: A Theocentric 
Reading of Romans 3:21–26 (CBET 91; Leuven: Peeters 2018).

48	 The passive participle δικαιούμενοι (v. 24) can be included here, because it alludes to God’s action of justification.
49	 This has significant bearing on the enduring πίστις Χριστοῦ debate. Numerous authors could be cited 

who, in support of the subjective genitive interpretation of πίστις Χριστοῦ, claim in varying diction that 
the passage 3:21–26 speaks of Christ’s faithfulness shown in his accepting the death on the cross as the 
means of expiation or revelation of God’s righteousness. Note, as an illustration, a few recent interpreters 
who claim that Christ’s faithfulness is in view in 3:21–26. According to A. Gignac, the noun αἷμα (v. 25), 
as a metonym for the cross of Christ, evokes ‘non pas tant sa souffrance et sa mort, que le don de sa vie, en fi-
délité d’une mission accomplie jusqu’ au bout […]’ (L’épître aux Romains [Commentaire biblique: Nouveau 
Testament 6; Paris: Cerf 2014] 168). The formulation belies the phrasing of 3:21–26, for Paul does not 
write here of Christ’s gift of his own life which would reflect his fidelity shown in an accomplished mission. 
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Rom 4:24–25, the conclusion to the Abraham chapter, also speaks of God’s agency 
acting in Jesus. Paralleling Abraham, those for whom their faith is reckoned as righteous-
ness are defined as believing in the one who raised Jesus from the dead (v. 24). Here, God 
appears in the circumlocution ὁ ἐγείρας  Ἰησοῦν and the active participle unfailingly points to 
God’s agency in the raising of the  Son. Verse 25 then describes the Christ-event with the aid 
of two passive verbs παρεδόθη and ἠγέρθη,50 both of which are obviously divine passives that 
have God’s activity in view. Paul attributes the handing over and the raising of the  Son to 
God, while Jesus plays no active role in these events, and this results in a striking similarity 
of this passage to 1:3–4 consisting of God’s agency in the  Son.

God’s direct involvement in the Christ-event is also formulated in 8:32, a verse that 
demonstrates God’s commitment to be  ‘for us ’ in the preceding verse by stating that God 
gave over the  Son for us all as a guarantee of future blessings. To phrase this idea, Paul picks 
up the verb παραδίδωμι, used previously in 4:25 and prominent in the Gospel passion pre-
dictions (e.g., Mark 9:31; 10:33). What makes Rom 8:32 unique is the attribution of the 
act of delivering the  Son directly to God, for no other place in Paul uses the middle voice of 
παραδίδωμι with God as the subject for this purpose. Rom 8:32 is yet another text that con-
ceives of Christ’s death as a result of God’s action, thus sharing the theological outlook initi-
ated in 1:3–4 – God’s involvement in the Christ-event. All the texts discussed above cohere 
in this theological centrality, which leaves no room for Christ’s initiative in undergoing 

T. Morgan, who understands the noun πίστις in 3:22 as Christ’s faithfulness and as the assurance or pledge 
of righteousness given by Christ to the faithful by his blood, states: ‘An attraction of this interpretation 
is that it emphasizes the active role of Christ in salvation: he does not only obey and allow himself to be 
made an expiation; he makes an assurance or pledge by offering himself ’ (Roman Faith and Christian Faith: 
Pistis and Fides in the Early Roman Empire and Early Churches [Oxford:  Oxford  University Press 2015] 
290). The obvious problem with this reasoning is that the passage 3:21–26 contains no traces of Christ’s 
obedience, his allowing himself to be made an expiation, or his offering himself. Christ’s activity is not 
in view at all. S.L. Young, claiming that in 3:21–26 Paul represents Christ’s faithfulness as the way God’s 
righteousness is revealed, affirms: ‘Paul portrays Christ as a decisive figure whose actions cause others to 
participate in the Judean God’s eschatological blessings […]’ (“Paul’s Ethnic Discourse on ‘Faith’: Christ’s 
Faithfulness and Gentile Access to the Judean God in Romans 3:21–5:1,” HTR 108/1  [2015] 39, https://
doi.org/10.1017/S0017816015000024). Again, no action of Christ is lexicalised within this passage. For 
M.A. Mininger, ‘[…] it becomes clear in Rom 3:22 that Christ was not passive in his death but active and 
purposeful, as the one whose conscious expression of fidelity has now manifested God’s own righteousness 
in history’ (Uncovering the Theme of Revelation in Romans 1:16–3:26: Discovering a New Approach to Paul’s 
Argument [WUNT 2/445; Tübingen: Mohr Siebeck 2017] 340). By no stretch of imagination can one ex-
trapolate the notions such as ‘not passive’, ‘active’, ‘purposeful’, or ‘conscious expression of fidelity’ from the 
phrasing of 3:22 or its immediate literary surrounding for a simple yet straightforward reason: in 3:21–26 
Christ is not portrayed as acting, but only as acted upon (προέθετο) by God. By contrast, note Gaventa’s 
entirely appropriate comment: ‘[…] especially in Romans 3, the emphasis falls on what God does by means 
of Christ Jesus rather than on Christ’s own actions’ (Romans, 118). To recap, any exegesis proposing to read 
the concept of Christ’s fidelity demonstrated through his faithful action(s) into 3:21–26 misses the intent 
of this text.

50	 By attributing Jesus’ resurrection to God, both ὁ ἐγείρας and ἠγέρθη stand in line with other passive and active 
formulations that do the same. Note 6:4 (ἠγέρθη); 6:9 and 8:34 (ἐγερθείς); 8:11 (τοῦ ἐγείραντος, ὁ ἐγείρας).

https://doi.org/10.1017/S0017816015000024
https://doi.org/10.1017/S0017816015000024
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death, achieving the resurrection, or attaining a position of power. The only acting agent is 
consistently God.51

5. 	God’s Love

5.1. ἀγαπητοὶ θεοῦ (1:7)
The theological outlook of the prescript is further developed by the designation ἀγαπητοὶ 
θεοῦ, the first of the two characteristics of the addressees in the intitulatio.52 As a subjective 
genitive, the title represents the first occurrence of the vocabulary of love in Romans, more 
specifically God’s love. Applying this title to the Gentile Christians of Rome is a remarkable 
step, for Paul here transfers to the addressees a typical OT designation used to highlight the 
privileged status of the people of God. Numerous places in the OT speak in varying diction 
of God’s love toward the people of Israel (e.g., Deut 7:7–8; Hos 3:1; 11:1; Ps 60:7).53 In 
no other prescript does Paul intitulate the addressees as God’s beloved, which makes the 
intitulatio in Romans unique.54

5.2. God’s Love in the Remainder of Romans
The adjective ἀγαπητός occurs three times as a designation of Paul’s co-workers (16:5, 8, 9), 
qualified in each instance by the possessive μου, and once as an epithet for the recipients 
(12:19). The vocative ἀγαπητοί in 12:19 refers to Paul’s love for his audience, perhaps 
implying his parental-like relationship to the congregation, but God’s love is not in view 
here, which provides for a difference to 1:7, where the genitive θεοῦ explicitly calls to mind 
God’s love.

The implicit subject of the two nominal sentences in 11:28 is the unbelieving portion of 
Israel. The second sentence employs the adjective ἀγαπητός in reference to these unbeliev-
ing Jews. The two sentences are coordinated through a pair of μέν-δέ particles, in which the 
first one is concessive (‘although [μέν] they are enemies for your sake through their rejection 
of the gospel’), while the second one  relativises the concession (‘yet [δέ] they are loved on 
account of the patriarchs’). This coordination shows that the emphasis falls on the second 
statement: God’s love for Israel because55 of the patriarchs. That God loves the patriarchs 
is a thought found in texts like Deut 4:37; 10:15. Paul extends this idea to include the 

51	 Differing remarkably from the above are passages such as 5:6–8 or 14:9, 15 in which Christ figures as the 
subject of the active verb ἀπέθανεν. In addition to the texts discussed above, Rom 8:3 (ὁ θεὸς τὸν ἑαυτοῦ υἱὸν 
πέμψας) might be included here, for it also clearly speaks, as shown by the active participle πέμψας, of God’s 
direct involvement in the Christ-event.

52	 For an explanation of the syntax of v. 7a, see Wolter, Der Brief an die Römer, I, 96.
53	 A fine discussion of the OT background is found in D.B. Garlington, ‘The Obedience of Faith’: A Pauline Phrase 

in Historical Context (WUNT 2/38; Tübingen: Mohr Siebeck 1991) 241–242.
54	 Though the thanksgiving period in First Thessalonians contains an identical notion: ἀδελφοὶ ἠγαπημένοι ὑπὸ 

τοῦ θεοῦ (1:4). According to Deidun, ἀγαπητοὶ θεοῦ is a hapax in the whole Bible (New Covenant Morality, 4).
55	 The preposition διά has a causal force here.
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unbelieving Jews as an object of God’s love, implying that their ancestral connection to 
the patriarchs secures God’s love for them. The rejection of the gospel does not abrogate 
God’s love for Israel, which remains their permanent heritage. In designating the Roman 
Christians ἀγαπητοὶ θεοῦ and the unbelieving Jews ἀγαπητοί, Paul places both groups in the 
same category, and the former phrase foreshadows the latter. Striking in Paul’s formulations 
is the application of the title ἀγαπητοί to two unexpected groups – the Gentile Christians 
(in Rome) and the unbelieving Jews (universally).

Within Romans, God’s love is  lexicalised in several places by the noun ἀγάπη and a geni-
tive referencing God. Such is the case in two verses in 5:1–11, the segment that opens Paul’s 
discussion of the effects of justification.56 One of these is the outpouring of God’s love in the 
hearts of the justified (5:5). The image of outpouring (ἐκχέω) calls to mind a plethora of OT 
texts that employ it to describe metaphorically the giving of God’s wrath (e.g., Isa 42:25), 
mercy (Sir 18:11), or the spirit ( Joel 3:1). In Rom 1:18 Paul begins to describe the dire situ-
ation of humankind apart from the gospel by speaking of the revelation (ἀποκαλύπτεται) of 
God’s wrath. Instead of expressing the actual outpouring of God’s wrath against sinners, the 
apostle in 5:5 speaks of the outpouring of God’s love for those justified by faith. Verse 5:5 
thus stands as a conceptual counterpart to 1:18. God’s love is poured out ἐν ταῖς καρδίαις 
ἡμῶν, and so the heart ‘is seen as the receptacle for the reception of the poured-out love of 
God.’57 God’s love thus becomes a part of human personality and effects a transformation 
of human beings from within.58

While 5:5 mentions the outpouring of God’s love, verse 5:8 speaks of a demonstration 
(συνίστησιν) of this love59 and connects it with Christ’s death. The verb συνίστημι in the 
sense  ‘to demonstrate, to prove ’ shows that Paul envisions God’s love as an invisible quality 
that can be manifested, and he perceives Christ’s death for sinners as the means of this 
manifestation. In Christ’s death for sinners, God’s love becomes visible. That Christ died 
for sinners is a proof that God loves human beings.60

The peroratio (8:31–39) also contains a reference to God’s love (v. 39). It appears in 
the concluding sentence, which formulates the impossibility of separation from the love 
of God manifest in the Christ-event. For Paul, no created being or force can thwart the 
connection of love between God and humans.61 As Paul elsewhere uses the lexeme for sepa-
ration (χωρίζω) to denote a divorce (1 Cor 7:10, 11, 15 [twice]), some take its use here as 
a signal that Paul imagines the love of God patterned on the love of a husband toward his 

56	 The section starts with δικαιωθέντες οὖν ἐκ πίστεως.
57	 Fitzmyer, Romans, 398.
58	 Wolter, Der Brief an die Römer, I, 328.
59	 συνίστημι is only here connected with the noun ‘love’ in the NT.
60	 The present tense of the verb is intriguing. Perhaps Paul’s intent is to affirm that God’s love, once revealed 

through the death of Christ, continues to be extended to humankind.
61	 For Deidun, the sentence in v. 39 (and v. 35), in which the verb χωρίζω appears, ‘underlines the intimacy and per-

manence of the relationship between God’s love […] and the Christian’ (New Covenant Morality, 129, n. 94).
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wife.62 The vocabulary of God’s love at the end of the peroratio reprises the same theme from 
the opening (5:1–11) of the second part of the doctrinal section (5:1–8:39).

Apart from speaking of God’s love with the aid of the noun ἀγάπη, Paul includes two 
instances of the verb ἀγαπάω with God as the subject in this letter.63 To illustrate the prin-
ciple of divine election, Paul in 9:10–13 picks up the example of Jacob and Esau, the sons 
of Rebecca. Basing his argument on the divine oracle taken from Gen 25:23 (Rom 9:12b), 
the apostle refers to God’s choice of Jacob over Esau. The point is expressed in the strongest 
possible terms in v. 13, where Paul’s citation of Mal 1:2–3 supplements his use of Gen 25:23 
by having God speak in the first person of God’s preference for Jacob over Esau.64 This 
preference is  lexicalised as God’s love for Jacob (τὸν Ἰακὼβ ἠγάπησα) and is set in contrast 
to his rejection of Esau, expressed with the terminology of hate (ἐμίσησα). Paul’s point is to 
underline the principle that God is free to choose whomever God wills, regardless of any 
predisposition or merit on the part of human beings, and this choice is very appropriate-
ly formulated in the first person singular verb with God as the subject (ἠγάπησα). While 
M. Wolter rightly cautions that God’s rejection of Esau cannot be read as foreshadowing 
God’s treatment of the unbelieving Jews,65 Filippo Belli’s view that these biblical citations 
prepare the development in the end of chapter 9, where the concepts of the call, the elec-
tion, and the preference are applied to those believers who come not only from the Jews but 
also from the Gentiles (9:24), retains its validity.66 It can therefore be proposed that God’s 
love for Jacob indirectly announces God’s love for those who believe.

The last reference to God’s love occurs in 9:25 within a scriptural citation that serves to 
justify the immediately preceding thought of the call of the Gentiles (9:23–24). Paul’s aim 
is to show that this call was already foretold by God in the OT, namely in Hos 2:25. In its 
original context, this passage refers to the northern kingdom, rejected by God on account of 
its infidelity, and announces its reconstitution as God’s people. This restoration is phrased 
as a call from the status of not-my-people to that of my-people and from not-beloved to 
beloved (καὶ τὴν οὐκ ἠγαπημένην ἠγαπημένην). For Paul ‘the promise of […] national resto-
ration for Israel in Hosea is really an announcement of God’s embrace of Gentiles as his own 
people.’67 Through this bold interpretative move, Paul understands the Gentile believers 
as God’s beloved, and thus recalls the language of God’s love in 9:13. Not only does the 
diction of God’s love harken back to 9:13, it also paints the image of the Gentile believers in 
colours used in 1:7 and 11:28. While the unbelieving Jews remain God’s beloved (11:28), 

62	 Pitta, Lettera ai Romani, 318.
63	 The remaining instances of ἀγαπάω cover the love human beings have for God (8:28) or fellow humans (13:8 

[twice], 9) and the love of Christ for human beings (8:37).
64	 As F. Belli notes, the strategy of injecting God’s own words on preference of one child over the other ‘furnishes 

the argument with an undisputed authority’ (Argumentation and Use of Scripture in Romans 9–11 [AnBib 183; 
Rome: GBP 2010] 82).

65	 Wolter, Der Brief an die Römer, II, 58–59.
66	 Belli, Argumentation, 83.
67	 J.R. Wagner, Heralds of the Good News: Isaiah and Paul “In Concert” in the Letter to the Romans (NovTSup 101; 

Leiden – Boston, MA – Köln: Brill 2002) 81.
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the Gentile believers in general (9:25) and the Roman addressees in particular (1:7) also 
possess the same privilege.

6. 	God’s Grace and Peace

6.1. χάρις καὶ εἰρήνη ἀπὸ θεοῦ (1:7b)
The penultimate theological component within the prescript is the reference to God’s grace 
and peace in the salutatio (1:7b).68 Grace for Paul is a metonymical designation for God’s 
favour expressed in a variety of gifts related to salvation or for the salvific action itself and 
peace, in a standard biblical fashion, is a caption for a summary of benefits that likewise 
God endows.69 It is these that Paul wishes to the recipients.

6.2. Grace and Peace in the Remainder of Romans
Given the frequency of χάρις throughout this letter (twenty four times), it seems more 
prudent to note simply that the noun bears various nuances70 than to attempt an analysis of 
each occurrence. The sheer number of χάρις occurrences demonstrates that Paul frequently 
returns to the concept of grace introduced in the prescript. The same holds true for peace. 
With its nine occurrences, the noun has differing shades of meaning in different texts.71 
Perhaps to be particularly highlighted is the correspondence between 1:7b with its theme 
of peace deriving from God and 15:33/16:20, where the genitive ὁ θεὸς τῆς εἰρήνης speaks 
of God as the giver of peace. Both the twofold characterisation of God as ὁ θεὸς τῆς εἰρήνης 
and the inclusio-like structure around Romans created by the noun εἰρήνη underline the 
importance of this theme, sounded for the first time in the praescript.

68	 Identical formulation in 1 Cor 1:3; 2 Cor 1:2; Gal 1:3; Phlm 3.
69	 For the background of Paul’s concepts of grace and peace, see, among others, C. Zimmermann, Die Namen des 

Vaters. Studien zu ausgewählten neutestamentlichen Gottesbezeichnungen vor ihrem frühjüdischen und paganen 
Sprachhorizont (AJEC 69; Leiden – Boston, MA: Brill 2007) 132–134; C. Breytenbach, “‘Charis’ and ‘Eleos’ 
in Paul’s Letter to the Romans,” The Letter to the Romans (ed. U. Schnelle) (BETL 226; Leuven: Peeters 2009) 
247–277; and especially the comprehensive study J.M.G. Barclay, Paul and the Gift (Grand Rapids, MI: Eerd-
mans 2015).

70	 See Fitzmyer, Romans, 126.
71	 Without treating the concept of peace exhaustively, a few examples of its variety will suffice. When Paul in 

2:10, for example, speaks of εἰρήνη παντὶ τῷ ἐργαζομένῳ τὸ ἀγαθόν and in 8:6 of τὸ δὲ φρόνημα τοῦ πνεύματος 
ζωὴ καὶ εἰρήνη, the noun ‘peace’ here stands metonymically for ‘salvation’. In 5:1 (εἰρήνην ἔχομεν πρὸς τὸν θεόν) 
‘peace’ denotes the cessation of hostility between human beings and God achieved through justification. 
And his claim in 3:17 (ὁδὸν εἰρήνης οὐκ ἔγνωσαν) seems to imply that the sinful human beings in view here are 
unable to establish true peaceful relations among themselves.
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7. 	God’s Fatherhood

7.1. ἀπὸ θεοῦ πατρὸς ἡμῶν (1:7b)

The designation of God as ‘father’ occurs twenty-four times in Paul’s authentic letters, ac-
companied in eleven instances by the possessive ἡμῶν, which shows that Paul understands 
God’s fatherhood as pertaining both to himself and to the recipients. The formulation 
‘our father’ is found especially in epistolary prescripts.72 Although the background for 
the metaphorical designation of God as father can be explained variously, M. Wolter con-
vincingly proposes that the title ‘father’ as applied to God is ‘die Übertragung einer zwis-
chenmenschlichen Anredeform auf das Gottesverhältnis […]’ and is to be understood as an 
‘Ausdruck des Respekts’.73

7.2. God’s Fatherhood in the Remainder of Romans
Since God’s fatherhood of believers,74 except for the famous αββα ὁ πατήρ in 8 :15, is not ex-
plicitly invoked in the remainder of Romans, this letter confirms  Christiane Zimmermann’s 
claim that Paul ‘baut […] die Vaterschaft Gottes innerhalb der Briefargumentation bis auf 
die αββα-Stellen nicht weiter aus.’75 According to Rom 8:15, the reception of the Spirit 
has a twofold effect: it leads to the status of adoptive sonship76 and enables one to acclaim 
God as father. Modifying the verb κράζομεν, the prepositional phrase ἐν ᾧ, whose anteced-
ent is πνεῦμα, conveys the thought that only the Spirit can drive one to call God a father. 
Acknowledgement of God’s fatherhood is seen by Paul as resulting only from the gift of the 
Spirit, not from one’s own volition.

Aside from 8:15, Paul evokes the image of God as father by recalling the filial status 
of believers and utilises several constructions for this purpose. The first of these is the 
term υἱοθεσία, a terminus technicus for the institution of adoption, which principally states 
that the person possessing this privilege has been adopted by God and thus has entered 
into a family relationship with God. According to 8:15, this takes place when the person 
receives the Spirit. When Paul speaks of the expectation of adoption in 8:23 (υἱοθεσίαν 
ἀπεκδεχόμενοι), he does not deny that υἱοθεσία is an already possessed reality as stated in 
8:15, but means that later it will be fully manifested and thus perceivable.77 The metaphor 
of adoption  lexicalised by υἱοθεσία is also applied to unbelieving Jews in 9:4. Paul’s concern 

72	 1 Thess 1:3; 1 Cor 1:3; 2 Cor 1:2; Gal 1:3, 4; Phil 1:2; Rom 1:7; Phlm 3.
73	 M. Wolter, Das Lukasevangelium (HNT 5; Tübingen: Mohr Siebeck 2008) 405.
74	 On two occasions in this letter Paul mentions God’s fatherhood with respect to Jesus: in 6:4 he attributes Jesus’ 

resurrection to the glory of the Father and in 15:6 he reminds the recipients to glorify the God and Father 
of Jesus.

75	 Zimmermann, Die Namen des Vaters, 136.
76	 The genitive υἱοθεσίας in the construction πνεῦμα υἱοθεσίας is a genitive of purpose (or result) (‘the Spirit that 

leads to adopted sonship/the Spirit that produces adopted sonship’). E.g., Cranfield: ‘the Spirit who brings 
about adoption’ (Romans, I, 397).

77	 So Cranfield, Romans, I, 419; Wolter, Der Brief an die Römer, II, 518.
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in 9:1–5 is to show that the Jews who are ἀνάθεμα ἀπὸ τοῦ Χριστοῦ78 remain God’s covenan-
tal people and to achieve this objective the apostle injects a list of Israel’s privileges headed 
by the term υἱοθεσία. As was true of 8:15, the metaphor, which echoes numerous OT texts 
that speak of Israel as God’s  Son (e.g., Exod 4:22 [‘Israel is my firstborn son’]; Deut 14:1 
[‘you are the sons of the Lord your God’]), indicates that even the unbelieving Jews remain 
part of God’s family with God as their father.

The image of God as father is also evoked by the construction υἱοὶ θεοῦ (8:14, 19) and its 
synonym τέκνα θεοῦ (8:16, 17, 21). In these texts Paul affirms that the sons of God are those 
whose life is all-determined by the Spirit (8:14) and whose revelation is eagerly expected 
by creation (8:19). Their status as children is attested to by the Spirit (8:16), making them 
heirs (8:17), and their glory will be shared by creation (8:21). In addition, Paul speaks of 
the sons of God in 9:26 in a citation of Hos 2:1 that he applies to Gentile Christians – they 
will be called the sons of God.

To recap, the last theological element in the prescript of Romans is the language about 
God as father (1:7b). It announces the theme of God’s fatherhood, which, admittedly, is 
not reprised in the course of the letter directly, but is evoked by several references to God’s 
children in chapters 8–9. Intriguing in this use of family metaphors is Paul’s application of 
them to several groups, as not only Christians in general, but Christians of gentile origin 
and the unbelieving Jews are portrayed as God’s children. Although bespeaking a variety 
of realities, the metaphor of children and father at its basic level carries the sense of be-
longing – children belong to their father. Paul’s use of this metaphorical language may well 
intend to communicate such a reality. The characteristic of the groups designated as God’s 
children is that they belong to God as their father and thus live in a familial relationship 
with God.

Conclusion: The Prescript of Romans as Theology

There is no novelty in saying that the Letter to the Romans contains in its introductory 
paragraphs a propositio (1:16–17) which defines the theme of the writing – salvation for 
all who believe as a result of the revelation of God’s righteousness. In this article, which 
has focused on the theology of Rom 1:1–7, I have tried to show that this opening para-
graph is unusually rich in theology and, moreover, that some of the weighty themes of the 
letter are already present in it in various degrees of explicitness. In other words, the indi-
vidual theological elements of the extended prescript foreshadow some of the important 
emphases developed later. Absolutely no claim is thereby made that the prescript somehow 
eclipses the propositio. But this analysis, supplementing other contributions on the theology 

78	 Paul’s diction in 9:3 is peculiar in that he does not say directly that the Jews (who do not believe in Christ) 
are ἀνάθεμα. Yet this is implied by Paul’s sentence that he prays (ηὐχόμην) to be cut off from Christ (ἀνάθεμα 
εἶναι […] ἀπὸ τοῦ Χριστοῦ) instead of his brothers (ὑπὲρ τῶν ἀδελφῶν μου).



Juraj Feník  ·  God in the Prescript: Theology and Intratextual Connections in Romans 1:1– 533

of Romans, has shown that Paul has crafted the introductory epistolary paragraph not only 
as an opening of communication with the recipients, but as a dense theological statement 
with many connections to the remainder of the letter.
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