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ABSTRACT

Paul’s View on God, Israel and the Gentiles in Romans 9-11: An Intertextual Thematic
Analysis of Romans 9-11

Xiaxia E. Xue
McMaster Divinity College
Hamilton, Ontario
Doctor of Philosophy (Christian Theology), 2015

Romans 9-11 has been investigated through varied methods during the past two
decades. One of the most prominent approaches is an intertextual reading of Rom 9-11.
However, most discussions of intertextual studies do not adequately treat the discourse in
Rom 9-11 by closely investigating Paul’s discourse patterns and that of his Jewish
contemporaries regarding God, Israel, and the Gentiles due to lack of an appropriate
intertextual methodological control. Therefore, this study adapts Lemke’s linguistic
intertextual thematic theory as a methodological control to analyze Paul’s intertextual
discourse patterns in Rom 9-11. Paul’s unique way of using Scripture as one part of his
discourse pattern will be investigated as well. Through the intertextual thematic study of
Paul’s discourse in Rom 9-11, we demonstrate the divergence of Paul’s viewpoints on
some typical Jewish issues, which suggests that the discontinuities between Paul and his
Jewish contemporaries are obvious and—sometimes—radical.

We conclude the findings of our investigation of Rom 9-11 as follows: First, we
have adjusted Lemke’s intertextual thematic analysis, as an indispensable tool, to analyze
Paul’s viewpoints of the relationships of God, Israel and the Gentiles in Rom 9-11 within

the backdrop of Second Temple Literature. Second, Paul re-contextulaizes the Jewish

discourse patterns regarding the topics of intercession, Israel, God’s promise, God’s



people, righteousness and law. It can be seen that Paul’s discourse patterns share some
continuity with his Jewish contemporaries, but the core of his value regarding how to
include the Gentiles as God’s people stands in a discontinuous relationship with
contemporary Judaism(s). Third, this study has demonstrated that although Paul uses
Jewish styles of scriptural hermeneutics, and though his discourse patterns resemble some
Jewish literature in important aspects, Paul’s viewpoint on the relationship of God, Israel
and the Gentiles in Rom 9-11 is dissociated from his Jewish contemporaries in key ways.
In other words, the core value of early Christian discourse has been embedded in Rom 9-
11. Paul’s viewpoint on the relationship of God, Israel and the Gentiles takes a divergent
stance away from his Jewish contemporaries since Gentile inclusion is rooted in the
Gospel of Christ. Finally, Rom 9-11 not only provides Paul’s self-presentation as a
Mosaic prophet figure, but also its overall discourse patterns appears as a prophetic
discourse: In each section (Rom 9:1-29; 9:30-10:4; 11:1-36) Paul designates his identity
or his concerns of Israel (Rom 9:1-3, 10:1; 11:1-2) before he enters into the
argumentation, which demonstrates the relation between Paul’s self-understanding and
his message in these three chapters; also, the overall discourse pattern in Rom 9-11
resembles a prophetic discourse pattern, which expresses the idea that Paul’s self-
understanding as a prophetic figure serves to confirm that his word comes from divine

authority.
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1 Chapter One: Introduction

In recent decades, the study of Rom 9-11 has become a very heated topic, for
more and more scholars have realized the significance of Rom 9-11 in the overall scheme
of Paul’s thought. One of the reasons for valuing these three chapters arises from the
recognition of the significance of Jewish literature in understanding Paul’s letters,
particularly since Sanders’ Paul and Palestinian Judaism: A Comparison of Patterns of
Religion (1977). It can be seen that, among all of Paul’s letters, Rom 9-11 is the most
pronounced in incorporating Scripture. An understanding of this fact is important for
studying Paul and his viewpoint on the relationship of God, Israel, and the Gentiles
through his discourse patterns and his use of these Jewish Scriptures.! Therefore, a great
deal of intertextual study on Rom 9-11 has been attempted.

Some studies focus on the relationship of Jewish Scriptures with their New
Testament use, considering their interconnectedness with tradition-historical methods,
while employing the term “intertextuality.” However, this diachronic method has been
fiercely challenged by those scholars who insist on the poststructuralist roots of
intertextuality.® In the poststructuralist view of intertextuality, “Intertextuality is an

‘anonymous’ and ‘impersonal’ process of blending, clashing, and intersecting. Texts

' Note that, according to Paul’s own usage of Scripture(s), this study will use “Jewish Scriptures,”
“Scriptures of Israel,” or “Scripture(s)” to refer to “Old Testament,” except when it is inside a quotation.

? Biblical scholars have used many terms to describe the connection with previous texts and host texts, and
intertextuality is among one of them. See Boda, “Quotation and Allusion,” 296.

* The term “Intertextuality” is coined by Kristeva, who views intertexts as transpositions, from one sign
system to another. As she indicates, “it may be borrowed from different signifying materials: the
transposition from a carnival scene to the written text, for instance. In this connection we examined the
formation of a specific signifying system—the novel—as the result of a redistribution of several different
sign systems: carnival, courtly poetry, scholastic discourse. The term inter-textuality denotes this
transposition of one (or several) sign system(s) into another.” See Kristeva, Revolution in Poetic Language,
59-60.



‘blend and clash,’ not people.” * Therefore, from the perspective of post-structuralism,
intertextuality should not be seen as “a linear adaptation of another text but as a complex
of relationships.” Under influence of this poststructuralist concept of “intertextuality,”
some biblical scholars have been able to identify certain literary connections between
biblical texts, but most biblical studies of intertextuality mix literary theory with
historical concerns. One of these representatives is Hays’ Echoes of Scriptures, whose
study has exerted a lot of influence on subsequent intertextual study.® However, Hays’
intertextual methodology is much more a literary concept than an interpretive tool.’
Therefore, this study will develop a new perspective on Paul’s use of intertexts in Rom
9-11 by employing Lemke’s intertextual thematic analysis as a methodological control.®
In the following section, we will first situate Paul’s letter to the Romans by
investigating both Paul’s own situation and the situation in the churches of Rome. A
survey of recent research on Rom 9-11 will follow. Next, after observing the weaknesses
in the recent intertextual studies on Rom 9-11, the objective of this study and our thesis

will be provided. In the last two sections, the value and the outline of this study will be

offered.

* Friedman, “Weavings,” 149; and Aichele, “Canon as Intertext,” 142.

* Wolde, “Trendy Intertextuality?,” 47.

® For instance, Beetham, Echoes of Scripture in Colossians; Wagner, Heralds of the Good News;
Abasciano, Romans 9:1-9; Abasciano, Paul’s Use of the Old Testament in Romans 9:10—18; Waters, End
of Deuteronomy; Thielman, “Unexpected Mercy,” 169-81.

7 In the survey section, we will indicate more of our critique of Hays’ intertextual methodology. For other
scholars’ comments on Hays’ approach, see Evans and Sanders (eds.), Paul and the Scriptures of Israel
(1993). For critiques of Hays’ seven criteria, see Porter, “Use of the Old Testament,” 82—88. Other
profound critiques can be found in Stanley, “Paul’s Use of Scripture,” 127-36.

® Lemke’s theory of intertextuality is influenced by Hallidayan Systemic Functional Linguistics (henceforth
SFL) and postmodern critical theory. For details about this methodology, see chapter two. Hallidayan
Systemic Functional Linguistics refers to the way of viewing language as a social semiotic system that was
developed by Michael Halliday. For further discussions of SFL, see Halliday, An Introduction to
Functional Grammar, 19-31.



1.1 Situating Romans

1.1.1 Paul’s Own Situation

Paul writes his letters first of all from the perspective of who he is, from his
worldview regarding the issues that concern him, along with his awareness of the
situation of the intended audience. Therefore, Paul’s role, position, and identity are
significant for understanding his writings. Paul is both a Jew (Rom 9:3) and apostle to the
Gentiles (11:13). These two dimensions of his identity are clearly expressed in his letter
to the Romans, particularly in Rom 9-11 and 14-15. From this perspective, it is not
surprising that Paul labors to deal with the relationship of God, Israel, and the Gentiles in
Rom 9-11.

Paul’s own situation in writing Romans can be detected in the letter. He describes
his situation and future plans at the beginning and the end of Romans (1:8—15; 15:14-33).
Paul intends to visit Rome, but has been prevented from doing so (1:8—15). After many
years of longing to visit the Christians at Rome, he finally will be able to do so (15:14 —
33), because he has fulfilled his goal of preaching the Gospel “from Jerusalem ... as far
around as Illyricum” (15:19). He thus plans to stay in Rome for a little while on his way
to Spain.” However, at the present time, he has to bring the collection from the Christians
of Macedonia and Achaia to the poor members in the church of Jerusalem (15:25-26). It
is this collection, which came from the Gentile Christians to the Jewish Christians of
Jerusalem, that Paul has written about at length; this suggests the significance of the unity
of the Gentile Christians and the Jewish Christians. Particularly, Paul describes the
contribution of the Gentile Christians as the Gentiles’ debt to the Jewish Christians

(15:27). Later, he even fears that the Jewish Christians in Jerusalem may not accept the

? Paul intends to present himself to the Christians in Rome for their support in his traveling to Spain.



collection (15:32b). These remarks may indicate the tense relationship between the
Gentile and the Jewish Christians, which is also the situation in the Roman churches. !’
Paul not only demonstrates the tension between the Gentile and the Jewish
Christians, he also indicates his personal conflict with the non-believing Jews in his
request for prayer to the Christians in Rome (15:30-33). Starting with an urgent request
that they join in with prayers for him (7apaxald ot buds [, dderdol,] ... cvvaywvioastal
wot év Tatis mpoaeuyals Imep uol mpds ToV Bebv),'! Paul mentions two immediate requests
for prayer shared between himself and the Roman churches. The first is about delivery

3 ! ~ 3

from the danger of the unbelieving Jews in Judea: tva puadéd amd Tév dmetfodvrav &v Tj
Toudatiee (Rom 15:31a).'? The second relates to the hope that the Jewish Christians in
Jerusalem would accept him and his collection. In other words, when Paul wrote the letter
to Romans, his relationship with his kinsmen was highly tense. 13 This explains Paul’s

heartfelt concern for the salvation of his kinsmen in Rom 9-11, together with his critique

of their unbelief (9:1-5 and10:1; 9:30-10:21).

1.1.2 The Situation of the Christians in Rome

It is generally accepted that Paul wrote his letter to the Romans between AD 55
and 59 (most likely around AD 56 or 57).* The composition of the Roman churches most

likely consisted of both Gentiles and Jewish Christians.'® After the Claudian edict of AD

19 Cf. Tobin, Paul’s Rhetoric, 52-53.

"'Italics mine. This is to emphasize the urgent request.

"2 The participle dnetfobvrwy refers to the unbelieving Jews. See Jewett, Romans, 935; Moo, The Epistle to
the Romans, 910. Also, cf. Acts 21: 27-36 (Paul needs to be protected from the Jews’ desire to kill him).

" Some scholars indicate that Paul accepted Gentiles through a law-free Gospel, which may have
challenged the distinctive Jewish way of life. In other words, Paul’s controversies with the Jews were due
to the law-free Gospel. See Campbell, Paul and the Creation of Christian Identity, 6.

" Tobin, Paul’s Rhetoric, 70; McDonald and Porter, Early Christianity and Its Sacred Literature, 451.

13 Cf. McDonald and Porter, Early Christianity and Its Sacred Literature, 451-55. There are other opinions.
For instance, some scholars argue that the Christians in the Roman church were predominantly Jewish or



49, the Jews were expelled from Rome. On the death of Claudius at AD 54, the next
emperor, Nero, allowed the Jews to return to Rome. When the Jewish Christians arrived
back in the churches of Rome, the Gentiles were dominant. This occasioned the friction
between the Jewish Christians, who still observe the Jewish lifestyle, and the Gentile
Christians, who lived a “liberated” life from the viewpoint of the J ews.'® Therefore, the
unity of the Roman churches in overcoming their growing divergence and conflict
becomes the object of Paul’s concern in the letter.'”

In sum, the situation of Paul and the Roman churches demonstrates that the
relationship between the Jews and the Gentiles is in high tension. This situation presses
Paul to articulate his viewpoint on the relationship among God, Israel, and the Gentiles so
as to reduce tensions and improve the relations of the two people groups (the Jews and

the Gentiles).

1.2 A Survey of the Literature of Romans 9-11

Romans 9-11 has been seen as an excursus or addendum to chapters 1-8.'® This
view was proposed because scholars assumed that the topic of chapters 1-8 was
justification by faith: Jesus Christ inaugurated a new age to save all through faith.

Chapters 9—11seem to depart from this trajectory. However, most recent commentators

Jewish shaped. Bell contends that “the dominant Christianity at Rome had been shaped by the Jerusalem
Christianity associated with James and Peter, and hence was a Christianity appreciative of Judaism and
loyal to its customs.” A Petrine party, who opposed Paul, may have existed in Rome. Therefore, Paul
answers the accusations of this party. See Bell, Provoked to Jealousy, 74. For a critique of this type of
position, see McDonald and Porter, Early Christianity and Its Sacred Literature, 453. Recently, there are
some scholars arguing that the Christians in the Roman church were essentially Gentile. See Das, Solving
the Romans Debate, 53--114.

16 Cf. Zerbe, “Jews and Gentiles,” 21.

' The issue regarding the purpose of Romans is very controversial. The different viewpoints can be seen in
Donfried’s edited book, The Romans Debate.

'8 C. H. Dodd treats it as an appendix, “It has been suggested that the three chapters were originally a
separate treatise which Paul had by him, and which he used for his present purpose.” Dodd, The Epistle of
Paul to the Romans, 148; see also Wakefield, “Romans 9-11,” 66; Dunn, Romans 9-16, 519.



reject this view, seeing them as the climax of Paul’s argument, or even of the book as a
whole.'” We believe that these three chapters play a significant role in understanding the
whole book in full depth. As Cranfield has rightly commented, “A closer study reveals
the fact that there are very many features of chapters 1 to 8§ which are not understood in
full depth until they are seen in the light of chapters 9—11. ... These chapters may be seen
to be an integral part of the working out of the theme of the epistle.”?

In the past two decades, much research has been done, from different perspectives,
on Rom 9-11. There exist at least two approaches in studying Rom 9-11. The first
focuses on the host text, namely, Paul’s own argumentation and his theology indicated in
Rom 9-11. Within this trend, some scholars approach the text from theological motifs;
others are interested in Paul’s rhetorical or his structural argumentation. The second
approach focuses on intertextual research, in that related scriptural contexts and the
Second Temple literature are brought in to interpret Paul’s discourse in Rom 9-11. In the
following subsection, we will give a selective survey of the general studies on Rom 9-11

first, and in the next subsection, the focus will shift to the current intertextual research on

these three chapters.

1.2.1 Survey of General Studies of Romans 9-11

Some scholars tend to engage with the host text itself. They do not seriously deal
with previous scriptural texts, let alone the related Second Temple literature. For them,

the main lines of Paul’s thought in these three chapters can be sketched without reference

' Hays indicates that they are not some excursus or appendix peripheral to the letter’s theme, but are the
heart of the matter (Hays, Echoes of Scripture in the Letters of Paul, 63). For Wright, “Romans 9-11
functions as the climax of the theological argument” (Wright, The Climax of the Covenant , 234). O’Neill,
Stendahl, etc., regard Rom 9-11 as the climax of Romans (Shum, Paul’s Use of Isaiah in Romans, 203, see
also Wakefield, “Romans 9-11,” 65).

% Cranfield, Romans, 445.
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to the Scriptures of Israel he cites.?' Although some current researchers have given their
attention to the scriptural background, the governing rule for their analysis relies on the
host texts. In the following, we will do a brief survey of this camp, and then subsequently
turn to the intertextual study of Rom 9—11. There are at least two approaches to focusing

on the host texts.*?

1.2.1.1 Theological-exegesis Approach

Paul raises a number of controversial theological issues in Rom 9-11 that are
important for ancient and modern readers, for instance, election, the righteousness of
God, the salvation of Israel, and the role of the law in salvation. Therefore, there are quite
a number of articles and monographs focusing on the theological topics of Rom 9-11.

Piper’s monograph, The Justification of God: An Exegetical and Theological
Study of Romans 9:1-23 (1983), is an attempt to argue for Paul’s understanding of the
righteousness of God in Rom 9:1-23 as “his [God’s] unswerving commitment to preserve

the honor of his name and display his glory.”® As a matter of fact, Piper is aware of the

*! Sanday and Headlam think the Scriptures are of little significance in Paul’s argumentation, as they have
stated: “The Apostle does not intend to base any argument on the quotation from the O.T., but only selects
the language as being familiar, suitable, and proverbial, in order to express what he wishes to say.” See
Sanday and Headlam, Romans, 289.

22 There is another approach that will not be listed here: a reader-response reading of Rom 9—11 conducted
by Lodge. According to my knowledge, there is no other reading with this approach, so I will not consider
it as significant. However, we will give a brief summary and comments on the book here: Lodge attempts
to give an account of the sequential, chronological impact of the reading experience as a report of the
reading process. He deliberately refrains from presenting his conclusion or “thesis” as such about the
“meaning” or “point” of Romans 9—11until well into the account of his reading of Romans 11. He contends
that conclusions and reports of the “point” of a text are often reductionistic. For Lodge, ambiguity, not
resolution, is the point of reading. The ambiguity is not to be resolved but experienced as a strategy of
indirection (see Lodge, Romans 911, xv). This postmodern reader-response reading relies heavily on
readers’ personal experience and their ability to interweave the text with their understanding, which is too
subjective, in my opinion.

2 Piper, Justification of God, 203. Piper tries to grasp what Paul means by the righteousness of God in
Romans 9, and also attempts to answer the subordinate question of election and predestination: “Does
election in Rom 9:1-23 concern nations or individuals? And does it concern historical roles or eternal
destinies?” See Piper, Justification of God, 1. Regarding the motif of the righteousness of God, see Miiller,
Gottes Gerechtigkeit und Gottes Volk (1964), which focuses on God’s righteousness. Actually, Miiller has
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scriptural co-texts.”* He devotes two chapters to them: chapter four, “Exodus 33:19 in its
Old Testament Context” and chapter six, “The Righteousness of God in the Old
Testament,” and also some other small sections. However, his treatment of the scriptural
texts is governed by his theological question of God’s righteousness, which prevents him
from dealing with the scriptural texts in their own right. Moreover, he has not explored
the exegetical traditions available to Paul outside the Scripture.?

Quite a number of articles argue that Rom 9-11 concerns the salvation of Israel.
We will briefly speak of a few as representative. Hofius, in his article “All Israel Will be
Saved” (1990), examines Paul’s theology of the salvation of Israel in Rom 9-11, barely
even consulting Israel’s scriptural texts, let alone other Jewish literature. He tends to
consider that “all Israel” (in the diachronic sense) will encounter the Kyrios at the
parousia and thus believe in Jesus Christ.”® Also concerned about the theological theme
“salvation,” Spencer, in his current article “Metaphor, Mystery, and the Salvation of
Israel in Romans 9—-11” (2006), develops the metaphors of the foot race and the olive tree
to explain Paul’s hope of the salvation of “all Israel,” and to affirm God’s faithfulness to
save all of God’s people: Jew (first) and Gentile (also).?” A related article by Wakefield,

“Romans 9-11: The Sovereignty of God and the Status of Israel” (2003), sketches out the

compared Paul’s expressions with the Scripture as well as rabbinical and apocalyptic literature, but this
comparison is governed by his theological concern about the motif of God’s righteousness.

 Note that I use scriptural co-text instead of scriptural context. In this study, we will use “co-text” to refer
to the literary context of the Scriptures. For us, “context” refers to situational context of social events that
the texts refer to or about the author’s writing context. The use of the term “co-text” was developed by
Halliday, whose systematic functional grammar of language will be adapted into part of our methodological
system. According to Halliday, the extra-linguistic environment relevant to the total text is considered as
“context”; the linguistic environment, “the language accompanying the linguistic unit under focus”, is
viewed as “co-text.” See Halliday and Hasan, Language, Context, and Text, 75-76.

% Cf. Abasciano, “Paul’s Use of the Old Testament in Romans 9:1-9,” 122. For the sake of the style and
requirements of the publishing company, Abasciano revised and cut down some parts of his dissertation.
However, there are some significant references in his dissertation that I find useful. This is why I
sometimes refer to his thesis, and do not limit myself to the published book.

*® Hofius, “All Israel Will Be Saved,” 37.

%7 Spencer, “Metaphor, Mystery and the Salvation of Israel,” 113-38.



9

stages of Paul’s argument in Rom 9-11,%® and concludes, as others have done previously,
“God will accomplish his plan of salvation, even in spite of—indeed, by means of—
human disobedience and rebellion.”” Wakefield’s concern with these three chapters is
about its theological arguments without considering Scriptural context issues. In other
words, most of the works focusing on the theological motifs of Rom 9-11 neglect the role
that the Scriptures play in Paul’s discourse, since the focus of those works is motivated

by their theological interest in Romans 9—11.

1.2.1.2 Literary Approach

The use of literary analysis is an important development in Pauline studies.
Several works have been produced which deal with the literary issue of argumentative
structure in Rom 9-11. In the following, we will select a few of them as representative.

Kim’s dissertation,30 God, Israel, and the Gentiles: Rhetoric and Situation in
Romans 9-11 (2000), is a study that aims to examine the way Paul presents his
31

argumentation in Rom 9-11 in the context of Graeco-Roman rhetorical conventions.

Kim employs rhetorical criticism®” to demonstrate that “Paul is indeed consistent and that

¥ He divides Romans 9-11 into six sections in terms of their theological topics: the introduction (9:1-6a);
the logic and history of election (9:6b—13); the sovereignty of God (9:14-29); Jewish misunderstanding
and/or rejection (9:30-10:21); the possibility of restoration (11:1-24); and salvation through jealousy and
rebellion (11:11-36). He provides the four key issues in Romans 9—11: predestination versus free will,
theodicy, the role of the law in salvation, and Paul’s use of Scripture. See Wakefield, “Romans 9-11,” 68—
78.

% Wakefield, “Romans 9-11,” 78.

*® The dissertation was completed at Union Theological Seminary.

3 Kim, God, Israel, and the Gentiles, 1. As he states, “Our understanding of Rom 9-11 can only be
advanced if we pay more attention to Paul’s argumentative structure from the perspective of his
sophisticated use of Greco-Roman rhetorical theories.” See also Kim, God, Israel, and the Gentiles, 8.

32 Kim’s rhetorical criticism can be summarized as follows: (1) determination of the rhetorical unit; (2)
determination of the rheforical situation; (3) determination of the rhetorical problem; (4) determination of
the arrangement of material: the subdivisions of material (exordium, narration, proposition, probation,
refutation, peroration, etc.); (5) determination of invention and style; (6) evaluation of rhetorical
effectiveness. See Kim, God, Israel, and the Gentiles, 11-13. Italics original.



10

he follows through on his thesis clearly and methodically,”*’

a conclusion that is already
widely accepted by most scholars. In addition, this is a study of Rom 9-11, but the
investigation of the actual text of these three chapters is slim (only 27 pages). It is no
surprise that Kim’s work does not deal sufficiently with the Scripture, let alone the
Jewish extra-biblical literature.

Another book on these chapters, Called from the Jews and from the Gentiles
(2009), is a revised version of Gadenz’s doctoral dissertation supervised by Jean-Noél
Aletti at the Pontifical Gregorian University. It employs rhetorical analysis to examine
Paul’s ecclesiology in Rom 9-11. Although Gadenz’s reading is guided by a rhetorical
analysis of the sections’ argumentation (dispositio, elocutio and inventio), he is attentive
to the scriptural references that form its interpretive background.** However, Gadenz’s
treatment of the Scriptures is governed by his concern with Pauline ecclesiology in Rom
9-11,> which explains why his dealing with the Scriptures is uneven.

One year later, Belli’s book, Argumentation and Use of Scripture in Romans 9—
11, was published. Through ancient rhetoric, Belli identifies the nature of the discourse as
invention, disposition and elocution, conclusions similar to Gadenz’s. Moreover, he
establishes the distinctive type of argument, called “scriptural argumentation.” Belli

attempts to prove that the Scriptures are decisive for Paul’s argument in Rom 9-11.%

3 Kim, God, Israel, and the Gentiles, 143.

3* Gadenz, Called from the Jews and from the Gentiles, 7.

3 In the view of Gadenz, the scriptural references “are at the service of Paul’s argumentation as part of his
rhetorical strategy.” Also, the Scriptures basically function as proofs for Paul’s arguments. Gadenz, Called
from the Jews and from the Gentiles, 40, 321-22. Gadenz, Called from the Jews and from the Gentiles, 40,
321-22.

% Belli, Argumentation and Use of Scripture in Romans 9—11, 409. Belli points out the distinguished way
that Paul uses Scriptures in the course of his argumentation: “the Scriptures at times sustain the arguments;
other times they prepare them; still other times, however, they remain in the background of the treatment.”
He then concludes, “It is the argumentation that determines the use of the Scriptures and not vice-versa.”
Moreover, Belli proposes that, “The point of departure of the discourse ... is not the Scriptures but
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However, Belli is not really interested in how the scriptural traditions affect Paul’s
argumentation, since Belli treats the scriptural co-texts only briefly.

In sum, there stands a trend in researching Rom 9-11 that focuses on the host
texts themselves. Some of the recent research work may have an awareness of the
scriptural co-texts, but the discussion of these is governed by theological or literary-
structural concerns; that is, the scriptural texts are not really treated in their own right.
Also, these works concerning Paul’s host text in Rom 9-11 restrict their interpretation to
the stance of Christian communities, an approach that fails to provide any understanding
of how Paul’s view of God, Israel, and the Gentiles is positioned within the first- century
Jewish world.

Nevertheless, the weakness of this trend of study has been overcome to some
extent by some current biblical scholars who realize the value and significance of placing
Paul’s text within its intertextual background. In the following, intertextual research on

Rom 9-11 will be examined.

1.2.2 Intertextual Research on Romans 9-11

1.2.2.1 Focus on Motifs
Munck identified scriptural themes throughout Romans in his book Christ &

Israel: An Interpretation of Romans 9—11 (original German in 1956, English translation
in 1967).>” Munck is aware of Paul’s situation when he was writing Romans. That is,
Paul, as a Jewish apostle to the Gentiles, has to face the tension between Israel’s unbelief

138

and the Gentiles’ acceptance of the gospel.” He offers the schema of salvation of the

Christian experience, the Gospel that he [Paul] wishes to communicate.” See Belli, Argumentation and Use
of Scripture in Romans 9—11, 409—10.

3" See Munck, Christ & Israel, 3.

3% Munck, Christ & Israel, 8.
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Jews and the Gentiles: no-yes-yes.” The Jews’ no to the gospel leads to the yes to the
salvation to the Gentiles, which in turn brings in salvation for the Jews because of their
jealousy.40 Munck’s exegesis of Rom 9-11 gives attention to the scriptural texts, although
his interpretation of the Scriptures seems governed by his theological schemata. Note that
Munck is aware of Paul’s role as a prophetic apostle, as he states that Paul sees himself as
a prophet, like Elijah, who “confronts a majority of the people, alone and in danger of
death.”*!

Bell engaged in research on Romans 9-11,** focusing on the motif of jealousy. He
argued in his book Provoked to Jealousy that Paul borrowed the jealousy motif from
Deuteronomy 32, the “Song of Moses.” He investigated the “Song of Moses” in the light
of its Jewish use (The Song in the OT, the Dead Sea Scrolls, the books of Maccabees,
Philo, and Josephus, etc.) and its Christian use, in order to indicate the influence of the
Song on Paul’s understanding of salvation history. The aim of Bell’s study is to
investigate the jealousy motif in the argument of Romans 9-11, which limits his analysis
to this very motif. Also, he relies too much on the role of the “Song” in Paul’s

understanding of the salvation-historical scheme.

** Baker’s article “Paul and the Salvation of Israel” (2005), argues against the schema of no-yes-(jealousy)-
yes, saying that “no direct line can be drawn that will intersect all three points [Paul’s ministry, the motif of
jealousy, and the salvation of Israel]” Baker contends that “jealousy is the mark of hardening,” which “has
no connection with Israel’s salvation.” See Baker, “Paul and the Salvation of Israel,” 484. Cf. Getty, “Paul
and the Salvation of Israel,” 456—69.

%0 Krister Stendahl in the forward of the book rightly summarizes Munck’s understanding of Paul on the
issue of the salvation of Jews and Gentiles: “Paul’s special revelation, the mystery and the gospel which he
had received, was a reversal of the expected timetable as to the salvation of Jews and Gentiles: rather than
letting the Yes of the Jews—which was not forthcoming at the time—Ilead to the Yes of the Gentiles, Paul
announced that the very No of the Jews was God’s strange way of bringing salvation to the Gentiles right
then. And this in turn would, in God’s own time, lead to the Yes of the Jews.” Munck, Christ & Israel, xiii.
*! Munck, Christ & Israel, 13.

2 Bell, Provoked to Jealousy.
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1.2.2.2 Focus on Paul’s Role*? in his Understanding of Scripture

The publication of Hays’ book Echoes of Scripture in the Letters of Paul (1989)
has had a significant impact on subsequent research on Paul’s use of Scriptulre.44 He
stresses Paul’s role as a reader or interpreter of Scripture,45 and sees Paul’s reading of
Scripture as a hermeneutical model for our Christian hermeneutics of Scripture.*® Among
all the Pauline letters, Hays spends most space on Romans, particularly on Rom 9-11
(chapter 2 and some passages on Romans throughout the book). Hays’ intertextual echo
reading of Rom 9-11 is articulated poetically and is well-designed to bring in larger
scriptural co-texts. However, his way of locating intertextual meaning remains confusing.
That is, Hays mixes his intertextual reading of Paul and Paul’s own intertextual

discourse—in his terms, it is “intertextual fusion”*’

—as he attempts to hold together all
the five different approaches to locate meaning.48 It is difficult to make this fusion
methodology work, therefore Hays seems to intend to depend on his own reading, as well

as giving attention to historical exegesis.* Note that although his seven criteria,*® which

are meant to determine intertextual echoes in the texts, have been widely discussed and

“ It is considered to be scriptural interpreter or/and apostle to the Gentiles.

* Quite a number of works have been written since Hays’ book was published that either offer critique,
explicit use, or modifications of his approach. Cf. Litwak, “Echoes of Scripture,” 264—75. Beetham, Echoes
of Scripture in the Letter of Paul to the Colossians; Wagner, Heralds of the Good News; Abasciano, Paul’s
Use of the Old Testament in Romans 9:1-9 and Paul’s Use of the Old Testament in Romans 9:10-18. For
the critiques, see Porter, “Use of the Old Testament,” 79-96; Stanley, “Paul’s Use of Scripture,” 127-36.

* Hays says, “My investigation is ... animated by the question, How did Paul interpret Israel’s Scriptures?”
He further states the task of his book, “is to retrace some of Paul’s readings, seeking to grasp their novelty
and to follow the intricate hermeneutical paths along which he led his readers.” See Hays, Echoes of
Scripture in the Letters of Paul, X, 5.

* Hays, Echoes of Scripture in the Letters of Paul, 178-92.

7 Hays, Echoes of Scripture in the Letters of Paul, 28.

*® Here are the five options: (1) The hermeneutic event occurs in Paul’s mind; (2) the hermeneutical event
occurs in the original readers of the letter; (3) the intertextual fusion occurs in the text itself; (4) the
hermeneutical event occurs in current reader’s act of reading; (5) the hermeneutical event occurs in a
community of interpretation. See Hays, Echoes of Scripture in the Letters of Paul, 26-27.

* Hays, Echoes of Scripture in the Letters of Paul, 27-28.

** Hays, Echoes of Scripture in the Letters of Paul, 29-32. Here are the seven criteria: availability, volume,
recurrence, thematic coherence, historical plausibility, history of interpretation, and satisfaction.
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more or less adopted by scholars in speaking of Paul’s use of Scripture, they function
more like concepts in understanding intertextual echoes than a methodological measure
for the intertextuality of texts; this means that the seven criteria cannot work as a
methodological control to measure intertextual interconnectedness. In addition, Hays
does not distinguish quotations from echoes. He seems to examine all the scriptural texts
(including quotation texts) as echoes or allusions.”!

Influenced by Hays, Wagner argues in his book Heralds of the Good News: Isaiah
and Paul “in Concert” in the Letter to the Romans (2002) that Isaiah and Paul are in
symphonic harmony as they each address a resistant and contrary people.”> He pays
attention to the Scriptures’ own texts and their co-texts, and compares Paul’s wording of
Scripture with the various readings in the manuscript tradition of the LXX and MT. In
particular, he closely examines some passages of the manuscripts of the LXX, 1 QIsa?
Targum, and Peshitta in relation “to Paul’s reading of Isaiah in its wider cultural and

historical context.”> Wagner provides a closer examination of the Isaianic texts than

Hays’ general discussion of the larger scriptural co-text. Moreover, Wagner shows

*! As we have mentioned above, a critique of Hays also can be found in Porter’s article and some other
articles. See Porter, “Use of the Old Testament,” 79-96. See also Stanley, “Paul’s Use of Scripture,” 127—
36.

52 In the same year, another book on Paul and Isaiah by Shiu-Lun Shum was published, entitled Paul’s use
of Isaiah in Romans. In contrast to Wagner, Shum seems to go back to the traditional source-influence
approach to doing intertextuality, although he mentions Hays’ theory of intertextual echo in his
methodology. In the book, he detects and examines the influence of the Isaianic tradition upon three sets of
materials (by the Sibyls, the Qumran sectarians, and Paul). Shum spends 172 pages on non-Roman
literature and less than 100 pages on Paul’s use of Isaiah in Romans, although the book is titled as Paul's
Use of Isaiah in Romans. Moreover, he spends a great deal of time on the Isaianic tradition in the Jewish
literature, but he does not explain how Jewish literature’s usage of Isaianic tradition would influence his
interpretation of Paul’s use of Isaiah in Romans. The relations of the two parts are loose. Finally, his
conclusion drawn from his analysis is too general to be new. He concludes that “despite some
dissimilarities shown in the way they utilized and handled the Isaianic material, Paul, the Qumran
sectarians and the Sibyls basically shared the same interpretive traditions and techniques. However, Paul
set himself apart from the sectarians and the Sibyls in messianic belief, which in turn affected greatly his
understanding of the Isaianic prophecies.” See Shum, Paul’s Use of Isaiah in Romans, 268.

%3 Wagner, Heralds of the Good News, 17-18.
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awareness of the need to set Paul’s reading of Scripture in its wider cultural context, but
he does not bring in Paul’s Jewish contemporaries’ reading of Scripture, except
sporadically in his discussion of the related exegetical activity for some passage in
Second Temple literature.” In sum, Wagner has depicted a consonant picture of Paul and
Isaiah: that Paul’s mission to the Gentiles leads to the redemption of Israel and that this
story of Israel’s final deliverance can be heard in Isaiah. Note that before Wagner’s
Heralds of the Good News, Chilton, in his article “Romans 9-11 as Scriptural
Interpretation and Dialogue with Judaism” (1988), had already argued for the harmony of
the two tracks—Paul’s own discourse and the Hebrew Scripture.*’

In current study of Paul’s use of the Scriptures, a growing number of scholars
locate Paul’s letters within the Second Temple Period with its religious texts and beliefs.
In other words, the literature of Second Temple Judaism has been employed in important
ways in the study of Paul’s letters. Aageson’s Oxford dissertation, “Paul’s Use of
Scripture” (1984),® represents an important work on Paul’s use of Scripture in Romans
0-11. He not only argues that the interpretive methods that Paul applies to Scripture can

be found in the early Jewish sources, but also that “Paul’s method of scriptural

interpretation and argumentation is fundamental to the theological development of the

34 Wagner, Heralds of the Good News, 17.

> He says that, “We may set out mentally, as it were side by side, two analyses of Romans 9—11. Followed
along one track, the chapters instance protreptic discourse. ... He [Paul] wishes to convince them that
God’s inclusion of believing Gentiles with Jews who accept Jesus as Christ represents a fulfillment of the
promise to Israel. Followed along the second track, the same chapters represent a carefully orchestrated
argument from all the main sections of the Hebrew canon, cited in translation. ... It is obvious that the two
tracks of analysis are complementary, and neither alone would adequately account for the chapters as a
whole. But it is equally obvious that the chapters are crafted as a whole.” See Chilton, “Romans 9-11,” 30—
31.

%6 The full name of the dissertation, which was completed at Oxford University, is: “Paul’s Use of Scripture:
A Comparative Study of Biblical Interpretation in Early Palestinian Judaism and the New Testament with
Special Reference to Romans 9-11.”
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discussion in Romans 9-11.”%7 First, Aageson compares the early Jewish use of Scripture
to Paul’s and asserts that Paul’s interpretive methods of Scripture are not different from
that of his Jewish contemporaries. This assertion is far too general and broad to be
helpful.”® This dissertation came before Hays’ Echoes of Scripture; and the dissertation
indicates that the larger scriptural context may not be important for Paul.”® Moreover,
Aageson’s exegesis of the texts of Rom 9-11 is very brief. For instance, less than one
page serves to treat the whole section of Rom 9:1-5. In addition, the discussion of the last
chapter of the dissertation, which covers Paul’s use of Scripture in comparison with the

pertinent Jewish sources, is governed by some sporadic themes—such as “not all those

2% ¢ 999 & 292

descended from Israel are really Israel,” “the ‘potter’ and his ‘clay,’” “a ‘remnant,”” and

“Christ and the commandment of God”—rather than a literary-systematic comparison of
Paul’s discourse in Rom 9-11 and the pertinent Second Temple Jewish literature.*’
Although Aageson is aware of the need to compare Paul’s use of Scripture with the

Second Temple literature, he lacks the methodological control to do the comparison,

which results in his study being less integrated.

%7 Aageson, “Paul’s Use of Scripture,” 2. Note that Aageson shares some awareness of the relation between
Paul’s writing and Paul’s role. He says, “Paul writes as one of God’s ‘elect’. His heart has not been
hardened; he has not been given a spirit of stupor. Concerning the righteousness of God he has
‘knowledge’; he does not attempt to establish his own righteousness.” See Aageson, “Paul’s Use of
Scripture,” 242. However, Aageson’s view of Paul’s role sounds like a plain counterpart to his opponents,
which are described in Rom 9-10.

*® Hays’ comment on Pauline Exegesis as Midrash would also fit here, “The claim is true but trivial. ... All
readings of Scripture by Jews and Christians always and everywhere are instances of midrash.” See Hays,
Echoes of Scripture in the Letters of Paul, 10-11. Regarding a midrashic reading of Romans 9-11, see
Stegner’s article “Romans 9:6-29—A Midrash” which appeared in 1984. The purpose of the article “is to
show that Romans 9: 6-29 is a midrash both because of its midrashic form and because of its content.” He
establishes a formal definition of midrash, and shows that the passage is similar to rabbinic midrashim in
both form and content. See Stegner, “Romans 9:6-29,” 38—45.

*® Contrary to Hays’ theory of Paul’s use of Scripture, Aageson states, “Among the explicit quotations ...
we discover that there appears to be little or no direct evidence that the larger scriptural contexts were
thematically important for Paul.” See Aageson, “Paul’s Use of Scripture,” 111.

% Aageson, “Paul’s Use of Scripture,” 244-76.
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Sharing similar interests with Aageson, Johnson also investigates Rom 9—-11 in
relation to Jewish literature.®' In the work, she seeks to answer questions about the nature
of Paul’s relationship to Jewish apocalyptic thought and how it is “that tradition from two
so different kinds of literature—apocalyptic and wisdom—can coexist in the same
text.”®? Johnson also argues, in regard to the function of apocalyptic and wisdom
traditions in Rom 9-11, that Paul’s confluence of the two traditions maintains “a
balanced tension between God’s impartial treatment of all and God’s faithfulness to
Israel.”®® However, Johnson’s three criteria vocabulary, ideas or themes,** and forms®®
for testing a passage involving the wisdom tradition are too broad to specify the genre of
a text. It is surprising that when she enters into exegesis of Rom 9—11 in order to establish
the sapiential characteristics, the three criteria are not applied in her analysis; instead, she
simply lays out two passages, Rom 10:6—8 and 11:33-36, which other scholars have
considered to be sapiential texts.

If the analysis in both Aageson’s dissertation and Johnson’s work on Rom 9-11
remains too general and all inclusive to demonstrate the specific relationships of Pauline

texts and the Jewish literature, then Abasciano’s work stands at the other pole.

Abasciano’s exegesis is too detailed to see the whole picture of Rom 9-11, although he

*! In 1989, Johnson’s dissertation (completed at Princeton Theological Seminary) on Rom 911 was turned
into a book, The Function of Apocalyptic and Wisdom Tradition in Romans 9—-11.

$2Johnson, Function of Apocalyptic, 206.

% Johnson, Function of Apocalyptic, 175, 208.

% Those themes are concerning “correct human social behavior and relationships, the order of the social
and natural worlds, questions of theodicy and the purpose of human life, and the divine origin of Wisdom
and its essentially revelatory nature.” See Johnson, Function of Apocalyptic, 65.

% According to Johnson, the typical forms of wisdom literature are: “proverbs, riddles, fables and
allegories, hymns and prayers, disputations and dialogues, autobiographical narratives and confessions,
lists, and didactic poetry and narratives” (Johnson, Function of Apocalyptic, 66). This list is too broad to
decide whether a passage is a wisdom literature or not.
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may be aware of this limitation.®® He considers Paul to be a serious interpreter of
Scripture, so he enters into a detailed analysis of the relevant Old Testament texts and the
related Jewish exegetical traditions. For instance, he uses 26 pages (pp. 46—72) to depict
the larger context of Exod 32:32 (Exod 32-34) and 15 pages (pp. 74-89) to explain the
interpretive traditions surrounding Exod 32:32.” Therefore, it is not a surprise that he has
had to write three books to analyze Paul’s use of the Old Testament in Rom 9 (Rom 9.1-
9 [2005]; Rom 9.10-18 [2011]; and Rom 9.19-33 [2015]).%® Even so, the analysis of the
co-text of Rom 9:3 is shorter than it deserves. For instance, Abasciano uses less than 3
pages (pp. 90-93) to analyze Rom 9:1-2, which suggests that his analysis depends
heavily on the larger scriptural co-text, neglecting the significant role of Paul’s own
discourse within it.

In addition, there are some current scholars who value Paul’s self-awareness of
his role in the use of Scripture. In his monograph (published in 1997), Paul as Apostle to
the Gentiles, Chae argues that “Paul’s self-awareness of being apostle to the Gentiles
functions as the controlling factor for the shape of his argument.”® Chae structures the
content of Rom 1-11 according to his understanding of the subject matter of Paul’s
argument in Romans, that is, the equality of Jew and Gentile.”” He also claims to “adopt

Paul’s use of the OT as a crucial interpretative key for his argument in the letter [to the

% He sets aside a chapter to introduce Romans 9—11. However, his whole analysis is drowning in detail.
57T do not see how these interpretive traditions contribute to our understanding of Paul’s use of Scripture.
% It is rather arbitrary to divide Rom 9:1-18 as vv. 1-9 and vv. 10~18, since Abasciano acknowledges that
the logical structure of Rom 9 is as follows: vv. 1-5, vv. 6—13, vv. 14—18, vv. 19-29, vv. 30-33. See
Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 37-38.

% Chae, Paul as Apostle to the Gentiles, 2. Ttalics original.

7 In this sense, he divides Rom 9-11 into the following parts: Romans springs from Paul’s apostolic self-
awareness (1:1-15); the equal inclusion of Gentiles in God’s salvation (1:16—17); the equality of Jew and
Gentile in sinfulness (1:18-3:20); the equality of Jew and Gentile in justification (3:21-4:25); the equality
of Jew and Gentile in the new status (5:1-8:39); the equality of Jew and Gentile in the plan of God (9:1—
11:36). See Chae, Paul as Apostle to the Gentiles, 38-301.
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Romans].””! Given Chae’s focus, the most important characteristic of Paul’s use of
Scripture in Rom 9-11 is that “he chooses some of the most severely critical passages in
the OT” to apply to Jews, and “he applies to Gentiles some of the passages most
affirmative of Israel.”’> A German scholar, Wilk, also gives attention to Paul’s self-
understanding of his role as an apostle to the Gentiles. He investigates Paul’s use of
[saiah in the seven undisputed Pauline letters “with regard to his self-understanding as an
apostle and his proclamation of the gospel.””

Paul’s role as an apostle to the Gentiles represents a common consensus among
biblical scholars; however, when speaking of Paul’s self-understanding of his role
represented in Rom 9-11, it is too general to say that Paul identifies himself as the
Gentiles’ apostle. How should we explain his serious concern about his kinsmen if Paul
understands himself just as an apostle for Gentiles? Therefore, Paul’s self-awareness of
his role can be specified as expressed in Rom 9-11. Evans’ article on the relation of Paul
and the prophets with special reference to Rom 9-11, with its implication that Paul’s role
as a prophet is related to the discourse in these chapters, has not been given enough
attention.”* Evans’ analysis is based on two elements: the relationship between apostle
and prophet (prophetic call, visions, manner of speaking of himself and his ministry,
apostolic obligation, and comparison with Elijah), and the hermeneutics of prophetic
criticism. He views Paul’s employment of the hermeneutics of prophetic criticism in his

use of Scripture in Rom 9-11 as a way to attest to “an important aspect of the apostle’s

"' Chae, Paul as Apostle to the Gentiles, 13.

72 Chae, Paul as Apostle to the Gentiles, 218.

7 Wilk, Die Bedeutung des Jesajabuches fiir Paulus, 1. He states, “Angesichts dieser Zusammenhznge
besteht die Intention der vorliegenden Studie darin, den Einflul des Jesajabuches auf die Ausformung des
paulinischen Selbstverstindnisses und der ihm anvertrauten Verkiindigung Jesu Christi unter den Heiden zu
bestimmen.”

™ See Evans, “Paul and the Prophets,” 115-28.
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understanding of his apostleship. ... Paul’s calling placed him in the tradition of the
prophets.”75 However, there has not been much research done on the relationship of
Paul’s discourse in Rom 9-11 and his self-understanding as a prophet,’® even though
there are some studies on Paul’s role as a prophet in his other letters, such as Aernie’s Is
Paul Also among the Prophets? and Sandnes’ Paul—One of the Prophets? However,
neither of these two books deals with Rom 9-11, let alone Paul’s discourse patterns and
his use of Scriptures in comparison with early Jewish literature.

In conclusion, in their approach to intertextual research, some scholars use motifs
to discuss the interaction of the host and precursor texts, others see Paul as the scriptural
interpreter, and still others view Paul as the apostle to the Gentiles, a role which
influences Paul’s use of Scripture. Moreover, some other Pauline researchers realize the
significance of other Jewish literature in understanding Paul’s reading of Scripture.
Therefore, more and more scholars are focusing on the comparative study of Paul’s, as
well as his Jewish contemporaries’, use of Scripture. Unfortunately, some of these
comparative studies are very broad in scope, while others are too detailed. This is because
most of these comparative studies do not utilize an appropriate methodological measure

to do the analysis.

1.3 The Objective of this Study and its Thesis

So far, we have demonstrated that previous studies of Rom 9—11 have attempted
to deal with the theological arguments of Paul, analyze Paul’s rhetorical argumentation,

and use intertextual approaches on Paul’s use of Scriptures with varying degrees of

75 Evans, “Paul and the Prophets,” 128.

76 Munck, in his book Christ and Israel, has some occasional descriptions of Paul as a prophet. Also, Hall’s
dissertation (Hall, “Paul as a Christian Prophet™) deals with Paul as a Christian prophet, whose
interpretation of the Old Testament is by means of charismatic exegesis. However, his viewpoint on
prophetic discourse is too restrictive to confine Paul’s interpretation to charismatic exegesis.
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success. Among these studies, there are some scholars who are aware of the relationship
between Paul’s self-understanding and his writings. Among scholars who use intertextual
approaches, there is a growing awareness of the larger co-text of Scripture, with some
scholars setting Paul’s use of Scripture against the background of the literature of Second
Temple Judaism. However, no one up to now has employed an appropriate intertextual
methodological control which is based on an intertextual principle of meaning making in
analyzing Paul’s discourse.”’ In other words, intertextual reading does not just happen
when Paul uses Scripture; the whole discourse of Rom 9—11 must be examined within an
intertextual thematic system.”® In order to understand Paul’s viewpoint better, we have to
place his discourse within the context of his social communities, which include the
communities of the Second Temple period, particularly those of Paul’s period.

Therefore, most discussions do not adequately treat the discourse in Rom 9-11 by
closely investigating Paul’s discourse patterns and his Jewish contemporaries’ discourses
regarding God, Israel, and the Gentiles due to lack of an appropriate intertexutal
methodological control. Our attempt will show how an intertextual thematic methodology
can be beneficial for a proper understanding of Paul’s viewpoint on the relationship of
God, Israel, and the Gentiles in Rom 9-11.

This study will focus on Paul’s discourse patterns regarding the relationships of
God, Israel, and the Gentiles in Rom 9—11 by means of intertextual thematic analysis.
Paul’s unique way of using Scripture as one part of his discourse pattern will be

investigated as well. We will argue that, although Paul uses a Jewish style of

7 As Lemke has pointed out, “All meaning is intertextual. No text is complete or autonomous in itself; it
needs to be read, and it is read, in relation to other texts” (Lemke, Textual Politics, 41). However, it has not
been developed as a methodological term since Kristeva, when it was more a theoretical term. See Beal,
“Ideology and Intertextuality,” 27.

® We will explain in detail in the next chapter about “intertextual thematic systems.”
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interpretation of Scripture, and though his discourse patterns resemble some of those in
Jewish literature to a certain degree, Paul’s viewpoint on the relationship of God, Israel,
and the Gentiles in Rom 9-11 is in key ways disociated from, and in fact even opposes,
that of his Jewish contemporaries. In other words, although the new and creative nuances
of Paul’s viewpoint on God, Israel, and the Gentiles in Rom 9-11 are held in traditional
wine bottles, this fact does not diminish the divergence of his own stance being away
from that of his Jewish contemporaries. This conclusion is contrary to many current
studies, which claim that the conflict between Paul (along with his communities) and the
Jews is still an inner-Jewish polemic.”” Some scholars portray Paul’s viewpoint as one of
many available Jewish traditions, and argue that the early Christian community
functioned merely as one of the sects of Judaism. However, through an intertextual study
of Paul’s discourse in Rom 9-11, we will demonstrate the divergence of Paul’s
viewpoints on some typical Jewish issues, which suggests that the discontinuities
between Paul and his Jewish contemporaries are obvious and—sometimes—radical.

This investigation indicates that the core values of Pauline Christian communities
have been embedded in Paul’s discourse in Romans, and differ from contemporary
Jewish beliefs at their core. In addition, the overall discourse pattern in Rom 9-11
resembles a prophetic discourse pattern, which indicates that Paul’s self-understanding as

a prophetic figure serves to confirm that his word comes from God,* the divine

7 Regarding the inner-Jewish polemic, see Dunn, The Partings of the Ways; and Donaldson, Jews and
Anti-Judaism.

% The concept of Paul as an apostle is not different from the Old Testament conception of a prophet. They
are both, in essence, sent by God and speaking for God. The term “prophet” expresses the meaning of
“being sent by God as a messenger... The verb ‘send’ (shalah) appears at the heart of God’s commissioning
of Moses, Isaiah, Jeremiah, and Ezekiel. In the New Testament ‘apostle’ means ‘one who is sent’
(dmdotorog is etymologically related to the verbal root dmooTéAAw) and so the New incorporates within its
depiction of those who foundationally speak for God in Christ the conceptuality of the Old” (Moberly,
Prophecy and Discernment, 4). According to Sawyer, “Prophets are first and foremost ‘proclaimers’”
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authority.®! In sum, through the detailed intertextual analysis of Paul’s discourse patterns
with those of the Jewish tradition and Paul’s Jewish contemporaries, we will demonstrate
that Paul’s viewpoint on the relationship of God, Israel, and the Gentiles shares both

continuity and discontinuity with that of contemporary Judaism(s).

1.4 Value of this Research
This study is hopefully of interest for the following five reasons. First, the study is

useful for highlighting the value of intertextual thematic analysis as an indispensable tool
for understanding Paul’s viewpoints against the backdrop of Jewish contemporary
literature. Second, it offers a deeper understanding of Paul’s discourse patterns and how
the patterns ally with or oppose his Jewish contemporaries’ discourses. Third, it generates
better understanding of Paul’s use of Scripture in Rom 9-11. Finally, the study provides a
new insight into the overall discourse patterns in Rom 9-11, which appears to be

prophetic discourse.

1.5 Outline of the Present Study

This study is divided into six chapters, along with an introduction and a
conclusion. This introduction provides the situation of Paul’s letter to the Romans,
including Paul’s own situation and the situation of the Roman churches. Also, this
introductory chapter gives a selective survey of important previous studies of Rom 9-11

and presents the objectives and the thesis of this study, including the value and the plan

(Sawyer, Prophecy and the Biblical Prophets, 1). Sawyer points out that “‘prophecy’ means both prediction
(foretelling) and proclamation (forthtelling), so that ‘prophets’ include not only people with supernatural
powers ... but preachers like St Francis of Assisi, John Wesley, Martin Luther King and other

‘proclaimers’ as well”.

%! The three main authorial self-references (9:3; 10:1; 11:1—2) attest to Paul’s consciousness of being in the

tradition of Israel’s prophets. This prophetic role would legitimate Paul’s right to proclaim that God’s
people are not only from the Jews but also from the Gentiles on the basis of the Gospel of Jesus Christ.



24

of the study, which serve as an overall view of the whole project. Then, in chapter two,
we demonstrate our methodology, adapting Lemke’s intertextual thematic analysis so it
can be better applied in Rom 9-11. Chapters three to five offer an intertextual thematic
analysis of Rom 9-11, arranged according to the discourse structure that enjoys
consensus among scholars: 9:1-29; 9:30-10:21; and 11:1-32 (36). A summary of the
findings in each chapter will be presented at the end of each chapter. The final chapter
concludes with a synthesis of all the findings of our intertextual thematic analysis of Rom
9-11. It will demonstrate the nature of the (dis)association of Paul’s viewpoints on the

relationship of God, Israel, and the Gentiles from that of his Jewish contemporaries.
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2 Chapter Two: Research Methodology: An Intertextual Thematic

Analysis

2.1 Introduction

Much research has been done on Rom 9—11. However, what remains lacking is an
appropriate intertextual methodological control in order to identify the thematic patterns
of Paul’s argumentations in Rom 9-11 and to compare these patterns with the
argumentation of Paul’s Jewish contemporaries in regard to the relationship of God,
Israel, and the Gentiles. This study will employ Lemke’s intertextual thematic formation
theory to approach Rom 9-11." In the following, Lemke’s theory of intertextuality will
first be introduced, including the general idea of intertextuality, thematic formations,
intertextual thematic formations, and heteroglossic voices. Next, our evaluation of
Lemke’s intertextual thematic model will be provided including its strengths and
weakness as well as its usefulness and limitations for the study of Rom 9-11. Finally, an
adaptation of Lemke’s model and our full analytical procedure will be outlined in order to

offer a complete picture for the process of analysis in this study.

2.2 Lemke’s Concept of Intertextuality

2.2.1 Introduction

Lemke’s concept of intertextuality is different from the traditional view of a linear
adaption of one text in another and the post-structuralist concept of intertextuality.
Lemke’s theory of general intertextuality is a way of meaning making in communities,

which enhances the register theory of analysis for text meaning.

! Note that the word “thematic” here is not identitcal with the meaning of Halliday’s Theme-Rheme. It
refers to a topic which occurs from text to text. See Lemke, “Intertextuality and Text Semantics,” 91.
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Many biblical scholars employ the term “intertextuality” to describe the
relationship created when an Old Testament text is used in a New Testament text.”
Traditionally, when speaking of biblical intertextual relationships, the focus is upon the
wording found within the texts. The treatment of textual adaptation involves the analysis
of phenomena such as verbatim copying, near-verbatim copying, explicit or near-explicit
reference, paraphrase, or allusion in the host text in relation to previous texts.” Lemke,
however, considers intertextual relations differently. As he has stated, two texts that
“share only one or a few key words is not enough, and may be quite irrelevant if those
words are being used with different thematic meanings in the different texts.” In
addition, he points out that “the texts may not share words, but use thematically
equivalent synonyms or even figurative expressions. It is semantic patterns that the texts
must share.””

The traditional diachronic approach to intertextuality has been challenged by
those scholars who insist on the poststructuralist roots of intertextuality. From this
perspective, intertextuality should not be seen as “a linear adaptation of another text but

as a complex of relationships.”® This understanding of “intertextuality” derives from a

2 Biblical scholars have used many terms to describe the connection between previous texts and later texts,
and intertextuality is one of them (see Boda, “Quotation and Allusion,” 296). For instance, Hays, Echoes of
Scripture in the Letters of Paul (1989); Moyise, The Old Testament in the Book of Revelation (1995);
Watts, Isaiah’s New Exodus and Mark (1997); Beale, John’s Use of the Old Testament in Revelation,
(1998); Pao, Acts and the Isaianic New Exodus (2000); Manning, Echoes of a Prophet (2004); Watson,
Paul and the Hermeneutics of Faith (2004); Litwak, Echoes of Scripture in Luke-Acts: Telling the History
of God'’s People Intertextually (2005); Beetham, Echoes of Scripture in the Letter of Paul to the Colossians
(2008); Moyise, Paul and Scripture (2010). It is worth noting that the use of the term is not restricted to
New Testament studies; and it is beginning to emerge in Old Testament studies as well. According to
Hatina, “Historically oriented Old Testament scholars generally use the term in much the same way as their
New Testament counterparts, namely as a designation for the appropriation of prior texts by later texts.”
See Hatina, “Intertextuality and Historical Criticism,” 1, n. 2.

3 See Brodie, MacDonald, and Porter, “Conclusion,” 288—90.

* Lemke, “Intertextuality and Text Semantics,” 91.

> Lemke, “Intertextuality and Text Semantics,” 91.

¢ Wolde, “Trendy Intertextuality?,” 47.
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particular view of text.” That is, a text is never wholly one’s own, for it is always already
permeated with traces of other texts or other discourses.® However, since this view of
intertextuality does not provide a way to analyze the complex of relations within texts,
poststructural intertextuality is much more a literary concept than an interpretive tool.
Lemke views texts as “arenas where we may hear the conflicts being fought out, or being

contained.””

He develops a way of doing intertextual relations so as to locate text
semantics, which is viewed “differently from different social positions within the
community.”'® Lemke’s way of doing intertextual analysis is more executable than that
of post-structural literary critics.

As a social semiotician, Lemke places intertextuality on the level of a system of
social meaning-making practices that are characteristic of the community.'" This is not
just situational context, since he indicates that intertextual relations transcend the context
of situation and depend on the context of culture.'? This is a significant contribution to
the relationship between text and context. For Lemke, a complete account of textual

meaning does not only depend on the grammatical and situational context, but also on the

context of culture.'® In other words, Lemke sees the particular role of intertextuality as

7 Here is the view of the text in post-structural literary circles: According to Bakhtin, “any text is an
intertext; other texts are present in it, at varying levels. ... Any text is a new tissue of past citations, bits of
codes, formulae, rhythmic models, fragments of social languages, etc. passed into the text and redistributed
within it, for there is always language before and around the text” (Barthes, “Theory of the Text,” 39).

¥ Allen, Intertextuality, 28-30: Bakhtin identified the dialogic, heteroglossic quality of language so as to
argue against “any unitary, authoritarian, and hierarchical conception of society, art, and life.” Under this
vision of human society and communication, Kristeva was able to coin the term “intertextuality” as part of
her account of Bakhtin’s work.

% Lemke, “Discourses in Conflict,” 39. He states, “Every text combines ITFs whose thematic and actional
intertextual ties enmesh it in the social heteroglossia of the community.”

121 emke, “Discourses in Conflict,” 33.

!I'Lemke, “Intertextuality and Text Semantics,” 85.

"2 Lemke, “Intertextuality and Text Semantics,” 86.

" Lemke, “Intertextuality and Text Semantics,” 85. Lemke’s description of the culture of a community is:
“[1t] is as a complex system of relations among social practices, the socially meaningful ‘doings’ in the
community” (Lemke, “Intertextuality and Text Semantics,” 86).
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bridging “the use of lexicogrammatical resources in a text and the use of discourse
patterns in a culture.”** Moreover, Lemke views the theory of intertextuality as
compensating for register theory. That is, the system of intertextual relations can enhance
for register theory in capturing socially dynamic points of view.'® As he indicates, the
notion of register “does not capture many of the socially most important kinds of
relationship among the texts made in a community.”'® So Lemke’s theory of
intertextuality aims to capture the socially dynamic voices represented in the systems of
intertextual relations of texts by using the resources of systemic-functional grammar. In
Lemke’s words, “It [intertextual thematic. formation] recognized the role of grammar and
textual cohesion, but it was far more ‘local,” more register-speciﬁc.”17

Lemke’s intertextuality is concerned with text semantics (text meaning).'® As he
states, “the theory of intertextuality has profound implications for text semantics,
providing an alternative model for text meaning from that of lexicogrammatical
semantics.”'? If Halliday’s register theory aims for use meaning (in Lemke’s terms),”

corresponding to the contextualized meaning made with the words of a text, then

Lemke’s theory of intertextuality aims for thematic meaning, “corresponding to the

'* Lemke, “Intertextuality and Text Semantics,” 86. Later, Lemke explains the discourse pattern in detail:
“In addition to the lexico-grammar of a community’s language, we need to know its recurrent forms of
argument, rhetorical patterns, and ways of doing things, its recognizable activity types as well as the
meaning potentials of its actional semiotic systems.” See Lemke, “Intertextuality and Text Semantics,” 86.
1% According to Halliday, “a register is a functional variety of language—the patterns of instantiation of the
overall system associated with a given type of context.” (See Halliday, 4n Introduction to Functional
Grammar, 27). In another place, he further defines it as “a configuration of meanings that are typically
associated with a particular situtational configuration of field, mode, and tenor.” See Halliday, Language,
Context, and Text, 38-39.

'* Iemke, “Ideology, Intertextuality, and the Notion of Register,” 280.

7 Lemke, “Intertextuality and the Project of Text Linguistics,” 223.

¥ Text semantics, for Lemke, is complementary to lexicogrammatical semantics, which is “both a textual
and an intertextual semantics” (Lemke, “Intertextuality and Text Semantics,” 90-91). “It [text semantics] is
a model of semantics in which larger discourse wholes contextualize the meanings of grammatical
structures (e.g., clause-like units) and words.” See Lemke, “Intertextuality and Text Semantics,” 90.

¥ Lemke, “Intertextuality and Text Semantics,” 87—88.

%% Note that Halliday uses the term “functional meaning.”
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meaning the word realizes in a recurrent discourse pattern that is familiar in many texts
and which forms the basis of cothematic intertextual relations.”*! Therefore, the study of
intertextuality focuses on “the recurrent discourse and activity patterns of the community
and how they are constituted by, instanced in, and interconnected or disjoined through
particular texts.”*> When intertextuality is applied to a biblical text, for example, in order
to understand the meaning of “Isracl who pursued the righteousness of law did not
succeed in fulfilling the law” (Rom 9:31), we not only need to analyze the lexicogrammar
of the text, but we also need to know the recurrent pattern of argument used by Paul and
his communities to speak of the relations of Israel, righteousness, and the law, and how
this discourse pattern is interconnected with, or disjoined from, the way in which Paul’s
fellow Jews speak of them in each of their own communities. This would enable a
construction of intertextual relations among these particular texts in order to locate Paul’s

viewpoint within the diverse textual data.

2.2.2 Lemke’s Concept of Thematic Formations

Before we start to discuss Lemke’s concept of “intertextual thematic formations”
(ITFs), which plays a key role in Lemke’s analysis of intertextual relations, it is very
significant to make note of his definition of a thematic formation and its constructions.

Only after this can an understanding of ITF can be developed.

2.2.2.1 The Definition

Lemke’s descriptions of thematic formations are spread throughout his articles on
intertextuality, and his voice best captures their meanings. In one place, he explains it as

follows: “Patterns of semantic relations among the same or closely related words and

2! Lemke, “Intertextuality and Text Semantics,” 89.
2 Lemke, “Intertextuality and Text Semantics,” 86.
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phrases are regularly repeated over and over again in many texts in a given community.
These patterns are called thematic formations.”* In another place, Lemke artfully
describes it as follows: “A thematic formation can be represented in general as a weblike
diagram with thematic items at the nodes and thematic relations connecting the
nodes.”** It should be noted that Lemke acknowledges an interchangeability between
thematic items and thematic formations. As he expressly states, “In some cases ... a small
thematic formation may itself be treated as a thematic item in a larger formation.””
Thematic formations are units of meaning; Lemke indicates, “They [thematic formations]
are ... elements of the system of grammatical resources which we use to construct

meanings.”?

2.2.2.2 Its Constructions

There is now one important question to be raised: how do we construct thematic
formations? According to Lemke, thematic formations are built up by using multivariate
structural relations, a multidimensional network consisting of essentially non-linear
thematic relations.”’ For instance, if I see “deliver” and “gospel” in the same clause, then
my encounter with other texts leads me to expect “Jesus Christ” nearby. If I do see them,

the semantic relationships among them will be realized by such expressions as “deliver

3 Lemke, “Text Structure and Text Semantics,” 165. This definition has been simplified as follows: “a
recurrent pattern of semantic relations used in talking about a specific topic from text to text.” Lemke,
“Intertextuality and Text Semantics,” 91.

** See Lemke, “Intertextuality and Text Semantics,” 92, emphasis original. Regarding a thematic item, it
“glosses the repeated semantic features of the lexical items in the texts that realized a particular Process or
Participant role in clause, group, or phrase structure (e.g., Actors, Goals, Classifiers, Mental Processes,
Ranges, etc.)”; regarding thematic relation, it “states the lexicogrammatical semantic relation between two
thematic items (e.g., Process-to-Range, Classifier-to-Thing, Carrier-to-Attribute, hypernym-to-hyponym,
etc.)” See Lemke, “Intertextuality and Text Semantics,” 92.

** Lemke, “Intertextuality and Text Semantics,” 92.

% Lemke, Textual Politics, 42.

%7 According to Lemke, “The thematic relation states the lexicogrammatical semantic relation between two
thematic items (e.g., Process-to-Range, Classifier-to-Thing, Carrier-to-Attribute, hypernym-to-hyponym,
etc.). See Lemke, “Intertextuality and Text Semantics,” 92-3; cf. Lemke, “Thematic Analysis,” 162.
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the gospel of Jesus Christ.” Moreover, there can be included a few more other terms, e.g.,
sin, forgiveness, reconciliation. The whole typical pattern is an instance of a thematic
formation, which can be called [Gospel of Jesus Christ]. Lemke has provided the
following example to explain the construction of a thematic formation: “If ... we come
across the lexical item ‘electron,’ and also ‘atom,’ ‘orbital,” and valence,’ then we can
construct semantic relations among these items, according to a pattern we have
encountered in many other texts.”*® These items can be recognized from the formation
[Electron Configurations] for the discourse of chemistry.

Another possible way to build up a thematic formation is based on covariate ties.
Covariate relations build connectivity between segments of texts or actions based on the
fact that the segments are part of a system of meaning relations which indicates a specific
relation among them.” For instance, if two segments of a text A and B (which may be
words, clauses, stretches of text, etc.) are “both members of the same class (i.e., share a
type feature z) then there is a z-relation between A and B, and between them and any
other member of the z-class.”** Here is one example: “This disease is a physical
condition caused by biological factors.” The nominal groups—the disease, the physical
condition, and biological factors—share a covariate tie; that is, they can belong to a
recognizable sort of discourse, called [Biomedical]. In this way, covariate ties can help
illumine constructions of thematic formations. Moreover, the covariate relations can be
more complex: member A and B may not belong to the same class, but to contrasting

classes (e.g., human, animal). Third, in Lemke’s words, “A and B may have a covariate

28 Lemke, “Text Structure and Text Semantics,” 165.
* Lemke, “Ideology, Intertextuality, and the Notion of Register,” 287-88.
*® Lemke, “Ideology, Intertextuality, and the Notion of Register,” 288.
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tie by virtue of belonging to a common thematic system.”31 For instance, book and author
can have a covariate relation through the same thematic system, but their specific
relations are not of a class-and-member or whole-and-part kind of relation.

Besides multivariate and covariate ties, clausal and clause complexing relations
are also important in establishing thematic formations. Examples of relations of clause
complexes that Lemke provides are “Exemplification, Replacement (‘not this, but that’),
and Cause-Consequence.”™? I will use Halliday’s description of the patterns of clause
complexes, a more systematic description of clause complex relationships, in the
appendixes to the analysis chapters.”* A more detailed explanation of these relations will
be provided in Appendix 1, in which we provide Halliday’s three main conjunctive
relations and their subtype-relations with examples of Greek clauses from the New

Testament.

2.2.3 Lemke’s Concept of Intertextual Thematic Formation

2.2.3.1 The Definition

Now let us describe what is meant by an intertexutal thematic formation (ITF).
According to Lemke, “It [an ITF] abstracts from a set of thematically related texts their
common semantic patterns insofar as these mattered to a particular community for a
particular set of social purposes.”35 In other words, ITFs are these co-thematic texts that
build similar semantic relations from equivalent/same thematic objects.’® For instance, if

a discourse states the pro-life arguments against abortion, then all texts or discourses

*! Lemke, “Ideology, Intertextuality, and the Notion of Register,” 288.

*? Lemke, “Ideology, Intertextuality, and the Notion of Register,” 288.

3 Lemke, “Intertextuality and Text Semantics,” 95.

3 See the appendices 2, 3, 4, 5, 6, 8, 9, 10 in this dissertation, which analyze Rom 9~11.
** Lemke, “Intertextuality and the Project of Text Linguistics,” 223; italics mine.

%% See Lemke, “Discourses in Conflict,” 30-31.



33

which share this view or provide supportive evidences against abortion become
potentially relevant to making sense of this discourse.’” Those texts or discourses would
belong to the same ITFs. If other texts contain arguments for a positive view of abortion,
then they would belong to different ITFs. It is worth noting that ITFs carry distinct social
viewpoints in the form of beliefs and values to which the text responds in regard to their
correctness and propriety.*® In addition, it is worth mentioning the distinction between a
text-specific thematic formation (TTF) and an intertextual thematic formation. The

former is specific to a text, the latter is shared with some set of other texts.

2.2.3.2 Relations of Intertextual Thematic Formations

The relationships among ITFs can be divided into three types: co-actional
relations, linking texts that belong to parts of the same larger social activity;*’ co-
thematic relations, joining texts that speak of the same things in the same manner;*! and
heteroglossic relations, which are the relations between the discourse and activity patterns
of people occupying different positions within a social structure (economic roles, gender
roles, age roles, etc.).*” Among all these types of intertextual connections, the
heteroglossic relations are the most important for Lemke in his intertextual analysis.

There are two main kinds of heteroglossic relations: Opposition and Alliance. In
Opposition, the texts posit a common discursive object shared between two ITFs with the

same topic, but construct opposite value-orientations, posing them as being in conflict

37 Cf. Lemke, “Discourses in Conflict,” 34.

*® Lemke, “Discourses in Conflict,” 31.

** Lemke, “Thematic Analysis,” 160.

0 Lemke, “Discourses in Conflict,” 30. See also Lemke, “Intertextuality and Text Semantics,” 87: There
are two cases for co-actional intertextuality: they belong to different functionally related parts of the same
social activity (e.g., indictment and verdict in a trial); and they can be taken to be texts of different
instances of the same social action (e.g., two instructions to the jury). The relation of co-thematic
intertextuality: they construct at least in part the same pattern of semantic relations among their themes.

*I Lemke, “Discourses in Conflict,” 30.

* Lemke, “Intertextuality and Text Semantics,” 87.
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(incompatible, contradictory, or mutually inconsistent);* in Alliance, the two ITFs share
similar value-orientations toward their respective themes.** There are three subtypes of
Alliance: (1) Complementarity, “where the intertextual thematic formations are construed
as talking about ‘different aspects of the same thing’”; (2) Affiliation of the ITFs, “within
which there are subtypes depending on whether the affiliated [TFs are used as if one
included the other, as if one is merely semantically linked as an extension of the other, or
as if there were an indirect relation enabling the same portion of a text to mean
polysemically through both ITFs at once”; and (3) “a distinct dialectical relation of ITFs,
involving mutually metadiscursive relations.”* In another place, Lemke has explained
this more specifically: “Such a [Dialectical] relationship involves making each formation
explicitly metadiscursive to the other; i.e., each formation is set up as accounting for, as
providing the framework within which to compare or relate, alternative versions of the
other.”*® In brief, the defining feature of Alliance relations is as follows for all three
subtypes: there exists a shared value direction toward formations that are related; they
offer support in a way that is mutual, consistent, and compatible.*’

In addition to these two intertextual relations, a relation of Alignment establishes
a definite correspondence between parts of ITFs. If Alliance and Opposition are the
heteroglossic relations among whole formations, then Alignment deals with the relations

that are constructed between parts of formations. Lemke defines it as “the establishment

* Lemke, “Intertextuality and Text Semantics,” 99; Lemke, “Discourses in Conflict,” 48.

* Lemke, “Discourses in Conflict,” 48.

* Lemke, “Discourses in Conflict,” 48

*® Lemke, “Intertextuality and Text Semantics,” 100. Lemke has given an example to refer to the dialectical
relationship, that is, the discourse of the [Interaction System] and that of the [Meaning System] of a
community.

* Lemke, “Intertextuality and Text Semantics,” 99.
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of a correspondence between particular items and relations in two formations.”*® There
are two forms of Alignment relations: one is the “establishment of a Contrast relation in
which a semantic difference (not a value opposition) functions to create a pair (or set) of
inconsistent or contrasted corresponding alternatives.”* For instance, a key sentence of
two formations of righteousness is presented in Rom 9:30-31: £6vn & u otwxovta

Suxatoatvyy xatélaBev dixatoatvyy, Sixatoactvyy 8¢ Ty éx mioTews, Topani ot Siwxwy

vépov duxeatoatvys i vopov obx Edbaaev (The Gentiles who did not pursue righteousness
have attained it, that is, righteousness through faith; but Israel who pursued the
righteousness which is based on law did not get it). The thematic formation of [Gentiles
Attained Righteousness] is different in the semantic sense from that of [Israel Did Not
Get Righteousness],”” but they establish a pair of contrasted corresponding formations of
[Righteousness] and share the transitivity pattern of Actor-Process-Goal (material:
action). The second subtype of Alignment is Homology: between the parts of formations,
their elements that correspond to one another possess the equivalent or similar
meanings.” For example, in i 3¢ % dmapyh dyla, xat o dpUpapa- xal €l % pila dyla, xal of
xAddot (Rom 11:16), the formation of [Dough-Whole lump] is taken to have closely
similar meaning of that of [Root-Branches]. In conclusion, the above are the basic
terminologies employed to describe the intertextual relations among ITFs.

In sum, among the three main intertextual relations, co-actional, co-thematic and

heteroglossic, Lemke has addressed heteroglossic relations in detail. There are two kinds

of heteroglossic relations, Opposition and Alliance. The latter can be further described in

8 Lemke, “Intertextuality and Text Semantics,” 100.

# Lemke, “Intertextuality and Text Semantics,” 100.

% Note that we use [] to denote a thematic formation or ITF.

*! Lemke, “Discourses in Conflict,” 48; Lemke, “Intertextuality and Text Semantics,” 101.
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three subtypes, Complementarity, Affiliation and Dialectical. Regarding the relations
between parts of two ITFs, a relation of Alignment has been employed, which is
categorized into two subtypes by Lemke, Contrast and Homology. It is worthy of
mention that Lemke does not provide exhaustive details of linguistic features or resources

to construct all these relations, but he has briefly spoken of them.*

2.2.3.3 Heteroglossic Voices and Projection Clauses

The previous discussions have demonstrated that heteroglossic relations are
essential for intertextual thematic analysis. Besides the two main relations (Opposition
and Alliance) for the analysis of the relationships of ITFs, it is necessary to explore
heteroglossia further.

Bakhtin defines heteroglossia as “the diversity of social languages, socially
defined discourse types in a community.”* Lemke attempts to further develop the
concept so as to build up the systematic relations of the different social discourses in a
community.>* This heteroglossic analysis helps to detect the different voices embedded in
a text, the voices of different classes, genders, philosophical and religious views, political
opinions, and so on.” It is important to listen to Lemke’s own words on this topic: “It
[heteroglossic analysis] foregrounds the mechanisms of semantic neogenesis whereby
new thematic formations, new ways of speaking, and new discursive objects are

produced.”®

52 Lemke, “Discourses in Conflict,” 48—49.

%3 Lemke, Textual Politics, 38.

> He states, “In a more fully developed social theory of the role of language and discourse in society,
however, we need to understand these different discourse voices are not simply different; they are also
systematically related to one another, and related in ways that depend on the wider social relations between
the subcommunities that use them.” See Lemke, Textual Politics, 38.

%5 Lemke, “Discourses in Conflict,” 30.

% Lemke, “Discourses in Conflict,” 31.



37

Therefore, each discourse tradition in a community has its own customs regarding
which texts are most relevant to the interpretation of any one text.”’ Although Lemke has
noticed the phenomenon of discourse within discourse—for instance, scriptural discourse
in Paul’s discourse—he does not deal with this field in his writings. Regarding Paul’s
discourse about Scriptures, Paul’s community® has its own pattern of reading Scriptures
and determining which texts are most relevant to which. This system of intertextuality in
turn embodies Paul’s community’s beliefs and evaluative attitudes.”® Although Hays’
intertextual echo is not accurate in textual analysis, his following description of the two
voices expresses that he has an awareness of the differentiation between Paul’s voice and
the voice of Scripture.

Paul’s allusive manner of using Scripture leaves enough silence for the

voice of Scripture to answer back. Rather than filling the intertextual space

with explanations, Paul encourages the reader to listen to more of

Scripture’s message than he himself voices. The word that Scripture

speaks where Paul falls silent is a word that still has the power to contend

against him.%

In this sense, there are heteroglossic voices in Paul’s discourse of which the scriptural
voice is one. In order to discern Paul’s viewpoint toward the scriptural voice, the co-texts
of the Scriptures shall not only be examined in their own right, but also Paul’s use of
projecting clauses or introductory formulae shall be addressed.

Since Lemke does not provide an analysis for projection clauses,®' we will

consider Halliday’s proposal of types of projection as well as Thibault’s development of

Halliday’s proposal of projection in order to identify the relations between the projecting

7 Lemke, Textual Politics, 41.

%% Those share similar viewpoints of scriptural discourses with Paul.

%9 Cf. Lemke, Textual Politics, 45.

% Hays, Echoes of Scripture in the Letters of Paul, 177.

81 Lemke has an article close to this field, Lemke, “Attitudinal Meaning,” 3356, but this is not really what
we want to do here.
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and projected contexts. Halliday provides four types of projection clauses and Thibault
gives six. In the following, only three types that are highly related to Paul’s projecting
formulas will be examined. The first type is the paratactic direct quotation, for instance,
“David says, ‘Let their table become a snare and a trap, a stumbling block and a

29

retribution for them...” ” (Rom 11:9). The paratactic relations between the projecting and
projected contexts entail a clear separation between the two contexts in which one
viewpoint is insulated from the other.®? In this case, it can be seen that the speaker, Paul,
keeps a distance by means of direct quotation from what the sayer, David, has said in his
context. Paul may or may not identify his stance with David; his stance is dependent on
the surrounding co-texts in which Paul places the sayer’s discourse.

The second type represents indirect report. The hypotactic relation between the
projecting and projected contexts makes the boundaries between two contexts
indistinct.®® “The hypotactic subordination of the projected clause to the projecting clause
tends ... to weaken the insulation between the two. The effect is to increase the
identification of the Speaker with the Sayer.”®* It seems that the second type does not
have any corresponding cases in Rom 9—11. However, there is one type of projecting
formula, “it is written,” which has been called the standard formula, and is similar to the
indirect report in regard to the relation of projecting and projected contexts. The

boundary between two contexts is weakened in the standard formula. At least, the

projected utterance would be viewed as definitive and permanently valid.*®

% According to Thilault, for paratactic relations “there is strong insulation in the projected clause between
the Speaker and the Sayer, namely, the one who is quoted” (Thibault, Social Semiotics as Praxis, 101).

% Thibault, Social Semiotics as Praxis, 101.

¢ Thibault, Social Semiotics as Praxis, 101.

% Watson also makes a good observation, “If attribution to a specific author highlights the text’s
individuality and distinctiveness, anonymous citation [the standard formula] emphasizes its representative
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The third type is a non-projecting projection (there is no verbal or mental process
that projects the projected text). For instance, “He has mercy on whomever he wills, and
he hardens whomever he wills” (Rom 9:18). There is no projecting introductory formula,
no sayer doing the projecting, but it is a projection (the Saying is probably from Exod
4:21). In this case, the insulation disappears, and the speaker and the sayer are
identified.*® In other words, what Moses said in Exodus is completely dissolved into

Paul’s voice, the speaker in his current situation.

2.2.4 Thematic Organization

Now let us turn to an integrated way of seeing thematic organization. There are
several significant elements of a text that we shall examine in order to have a complete
picture of the overall text thematic structure, i.e., overall thematic organization, carrier
formation, thematic prosodies, and thematic interactions.

According to Lemke, the thematic organization of a text is seen in the complete
pattern of the interconnecting thematic formations across it.®” That is, the thematic
organization can be seen as waves rippling through the text. 68 Among these thematic
waves, there is a carrier wave of the whole text, with other formations connected to it,
syntagmatically and intertextually, sharing linkages of mediation.®” In other words, the

carrier wave is “a nexus in thematic organization,” which is “a place in the text where a

character.” Also, he states, “The standard formula presents a citation as a completed utterance that is
definitive and permanently valid.” See Watson, Paul and the Hermeneutics of Faith, 45.

8 Thibault, Social Semiotics as Praxis, 102.

%7 Lemke, “Intertextuality and Text Semantics,” 101.

¢ Lemke, “Intertextuality and Text Semantics,” 107.

% Lemke, “Intertextuality and Text Semantics,” 101.
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local maximum of thematic relations or whole formations are discursively or
metadiscursively connected.””

In contrast to multivariate structure, the covariate structure is essentially a
synonym for a prosodic pattern.”’ The thematic prosodies “are like ‘chains’ or ‘strands’
appearing and reappearing, or rising and falling in prominence, through a text in a non-
connected fashion.””” Regarding thematic interactions, Lemke’s system of heteroglossic
relations (Opposition, Alliance, and their subtypes) are actually about thematic

interactions, which may be usefully applied here.

2.2.5 Multiple Voices and Intertexts

Most texts are embedded with different voices, therefore even if a text seems to
speak in a purely single voice, it “speaks and is heard in a community of many voices and
its meanings are made in relation to them.”” In order to understand better Paul’s voice in
Rom 9-11, it is necessary to place his discourse in the cultural context of his time. Lemke
provides an appropriate insight on bringing in other texts:

Every text requires that we bring to it a knowledge of other texts (its

intertexts) to create or interpret it, and members of different social groups

will in general bring different intertexts to bear, will speak with different

discourse voices and listen with different discourse dispositions.”

Therefore, this study will bring in other examples of Second Temple Period Jewish
literature in order to do a comparative study with Paul’s discourse patterns in each section

of Rom 9-11. In this way, Paul’s unique voice and his discourse patterns regarding the

relationship of God, Israel, and the Gentiles can be better demonstrated.

™ Lemke, “Intertextuality and Text Semantics,” 103.
! Lemke, “Interpersonal Meaning,” 93.

2 Lemke, “Interpersonal Meaning,” 93.

3 Lemke, “Discourses in Conflict,” 30.

™ Lemke, Textual Politics, 38.



41

2.3 Evaluation of Lemke’s Intertextual Thematic Model

It is significant and productive to analyze the letter to the Romans with the
Intertextual Thematic Model, since Paul lived in a pluralistic and complex world, replete
with different communities with conflicting viewpoints. As a Jew of the first century,
Paul lived during an age dominated by Greek culture and Roman power.”” Paul’s world is
constituted by multiple worlds and thus different overlapping cultures.”® Recent research
has presented arguments for reading Romans against the background of Roman political
rhetoric in a broad sense, while at the same time, other studies of Paul have recognized
that Paul’s words and message belong to Jewish culture to an even greater extent.’’
Moreover, Paul himself has experienced transformation from one community to another,
from a committed observant Jewish group to a group within the Jesus Movement. In the
first century, the followers of Jesus were composed of several sub-groups, for example,
the Matthean community, the Johannine community, the Jerusalem church, and what may
be called the Pauline churches. How Paul spoke and wrote the letters to the first-century
churches should indicate his identity or his viewpoints toward different cultures, religions,

and groups.’® Therefore, Lemke’s intertextual thematic analysis is sound and holds

7 Elliott, The Arrogance of Nations, X.

76 Wright has described the world of Paul in terms of its multiple overlapping and competing narratives:
“The story of God and Israel from the Jewish side; the pagan stories about their gods and the world, and the
implicit narratives around which individual pagans constructed their identities, from the Greco-Roman
sides; and particularly the great narratives of empire, both the large-scale ones we find in Virgil and Livy
and elsewhere and the smaller, implicit ones of local culture. Likewise, this world could be described in
terms of its symbols: within Judaism, Temple, Torah, Land and family identity; within paganism, the
multiple symbols of nation, kingship, religion, and culture; in Rome in particular, the symbols which spoke
of the single great world empire.” See Wright, Paul: In Fresh Perspective, 6-9.

7 Stegemann, “Coexistence and Transformation,” 5-6.

7 According to Lemke, “Distinct social groups (classes, genders, religious sects, etc.) often speak distinct
discourses which they take, metadiscursively, to be allied with or opposed to the discourses of other groups.
Social identity, the relations among social positions and roles, and social alliances and conflicts are
maintained and in part constituted by the relations construed between usual ways of speaking about various
subjects.” See Lemke, “Intertextuality and Text Semantics,” 97.
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promise for handling Paul’s views on the relationship of God, Israel, and the Gentiles by
comparing him to his Jewish compatriots in his Hellenized world.

The intertextual thematic model is helpful in many ways. First, it provides
methodological control for the analysis and interpretation of intertextual relations within
biblical texts. Second, it establishes criteria for such comparative studies. Third, it is
useful in locating Paul’s viewpoints on important topics related to Judaism, which, in
turn, will help in controversial discussions regarding Paul’s relationship with Judaism.

However, Lemke’s intertextual thematic analysis is not without limitations. First,
his theory is developing, which means that sometimes his terminology and analysis are
not adequately consistent. In his early article, “Thematic Analysis,” ITFs were called
intertextual thematic systems (ITSs), and text-specific thematic formations (TTFs) were
labeled as a text thematic system (TTS).” In addition, he uses the example of
homosexuality at least four times in his analysis in different articles, but he uses different
terminology to analyze the same phenomenon, which is confusing.g0 This dissertation,
however, will employ his later, more developed theory, which is consistent in
terminology, in the adaptation of Lemke’s core concept of intertextual thematic analysis

as applied to Romans 9-11.

7 Lemke, “Thematic Analysis,” 160-61.
% L emke, “Semantic and Social Values,” 41-5; Lemke, “Discourses in Conflict,” 33—49; Lemke,
“Intertextuality and Text Semantics,” 99-100; Lemke, Textual Politics, 38-46.
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Second, although his analysis of intertextual meaning in each case is convincing,
his methodological model lacks an analysis for projection clauses, which are significant
in Paul’s use of the Scriptures. Therefore, it has been necessary to integrate part of
Halliday’s proposal for projection types and Thilbault’s categorization of six types of
projection clauses for analysis of the projecting formulas in this study. Doing so enables
the heteroglossic voices to sound forth, and the way that Paul deals with those different
voices can be detected through his method of formulating the projection in the
introductory formulas.

Finally, the obvious language difference makes it challenging to apply Lemke’s
intertextual thematic model to the study of Pauline texts. Writing constructions may be
quite different in New Testament Greek than in English. However, the essential ideas
about the functions of language are similar in both. In addition, a well-defined procedure

will be given to incorporate Lemke’s intertextual theories.

2.4 An Adaptation of Lemke’s Intertextual Thematic Analysis to our

Analytical Procedure

2.4.1 An Adaptation of Lemke’s Intertextual Thematic Analysis

From the previous discussion of the construction of thematic formations, it can be
seen that the establishment of formations is mostly concerned with the ideational
(presentational) meaning in terms of Halliday’s three metafunctions of language.®’

Lemke has indicated that the specific meaning in a text depends on the pattern of

8 According to Lemke, “Halliday’s ideational (or experiential) resources, deal mainly with specifying what
kind of process or relationship we are talking about (material action, sensory perception, identity, location,
etc.), what the participants in the process or relationships are (agents, beneficiaries, targets, sensors,
phenomena, locations, etc.), and various relevant circumstances (time, place, manner, etc.).” See Lemke,
Textual Politics, 33. Note that Lemke re-names Halliday’s three meta-functions of language (ideational,
interpersonal, textual) as presentational, orientational, and organizational. See Lemke, Textual Politics, 34.
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presentational meanings. He aptly says, “I take these thematic patterns, appropriately
modified or subclassified where necessary to take into account the dependence of
presentational meaning on the orientational stance of the discourse, as the irreducible
units of text meaning.”®* Therefore, in his analysis of the relationships of thematic
formations, he focuses on the transitivity features, clause-complexing relationships, and
cohesive ties, etc. It seems that Lemke does not stress the role of organizational meaning
(textual meaning), for he admits that such dimensions of meaning-creation “are least
considered.”® It is true that for intertextual thematic analysis the overall organizational
meaning is not very significant; however, the thematic-organizational meaning of a text
remains important from many perspectives, particularly in providing text-specific
thematic formations that demonstrate the specific text semantics of a text. Although
Lemke is aware of text thematic organization, we still need to develop a model for

analysis of thematic organizations that is workable for Greek argumentative text.

2.4.2 Analytical Procedure

The intertextual thematic meaning between two texts cannot be deduced solely on
the basis of what is said in the texts; nevertheless, it must be done with reference to what
is said in the texts.® Therefore, two interdependent uses of language should be examined:
(1) the discourse’s construction of ‘the way the world is’ (its presentational meaning),
and (2) the discourse’s construction of the heteroglossic relations between it and other

possible discourses.®

%2 Lemke, Textual Politics, 35.
¥ Lemke, Textual Politics, 35.
¥ Cf. Lemke, Textual Politics, 33.
8 Cf. Lemke, Textual Politics, 33.
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The procedure for the analysis of Rom 9-11 will cover the above two aspects. Four steps
will be utilized in approaching the texts. The first step will focus on presentational
meaning. Presentational meaning concerns the construction of how things are in the
natural and social worlds, and is similar to Halliday’s ideational or experiential meaning.
It establishes the topics and the themes of the discourses, which can be realized by
discursive explicit description as “participants, processes, relations, and circumstances
standing in particular semantic relations to one another across meaningful stretches of
text, and from text to texts.”¢ In this part, Halliday’s analysis of experiential systems will
be considered,®’ especially the process type and the participant structures. Moreover, the
clausal, clause-complexing, and thematic relations will be examined in order to establish
the text-specific thematic formations of the discourse.

The second step deals with scriptural voices. First the scriptural texts employed
by the host text will be.examined in their own co-texts; and then Paul’s viewpoints
toward these scriptural texts will be demonstrated.

The third step serves to analyze the thematic-organizational meaning.®® The
purpose for investigation of the thematic-organizational meaning is to understand the
complex relations within text-specific thematic formations. We will investigate Paul’s
dominant discourse formations (presented in the texts), or the carrier thematic formation.
Moreover, the intertextual relations of Alliance, Opposition, Alignment, etc., will be
represented in order to demonstrate the viewpoints embedded in the text and to form the

framework of intertextual relations for Paul’s Jewish contemporaries’ voices in the

8 Lemke, Textual Politics, 34.

87 Halliday and Hasan, Language, Context, and Text 32.

% Note that “thematic-organizational meaning” is different from Halliday’s textual-structural meaning. The
former is more concerned with the thematic relations that are constructed in the text.
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subsequent section, in which the various thematic views of the world and the views of
other communities and their discourses will be represented.

The fourth step focuses on the multiple voices beyond the text. We will take a
synoptic reading of the literature of Paul’s Jewish contemporaries so as to represent their
viewpoints/voices on the topics that Paul has presented in Rom 9-11. Finally, in each
section, there will be a summary to conclude the main findings or the key issues that have

been discussed.

2.5 Conclusion

In the above, we first introduced Lemke’s concept of intertextuality, which is not
restricted to the traditional view of a linear adaptation of one text in another. His
intertextual theory enhances register theory in text analysis, since intertextual theory is
very helpful in capturing the heteroglossic voices embedded in the text. In this part,
Lemke’s concepts of thematic formation, intertextual thematic formations, and
heteroglossic voices and projection clauses will be discussed. We have strengthened
Lemke’s analysis in heteroglossic voices by employing an appropriate way to deal with
the projection clauses. Second, we provide our evaluation of Lemke’s intertextual
thematic model, demonstrating its strengths and weakness. Finally, our adaptation of
Lemke’s model and full analysis procedure has been offered. Note that the thematic-
organizational meaning will be provided after the presentational meaning. This will
strengthen Lemke’s intertextual thematic theory and make it a suitable analytical tool for
the analysis of a biblical text. In short, the integrated intertextual thematic analysis will

better equip the reader to understand Paul’s text in Rom 9-11.
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3 Chapter Three: An Intertextual Thematic Analysis of Romans

9:1~-29: The Nature of God and Who are God’s People
3.1 Introduction

During the development of early Christianity in the first half of the first century,
disciples of Jesus proclaimed Jesus as the future returning Messiah and proclaimed the
renewed relationships among God, Israel, and the Gentiles. This message alone would
astonish most contemporary Jews, but, to make it more complicated, Paul declared a law-
free Gospel to the Gentiles. Paul, as one of the apostles, lived in the first-century Jewish
and Hellenistic world, replete with different faith communities with conflicting
viewpoints.! In this new age, Paul faced many challenges. How could he deliver the
message of the Gospel and justify his law-free Gentile mission? Such a proclamation
would be hard for Jews to accept, including some law abiding Jewish Christians. Helping
him in this regard is Paul’s understanding of himself as a prophet, which is expressed
through the manner in which he speaks about himself and through the discourse patterns
of speeches he presents to his audience.

Rom 9 will be divided into three sections: vv. 1-5, vv. 613 and vv. 14-29. The
procedure for each section is as follows. First, the presentational meaning will be
demonstrated through the analysis of the relationships among the clauses or clause
complexes of each section.” Second, the Scriptural voice, including the Scriptures’ own
co-texts and Paul’s usage of them, will be considered. Third, the thematic-organizational

meaning will be examined in order to view the inner discourse patterns that Paul

! Elliott, The Arrogance of Nations, X.
% See my analysis charts in appendices 2, 3, and 4.
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establishes. Fourth, through a comparative reading with some related literature of the
Second Temple Period, the multiple voices on the topics that Paul has presented in Rom

9:1-29 will be discussed.

3.2 Romans 9:1-5

3.2.1 Presentational Meaning

The presentational meaning (the ideational meaning in SFL terms) refers to what
is “going on” in the text with respect to what is going on outside of the text.’ The
grammar of clauses that are used to express the presentational meaning is primarily
realized by means of processes, participants in a process, and circumstances associated
with a process.* According to chart 2 of Appendix 2, the participants can be classified
into three types: implied participant reference (the morphological features of person and
number with a finite verb form), reduced participant reference (the use of a pronoun or
other referring expression to point to a participant), and grammaticalized participant
reference (a full, substantive reference to a participant). Paul, as the speaker, “1,”” appears
as the implied participant reference in all three main primary clauses, which suggests that
Paul is a leading participant. Moreover, the pronoun éyw (the reduced participant
reference) appears explicitly six times in vv. 1-3. Consequently, it is evident that Paul is
the leading participant reference.” The term “Christ,” with whom Paul’s identity has
formed a bond (grammaticalized participant reference), is found in the adjunct of two

primary clauses (vv. 1 and 3), and in the subject slot of a relative clause in v. 5.

3 Cf. Reed, A Discourse Analysis of Philippians, 331.
* Cf. Reed, 4 Discourse Analysis of Philippians, 331.
> The use of person and number does not change until v. 6, which gives a clue that vv. 1-5 is a section.
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Rom 9:1-5 consists of three primary clauses (vv. 1, 3; c1A, c2A, ¢3A)° in which
the semantic domains of three main finite verbs are close to each other, all belonging to
verbal clauses (\éyw, Yebdopat, and nixdunv).” Also, all three finite verbs in the three
primary clauses use imperfective aspect (the first two present tense, and imperfect tense
in v. 3), indicating that this is a marked section for the author, for he emphasizes the
process with an on-going status.® The second primary clause paratactically elaborates the
first one. In other words, the first two primary clauses express the same meaning in a
positive and a negative way respectively (aA%8etav Aéyw, od Yebdopat), to stress Paul’s
speech in the following projected clauses. That is, the combination of the verbal clauses
of @Anbetav Aéyw (speak the truth) and o0 Yeddopar (not lie) orients us to the emphatic,
marked, and solemn statement that Paul is going to make, the projection of his locution in
v. 2.° The participle clause c2B, cuppaptupotong wot ¢ cuveidoeds wou dv mveduar
ayiw (v. 1), again emphasizes the solemn statement in the subsequent 87t clause in v. 2
(c2Ca, c2Cb). The prepositional phrase év Xptoté grammatically is a spherical use,
“according to which it is said that one is in the sphere of Christ’s control.”'® In other

words, the spherical sense makes it appear very likely that the speaker belongs to a

® See chart 1 of Appendix 2.

7 According to Halliday, there are six process types of verbal groups: material, mental, relational (the three
principal types); and three other subsidiary process types: behavioral (at the boundary between material and
mental), verbal (at the boundary between mental and relational), and existential (at the boundary between
relational and material). See Halliday and Matthiessen, An Introduction to Functional Grammar, 179-263.
¥ According to Porter, each choice of verb tense reflects an attempt by the speaker to grammaticalize his
conception of the process. See Porter, Verbal Aspect, 86. Porter’ definition of verbal aspect is: “Greek
verbal aspect is a synthetic semantic category (realized in the forms of verbs) used of meaningful
oppositions in a network of tense systems to grammaticalize the author’s reasoned subjective choice of
conception of a process.” Porter, Verbal Aspect, 88. In contrast to the imperfective aspects, perfective verbs
occur most frequently to provide the background information within expositional passages.

° Cf. Dunn, Romans 9—16, 522, Cranfield, Romans, 452. It is worth noting that the combination of these
two verbal clauses appears in 1 Tim 2:7, in which it is emphasized that Paul was appointed as a teacher,
preacher, and apostle to the Gentiles.

19 porter, Idioms of the Greek New Testament, 159.
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particular community in union with Christ."! The prepositional phrase év mvebpatt dyiw

has similar function to that of év Xpio7é@. The spherical use indicates that that which will
be confirmed is located within the sphere of control or domain of the Holy Spirit.'* The
combinational use of Christ and Holy Spirit is very common in early Christian
literature,'® which confirms that Paul’s solemn statement is from the stance of early
Christian communities. Therefore, Paul’s discourse stands within a Christian position.
The projected clause &7t in v. 2 immediately begins to orient the reader to the
themaﬁc content to which the speaker repeatedly points. The semantic chains of sorrow,
anxiety, and psychological faculties in this projected clause can be recognized in Jewish
and apocalyptic literature, which belong to a recognizable sort of discourse. For instance,
Isa35:10; 51:11; Jer 4:19; 14:17; T. Jud. 23:1; 4 Ezra 8:16; 10:24, 39; 2 Apoc. Bar. 10:5;
35:1-4; 81:1-4; Par. Jer. 4:10; 6:17, etc.!® Let us call this sort of discourse formation

[Lament over Israel].15 In this first thematic formation, the doubling of A7y and 630wy

" Porter has provided a good example for this spherical sense of the clause: uny ... dyvoobuevos T
TpocwTw Tais xxdnalag Ths Tovdalas tals év Xpiord. (Gal 1:22: I was ... unknown by face to the churches
in Christ of Judea). See Porter, Idioms of the Greek New Testament, 159. Contra Dunn, Romans 9-16, 523.
2 porter, Idioms of the Greek New Testament, 157.

13 E.g., Matt 1:18; Luke 2:26; Act 2: 38; Rom 1:4; 8:2,9-11; 9:1; 15:16, 19, 30; 1 Cor 6:11; 2 Cor 3:3;
13:13; Gal 3:14; 6:18; Eph 1:17, 19, 27; 2:1; 3:3; 4:23; Col 2:5; 1 Thess 5:23; Phlm 1:25; Heb 9:14; 1 Pet
1:2,11; 3:18; 4:14; 1 John 4:2; 5:6.

' Cf. Dunn, Romans 9-16, 524.

'* The thematic formation [Lament over Israel] is not uncommon in Jewish and apocalyptic literature. The
sayer of the speech is often a prophet. For instance, the prophet Jeremiah offers a Lament over Jerusalem in
Jer 4:19-21. The semantic chains of sorrow, pain, and psychological faculties in Jer 4:19 LXX have a
similar discourse pattern as here: “My anguish, my anguish! I am pained at my very heart; my heart is
beating wildly; and I cannot keep silent... (thv xothiav pov T xotAiav pov dAyé xai t@ aichymipia Tis
xapdiag pov patpdooet ) Yuy pov omapdosetat 3 xapdie pou od otwmoouat...).” In Jeremiah, the prophet
suffered from pain over the destruction of Jerusalem. The prophet’s expression of anguish may be because
of the unbelief of God’s people, Israel. Craigie and Kelley comment, this confessional unit is related to “a
portion of an oracle (v. 22) in which God laments the stupidity of his chosen people.” The oracular verse
provides in part the basis of the prophet’s expression of anguish. Thus, we can infer that Paul may identify
himself with a certain type of prophet in his lament over Israel in Rom 9:1-2. See Craigie, Kelley, and
Drinkard, Jeremiah 1-25, 79-80.
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intensifies the strong emotive force of Paul’s statement;16 and the term ddtdAetmTog
(constantly, unceasingly) increases the emotional intensity."” Regarding modal systems of
[Lament over Israel], all the verbal moods are Indicative, which, according to Porter, “is
used for assertive or declarative statements.”'® Note that the assertions or the declarations
are not about the reality but “grammaticalize simply the ‘will’ of the speaker.”"
Therefore, Paul’s assertion of his worry about Israel states his subjective attitude toward
Israel, which has been explicitly stated in the following clauses.

With the escalating progress of the expressions of Paul’s concern for his kinsmen,
the third primary clause arrives at an apex. First, the yap in ¢3A (v. 3) hints that Paul is
going to confirm his concern for Israel with even more specific description.?® Also,
prominent expressions are outstanding in v. 3: besides the grammatical subject (first
person singular) implied within the verb ndxou»nv, Paul mentions himself again with the
intensive and personal nominative pronouns aitds éyw; the imperfect tense form
(ndx6unv) departs from the first two present tense forms in the primary clauses; the use of
middle voice “expresses more direct participation, specific involvement” by Paul;*! and
the structure of v. 3—a main verb (50xdunv) goes with an infinitive phrase (dvafepa
elvar—departs from others in this section. In other words, it is the focal point of v. 3
(nOxSuny yap dvabepa elvar adtds éyd...) which presents the formation that somebody,
for the sake of those for whom he has great concern, is willing to be excluded from

someone or some community important to her/himself. Through the use of the semantic

' Dunn, Romans 9—16, 523.

'" Dunn, Romans 916, 524.

'8 Porter, Verbal Aspect, 166.

1 Porter, Verbal Aspect, 166.

? See BDAG, “yap”: 1d, “the General is confirmed by the specific.”

! Porter, Idioms of the Greek New Testament, 67; Porter, Reed, and O’Donnell, Fundamentals, 40.
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chains of kinship, e.g., my brothers, my kinsmen, according to flesh (by race), it is
evident that participants in this section do not only include the speaker, but also some
social group or community, that is, Paul’s kinsmen, ethnic Israel.

This sort of discourse formation can be established as a thematic formation of a
martyr-like sacrifice, which is not uncommon in Jewish literature, for instance, the stories
of the Maccabean martyrs, “whose deaths were sometimes thought to have atoning value

for the nation of Israel as a whole.”??

Another example is Moses’ prayer in Exod 32:30—
32. He prayed that God would forgive the sin of Israel and asked that his own name be
excluded if God chose not to forgive.> Here Paul probably evokes Moses’ intercession
for Israel, identifying himself with Israel: “Moses asks Yahweh to forgive Israel or to
erase his own name from the book Yahweh has written.”** Thus, this type of self-
sacrifice formation can be labeled as [Martyr-like Intercession for Israel]. It should be
noted that there are some nuances in Paul’s view of Israel’s sin and his martyr-like
intercession for Israel. For Paul, to be cursed is to be cut away from the Messiah, Jesus
Christ in the ITF [Martyr-like Intercession for Israel: Paul]. However, for Moses, or the
Jewish tradition, to be blotted out of the book meant to be separated from YHWH’s
blessing or from relationship with YHWH.? Moreover, in the time of Moses, Israel’s sin
was to worship YHWH in her own way, with the Golden Calf, but in Paul, the Israelites

sinned because they refused Jesus as their Messiah. Interestingly, Paul aligns these

actions as the same sin, with which most of his Jewish contemporaries would not agree.

> Moo, The Epistle to the Romans, 558.

* Dunn, Romans 9-16, 558-59.

24 Durham, Exodus, 432. Exod 32 focuses on YHWH’s and Moses’ responses to Israel’s sin of worship of
the Golden Calf, that is, Israel asks for a new point of focus for their worship of Yahweh: “The calf
represented Yahweh on their terms. Yahweh had made clear repeatedly that he would be received and
worshiped only on Ais terms.” See Durham, Exodus, 422.

25 Durham, Exodus, 433—35; Stuart, Exodus, 683—89.
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Apparently, Paul attempts to marry this Jewish tradition with the viewpoint of the early
Christian community. The one common link between Israel’s sin with the Golden Calf
and her later sin of unbelief is that both sins focus on their own way of worshipping God.

The thematic formation [Martyr-like Intercession for Israel] in this co-text of Rom
9:1-5 declares Paul’s willingness to sacrifice himself for his Jewish contemporaries; it
strengthens a greater identification of Paul with the Jewish people.*® We demonstrated
earlier that Paul’s solemn statement is from a Christian position (in Christ and in Spirit);
now Paul explicitly confirms his caring for his kinsmen, ethnic Israel. So far, Paul’s
concern for his Jewish people is based on his identity in Christ.

The last two verses (vv. 4-5) are used to describe T@v ddeAdiv wou TV cuyyeviv

rov in v. 3. The linguistic features of the enumeration of Israel’s blessings are shown in

5) modifies the plural noun TepanAtrar (c3C, v. 4), which is identical in reference to the
nominal phrase Tév ddeAd&v pouv T@Y guyyevév pou (Paul’s kinsmen according to the
flesh, ¢3B, v. 3). The following eight predicate nominatives indicate God’s blessing to
Israel, the special gifts the Israelites owned: ¥ vioBeaia xai 1 068 xai ai diabfjxar xai %
vopoBeaia xal f) Aatpela xal ai émayyehiar ... of matépes ... 6 Xpiotds.*

With a series of relative clauses to modify Tév ddeAddv pov, a semantic chain of

elements of Israelite’s heritage is enumerated in vv. 4-5: the adoption, the glory, the

% Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 100.

*7 Regarding textual variation of ai dtafxat, the singular noun 7 3w%xn has good manuscript evidence,
like P** BD F G b, etc. According to Metzger, the singular form of covenant refers to “God’s covenant
with Moses, made at Mount Sinai.” The plural form refers to “the covenants made with Israel’s ancestors:
Abraham (Gen 15:18; 17:2, 7, 9), Isaac (Gen 26:3-5; Exod 2:24), the three patriarchs (Exod 6:4-5; Lev
26:42), Moses (Exod 24:7-8), and David (2 Sam 23:5).” See Omanson, Textual Guide, 307-8; also
Fitzmyer, Romans, 546.
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covenants, the law, the worship, the promises, the patriarchs, and the Christ.”® We will
call it ITF [Heritage of Israel]. In this ITF, there are three occurrences of the relative
pronoun Gv to demonstrate the heritage of the Israelites: “The first Gv embraces the six
items listed in v. 4; the second refers to oi matépeg; and the last, which is written % v,
indicates that the Messiah came from Israel.”* The first six items can be classified into

three pairs by their feminine noun endings:*°

vioBeaia (sonship) vopofeaia (the giving of the law)
déa (glory) Aatpeia (worship)
dtabfixat (covenants) émayyeMat (promises)

Both sonship and the giving of the law can refer back to the Exodus events when Israel
was redeemed as God’s son (cf. Exod 4:22), for in Judaism there existed a close
relationship between the law and Israel’s sonship.31 However, instead of viobeaia, it is the
term vidc that has been utilized in Exod 4:22.%2 Note that the term vioBecia is nowhere
used in the LXX nor other ancient Jewish literature; Paul has an explicitly Christian use
of this term (cf. 8:15, 23; Gal 4:5; Eph 1:5).33 Paul’s use of this term viofeaia here as one
aspect of Israel’s heritage must be expressing that the way for Israel to be God’s children
is no different from the way of the Christians to be God’s children. The second pair (365a

and Aatpela) suggests that the glory of God is manifested in his people’s worship of

*% Cf. Waetjen, Romans, 230.

¥ Schreiner, Romans, 483.

3% Cf. Dunn, Romans 916, 522; Schreiner, Romans, 483-85. According to Dunn, the key words like
‘adoption,’ ‘glory,” and ‘promise’ are important in the preceding argument: adoption (8:15, 23; 9:4), glory
(5:2; 8:18, 21), promise (4:13-14, 16, 20). See Dunn, “Covenant Theology,” 302.

3 Schreiner, Romans, 483.

32 See also Isa 1:2; Jer 31:9, which identify Israel as God’s firstborn son.

33 Jewett, Romans, 562; Moo, The Epistle to the Romans, 562. Scholars consider Paul’s usage of this term
as surprising or puzzling. However, this is not the case.
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him.** “The glory” as part of the heritage refers to God’s presence with the people of
Israel (cf. Exod 33:16, 18),%° and “the worship” in view is particularly the temple cult.*®
The two lexical items of the last pair, dizffjxat and émayyeAiat, can mutually interpret one
another: the covenants are those promises contained in them and the promises are the
covenant promises.’’ Covenant in most discussions means the salvific relationship
established between God and his people.*® As Porter has rightly observed, because they
belong to the same semantic domains in the Louw-Nida lexicon, émayyeA- words are
closely related to that of covenant.’ ? The covenants here most probably refer to the
covenants with Abraham (Gen 15, 17), with Moses at Mount Sinai (Exod 19:5-6) and in
the plains of Moab (Deut 29-31), since all these passages are referred to again within
Rom 9-11. The promises may focus on the promises given to Abraham, Isaac, and
Jacob/Israel,* for they have been discussed by Paul in Rom 9:6-13.

The second v references of matépes most likely referring to the patriarchs (cf.
Rom 11:28),*! who are those to whom God gave promises (cf. Rom 9:6-13). The
promises to Abraham, Isaac, and Israel, are mentioned by Moses in Exod 32:13 to appeal

to God to forgive Israel’s sin with the Golden Calf. Therefore, the patriarchs are one part

** As Schreiner points out, “Israel has been blessed with the glorious presence of God and access to him
through the cult.” Schreiner, Romans, 484.

3 In Exod 33:16, Moses points out that YHWH’s presence made Israel distinct from every other people on
earth; and in the following verse 18, Moses asked for God’s glory, which was his plea for YHWH’s
presence. Cf. Durham, Exodus, 455.

*® Moo, The Epistle to the Romans, 564; Dunn, Romans 9-16, 527.

37 Schreiner, Romans, 484-85.

38 Porter, “Concept of Covenant,” 275.

% Porter, “Concept of Covenant,” 281-83. Also, it is worth noting what the plural usage of ‘covenants’
here refers to. Do they refer to the sequence of covenants mentioned in the Scriptures (with Abraham [Gen
15, 17], with Israel at Mount Sinai {[Exod 19:5-6], in the plains of Moab [Deut 29-31], with David {2 Sam
23:5; Jer 33:21] and so on)? Or do they refer to the two covenants, old and new? Dunn prefers the latter
option. See Dunn, “Covenant Theology,” 302.

0 Cf. Moo, The Epistle to the Romans, 564.

*! Cranfield, Romans, 464; Moo, The Epistle to the Romans, 564.
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of the valuable heritage inherited by Israel. The last inheritance mentioned here is distinct

from the others, since it has its own clause and is introduced by é£ @v instead of &v,

suggesting that “rather than ‘belonging’ to the Israelites, the Messiah ‘is from’ them.”*

(3 €

We should note that the structure of the clause complex (xal € &v 6 Xpiotds T xata
capxa) 6 GV éml Tavtwy Beds edAoynTds eig ToUs aidvag, auny has been disputed among
scholars.”® Two main opinions have been presented:** the first is to view the article 6 as a

relative pronoun, which refers to the antecedent Xptotos and governs until 8edg. Then it
can be read as “who (referring to Christ) is God over all, be blessed forever! Amen.” In
this sense, “God” is taken as a designation of Christ.*> An alternative reading is also to
view the article § as a relative pronoun, but to punctuate a full stop after mdvrwv.*® It
reads as, “who (referring to Christ) is over all. May God be blessed forever! Amen.” By
doing this, we would have an independent doxology to God in the co-text, which is rare
in Paul’s writings.*” Therefore, Paul is probably pointing out the particular meaning
“Messiah as God” from his stance within a Christian community, while he still considers

this particular meaning of Messiah as aligning with the current Jewish thought.”® In a

*2 Cf. Moo, The Epistle to the Romans, 565.

* As Moo has rightly observed, there are two main possibilities for putting a comma in the clause complex;
one is after cdpxa and the alternative is after Xpiotds. Here we prefer the former option, on which our
following discussion is based. See Moo, The Epistle to the Romans, 566—68; For a more detailed
discussion, see Harris, Jesus as God, 143-72; Carraway, Christ Is God, 21-57.

* Dunn, Romans 9-16, 528-29.

* That Paul may call Jesus “God” was accepted by most of the church fathers and a number of scholars.
See Moo, The Epistle to the Romans, 566—68. Cf. Dunn, Romans 9—16, 528-29. For the newest discussion
about “Christ is God over all,” see Carraway, Christ Is God (2013).

*® The phrase 6 &v is very possible to be construed as relative in v. 5b. See Harris, Jesus as God, 157-59.
" Moo, The Epistle to the Romans, 567. There are two types of doxologies in the New Testament: a
volitive or exclamatory doxology; and a descriptive or declarative doxology. See Harris, Jesus as God,
145-46.

*® Charlesworth has an excellent explanation for the issue of the relationships of Messianology with
Christology in early Judaism and Christianity. See Charlesworth, “Messianology to Christology,” 3-35.
This is a heated topic in considering the Messiah in early Judaism and Christianity. For example, Porter
(ed.), The Messiah in the Old and New Testaments, Zetterholm, Messiah; Neusner, Green, and Frerichs
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word, Paul lists the Jewish advantage and regards “Christ as God” as one of the
privileges, which is not common among his Jewish contemporaries.

Therefore, Paul’s voice in Rom 9:1-5 labors to ally with the prophet, Moses, and
the Israelites and their heritage, which includes the legislation of the law at Mount Sinai.
Does this illustrate that his stance is on the side of, and shares the same ideological values
with, contemporary Jewish communities? Yes and no. Then whose voice and what
community does the speaker represent? It is worth noting that all three ITFs include the

participant “Christ.”* In [Lament over Israel], the speaker’s statement/speech is év
Xptoté, who has the authority/power to guarantee the truth of the statement the speaker
makes. In [Martyr-like Intercession for Israel], in view of Paul’s stance, eivat ... ¢md Tod

Xptotol is a great curse, like Moses’ name being blotted out of the book of life (Exod
32:30-32). In other words, to be in Christ or away from Christ is a matter of life and
death, and is the basis of all other identities. This text-specific thematic formation
[Heritage of Israel] enumerates “Christ who is God over all” as part of Israel’s rich
heritage. Some of the Jewish apocalyptic literature of early Judaism may refer to the
origin of the Messiah from King David, but rarely connect the Messiah(s) to Jesus, as
Paul and his community did.*® Thus far, it is evident that Paul’s stance is from within a
Christian community. At the same time, Paul labors to align with his Jewish kinsmen
through his heartfelt concern for them, his willingness to offer a Martyr-like sacrifice,

and his acknowledgement of their rich heritage. In other words, Paul considers himself as

(eds.), Judaisms and Their Messiahs; Horbury, Jewish Messianism; Cohn-Sherbok, The Jewish Messiah;
Bauckham, Jesus and the God of Israel.

*® For Paul, this “Christ” refers to Jesus.

*® For the four early Jewish documents in the Pseudepigrapha that contain the term “Messiah,” see, Psalms
of Solomon, the Parables of Enoch, 4 Ezra, and 2 Baruch, which date from 50 BC to 100 AD. See the
discussions in Charlesworth’s edited book, The Messiah: Developments in Earliest Judaism and
Christianity (1992) and Porter (ed.), The Messiah in the Old and New Testaments (2007).
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a member of his kinsmen’s circle, as one who shares in Israel’s heritage, but he identifies
himself with a Christian community first.

To summarize, the main presentational meaning of this discourse consists of
Paul’s strong concern for the Israelites (his kinship group): the Israelites’ separation from
Christ creates great sorrow for Paul, who is willing to pay any price in order to bring his
kinsfolk to Christ. Paul speaks as one of the prophets of Israel: Moses, who lamented
over Israel’s sinful or fallen state.”’ His concern over the spiritual state of Israel has
escalated, which is manifested in [Martyr-like Intercession for Israel]. Paul embraces
Israel by being willing to take the place of those who are under the curse of God. It is
worth noticing that Paul associates curse with separation from Christ. In this section, Paul
does not only express love for his kinsmen and God’s blessing to Israel, but also presents
himself particularly as a Mosaic figure for Israel (v. 3). Therefore, Paul specifically sees
Moses as his own model. The nuanced difference from Mosaic expression, however, lies
in three significant items of the early Christian discourse pattern: the Spirit, Christ (x2),
and God. Finally, Paul acknowledges the privileges of the Israelites, and includes Jesus
Christ as one part of their great heritage. This last privilege (Christ being from them)
must be Paul or his community’s new contribution for [Heritage of Israel], since it cannot

be found in the Jewish literature as one of their privileges.

3.2.2 Scriptural Voices

We have mentioned that Paul’s intercession for his Jewish contemporaries shares

some similarities with Moses’ intercession for the ancient Israelites at Mount Sinai when

31 Cf. Moo, The Epistle to the Romans, 557. See Jer 4:19; 14:17; Dan 9:3; and also 2 Apoc. Bar. 14:8-9;
35:3; T" Jud. 23:1; 4 Ezra 8:16; 10:24, 39; Par. Jer. 4:10; 6:17. Note that Johnson has shown that many of
the themes and motifs of Rom 9-11 are reminiscent of Jewish apocalyptic (Johnson, Function of
Apocalyptic, 124-31). See Moo, The Epistle to the Romans, 557, n. 11.
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Israel sinned with the Golden Calf (Exod 32:30-32). In the following, we will examine
Exod 32:30-32 in its own co-text, and then Paul’s voice’s use of Moses’ intercession will
be analyzed.

Exodus 32-34 is considered a whole unit in its final narrative form,52 which is a
large co-text for Exod 32:30-32. However, its more immediate co-text is Exod 32,3
which is called the Golden Calf episode and which has been interpreted and retold in
early Judaism literature (e.g., Philo, Josephus, Pseudo-Philo).>* It is this immediate co-
text that we will focus on to explore its discourse pattern:

(1) Israel’s sin of the construction of the Golden Calf (32:1-6);

(2) YHWH threatens destruction and Moses intercedes (vv. 7-14);

(3) Moses brings punishments on Israel (vv. 15-29);>

(4) Moses’ intercession to atone for Israel (vv. 30-35).°
This text concerning Israel’s sin, God’s judgment, and restoration is captured in Deut 32
and Isa 65 as well, which seems to be part of the discourse progression of Rom 9-11.77
For now we will focus on Moses’ intercession in atoning for Israel in regard to Paul’s
intercession in Rom 9:3. Exodus 32:30-35 begins a new day with Moses’ opening

statement to his kinsmen, that “you have sinned a great sin ... perhaps I can make

atonement for your sin” (v. 30). Moses then turns to YHWH to intercede for forgiveness

52 See Dozeman, Exodus, 697; Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 46-47.

*3 The composition of Exod 32 has undergone supplementation and revision. It has been determined that
the original story of the golden calf consists of 32:1-6 (“the construction of the golden calf”), 15-21 (“its
destruction by Moses™), and 35 (“plague”), see Dozeman, Exodus, 696—98. However, it is the final
compositional form that we will explore.

** Lindqvist, Sin at Sinai, 117-55.

5 For example, break the covenant tablets, destroy the Calf, and show judgments on Israel.

%6 See also Dozeman, Exodus, 701.

57 The restoration part can be seen clearly in the following two chapters (Exod 33-34). In Rom 9-11, Paul
indicates and criticizes the rebellions of Israel of their unbelief, but then also shows God’s final restoration
of Israel: Israel failed in obtaining God’s righteousness (9:31), and they were ignorant of God’s
righteousness (10:3). With the voice of Isaiah, Paul criticizes Israel as disobedient and contrary people.
However, for Paul, this is not the final fate of Israel, he already knows the mystery of the salvation of Israel
in the eschatological future (11:26). Therefore, part of the discourse procession is captured by the pattern of
discourse in Exod 32.
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of Israel’s sin of the Golden Calf (v. 31). He requests God to forgive his people,

otherwise he wishes to be erased from tfjg BifAov gov fis Eypaas (your book that you

have written, v. 32).58 However, YHWH refuses Moses’ intercession, saying, “Whoever
sinned against me, I will erase him from my book” (v. 33). This statement is followed by
the theme of YHWH’s punishment of Israel’s sin of the Calf (vv. 34-35). In other words,
Moses’ martyr-like sacrificial intercession for his kinsmen failed.

It is significant to examine the connections between Moses’ intercession in Exod
32 and Paul’s intercession in Rom 9:3. We have discussed that Paul is evoking Moses’
intercession for Israel here. However, in Rom 9, Paul does not mention Moses until 9:15.
Although Paul has Moses in view, instead of using Moses’ voice, Paul declares with his
own voice his willingness to be cursed for the sake of his kinsmen. Now let us compare
Moses’ intercession with Paul’s. First, in Exod 32, Moses asks God to forgive Israel’s sin
of the Golden Calf based on his sacrifice of being blotted out from the book.> In Rom 9,
Paul implicitly allies himself with the prophet Moses through his martyr-like sacrifice of
intercession for his kinsmen in being separated from Christ. In Exod 32, Israel’s sin—the
construction of the Golden Calf—is obviously stated (32:1-6) before Moses’

intercession; however, in Rom 9:1-5, there is no indication of the sin of Paul’s kinsmen.

% We use the LXX as a comparison with Paul here, since we assume that Paul had access to LXX and used
the Greek translations available to him. Note that LXX here refers to the Old Greek texts of Scriptures. For
further discussions of Paul’s Greek Bible, see Porter, “Paul and His Bible,” 34—40. The book perhaps refers
to some sort of written record, perhaps “a scroll of fate or a table of genealogies, in which names may be
written or erased. In the New Testament, this becomes the ‘book of life” of those destined for Heaven
(Luke 10:20; Phil 4:3; Rev 3:5; 13:8, etc.). The Mesopotamians similarly held that the gods kept a ‘tablet of
destiny’ and also inscribed fate in sheep entrails and in the stars.” See Propp, Exodus 1940, 564-65.

% What does blotted out from the book mean here? Some argue that it may refer to the book of life (see
Stuart, Exodus, 684-89). Stuart parallels Moses’ words in Exod 32:32 with Ps 69:28, “May they be blotted
out of book of life and not be listed with the righteous.” Others say it refers to a special relationship with
God. According to John Durham, having one’s name in the book refers to a special relationship with
Yahweh. See Durham, Exodus, 433: “Moses asks Yahweh to forgive Israel or to erase his own name from
the book Yahweh has written, a reference apparently to a register of those loyal to Yahweh and thereby
deserving his special blessing.”
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We can infer, however, that Paul views his kinsmen to be aligned with the ancient
Israelites, who were embroiled in idolatry with the Golden Calf. In other words, Paul sees
the sin of his Jewish contemporaries as similar to the ancients’ sin of idolatry. If we read
the following text of Rom 9-11, it shows that Paul’s voice here hints that his kinsmen
commited the sin of idolatry through their unbelief in the mediator of the New Covenant,
Jesus Christ.% Secondly, both intercessions have recourse to the heritage of Israel,
particularly the patriarchs: Paul lists a series of aspects of Israel’s heritage, including the
patriarchs that God has provided for them; Moses implores God not to destroy Israel and
asks God to remember the patriarchs—Abraham, Isaac, and Jacob/Israel (cf. Rom 9:4-5;
Exod 32:13, 33:1). Thirdly, their views of the curses are different from each other: for
Paul, being separated from Christ is the curse that matters for one’s life and death; for

Moses, one’s name being erased from the book is the curse that matters.

3.2.3 Thematic-organizational Meaning

Throughout Rom 9:1-5, Paul brings Christ into all his argumentation. Paul labors
to value positively his kinsmen and part of their traditions by creatively Allying Jewish
tradition with the viewpoints of his early Christian community: his lament over Israel is
within the sphere of Christ and the Holy Spirit; his martyr-like intercession for Israel is
on the basis of Christ; and Christ is seen as part of the Israelites’ heritage. In this way,
Paul re-contextualizes the traditional Jewish discourse patterns of [Lament over Israel],
[Martyr-like Intercession for Israel], and [Heritage of Israel] by allying them with the

element of Christness.

8 Cf. Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 101-2.
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Regarding the relationships of the three [TFs in Rom 9:1-5, the peak point of the

ITFs is [Martyr-like Intercession for Israel: Paul] (Henceforth [Intercession: Paul]); and
the other two ITFs are in Complementary relationships with it. As we have mentioned,
the thematic items “curse” and “sin” contained in [Intercession: Paul] have been

represented in nuanced relations:

Blotted out of book//separated from
Moses Curse YHWH’s blessi
= SO Alliance
Paul Separated from Christ
Moses  Sin Idol worship: the Golden Calf
Alliance

Paul Rejecting (Jesus) Christ

In Rom 9:1-5, Paul implicitly allies the curse of separation from Christ (Christian
language) with the curse in the voice of Moses; and the sin of rejecting Christ as the same
as the sin of idol worship in Moses’ time.

Paul’s [Lament over Israel] expresses the fact that Paul, like other prophets, is
concerned for Israel and has something important to speak to them; however, both
grammatically and structurally, Paul’s martyr-like intercession for Israel is the most
prominent element. It evokes the idea that Paul, like Moses, would die for his kinsmen,
Israel. After Paul implicitly establishes his identity as a Mosaic prophetic figure, he
begins to enumerate the advantages of God’s people, Israel. Actually, the heritage of
Israel is embedded in Paul’s intercession for Israel in Christ. In some ways, he allies with

the conservative voice of Israel’s heritage. However, the one key item, “Christ,” does not
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appear in most literature related to the heritage of Israel. The sense of “Christ” as used by
Paul in the text refers to the Messiah, Jesus Christ; however, the concept of Messiah in
early Judaism mostly refers to the political realm in which God provides the ideal
Davidic ruler for Israel. There is no designation for any future redeemer, like Jesus Christ
as the Messiah.®! What can justify Paul’s effort to base the Jewishness element on the
Christness discourse? Paul’s identity as a Mosaic prophet justifies the fact that his words
are from God and are therefore valuable. Moses has traced back YHWH’s promise to the
patriarchs when he intercedes for Israel (Exod 32:13, 33:1); the pattern is similar here,
Paul’s martyr-like intercession for Israel is followed by the statement of Israel’s heritage

in Rom 9:1-5.

3.2.4 Multiple Voices: Viewpoints of Paul’s Jewish Contemporaries on

Intercession for Israel

A fuller intertextual analysis of heteroglossia is possible if we look at some other
texts from alternative social voices.? We shall not do a detailed analysis of the following
texts as we did for Rom 9:1-5, but we can take a synoptic view of intertextual relations to
discern several relevant thematic patterns. Cultures are internally differentiated and
systematically related among different social groups.®® The way to understand these
differences is to analyze the pairings of thematic combinations.** We have seen the
thematic patterns of Rom 9:1-5. Now let us turn to some other Jewish literature to

discuss their way of (dis)associating these thematic formations.

¢! Witherington, “Christ,” 95.

2 Cf. Lemke, “Discourses in Conflict,” 43.

| emke, “Intertextuality and Text Semantics,” 87.
% Lemke, “Intertextuality and Text Semantics,” 87.
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It is helpful to engage in a synoptic view of the intertextual reading of 4 Ezra in
what follows, for some of its thematic combinations resemble Rom 9:1-5 (e.g., Ezra’s
lament over Israel and his intercession for Israel). According to most scholars, 4 Ezra was
composed around 100 AD and is known as a Jewish document.®® Metzger has rightly
indicated that the main body of the book (chs. 3—14) was written by a Jewish author, and
the first two chapters of introduction and a kind of appendix of chapters 15 and 16 may
be later expansions by a Christian.’® The first two chapters which constitute the Christian
introduction depict Ezra as a proclaimer of the law of God to the Gentiles after being
rejected by Israel (2:33—41), as one who reproves “the Jewish people for their
waywardness despite God’s repeated mercies (1 :4-2:32).”%7 From ch. 14, it can be seen
that Ezra was “revered as a figure of great status, equal to that of Moses.”®® Also, through
the main body (chs. 3—14), the role of Ezra has been cast by the author as that of a

prophet® «

who expresses the religious problematic of the community and who refers the
community’s dilemma to the community’s god.”’® Therefore, there exist shared
similarities between Ezra and Paul in terms of their roles and missions. Therefore, it will
be interesting to investigate the thematic patterns of part of 4 Ezra in a synoptic view with
Rom 9:1-5.

The book of 4 Ezra is a Jew’s “reflections after the destruction of Jerusalem in 70

CE—an event which left the Jewish ‘religion’ never the same again.”71 Consisting of

seven visions, the particular pathos of the book is that the author wrestles with the

6 Metzger, “Fourth Book of Ezra,” 520.

% Metzger, “Fourth Book of Ezra,” 517-18.

%7 Metzger, “Fourth Book of Ezra,” 517.

%8 Stone, Fourth Ezra, 37.

% «“The book opens with Ezra the prophet in great distress over the desolation of Zion and the wealth of her
enemies (3:1b-2).” See Breech, “These Fragments,” 270.

™ Breech, “These Fragments,” 272.

! Longenecker, Eschatology and the Covenant, 40.
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question: Why has God delivered his people into the hands of their enemies?’? In other
words, it is a book questioning God’s faithfulness.” The first three visions contain
dialogues between Ezra and the angel Uriel;”* the last four visions do not follow the
dialogue pattern, but express Ezra’s consolation, > reassuring the community in the midst
of their despair.’® The third vision (6:35-9:25) offers an extremely long dialogue between
Ezra and Uriel, which contributes to demonstrating the position Ezra takes in terms of the
question with which he is struggling. It is instructive to do a synoptic reading of 4 Ezra
(6:35-9:25), in which the prophet Ezra intercedes for his community,”’ along with Paul’s
intercession for his kinsmen in Rom 9:1-5.

The third vision starts with Ezra’s sorrow or distress over Israel’s situation (6:35—
37): “I wept again and fasted seven days as before, ... my heart was troubled within me
again, and I began to speak in the presence of the Most High. For my spirit was greatly
aroused, and my soul was in distress.”’® Ezra expresses his sorrow in the presence of the
Most High, which can be compared with Paul’s lament before Christ concerning Israel.

On one hand, both of them demonstrate their sorrow and love toward Israel; on the other

& Metzger, “Fourth Book of Ezra,” 521.

& Longenecker, Eschatology and the Covenant, 40.

7 As Longenecker has observed, “Although the two characters are actively engaged in dialogical exchange
throughout, there is no proposition which both characters formally agree upon in the end. No conclusion
appears in the dialogues; they simply come to an end. ... The author sets up a curious tension between
these characters without an explicit indication of where he himself stands.” (See Longenecker, Eschatology
and the Covenant, 41) Therefore, there have been various efforts to find out the author’s viewpoint through
the dialogues, that is, whether the author allies with Ezra or Uriel. We will not attempt to find out what the
viewpoint of the author of 4 Ezra is, but will focus on Ezra’s voice in the text.

5 Breech, “These Fragments,” 172.

76 Cf. Longenecker, Eschatology and the Covenant, 45. Regarding the structure of the last four visions,
Stone has appropriately identified “one vision that is part dialogue and part waking experience (vision 4),
two symbolic dreams and their interpretations (visions 5 and 6), and a final narrative about the receipt of a
revelation (vision 7).” See Stone, Fourth Ezra, 28.

77 Breech, “These Fragments,” 271.

78 The translation is from Stone, Fourth Ezra, 176. Italics mine.
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hand, although both of them appeal in their speeches to the divine being, Paul speaks in
the sphere of Christ (Rom 9:1), Ezra in the presence of the Most High.

After opening with an expression of Ezra’s sorrow, there follows the address of
Ezra’s complaint about God, which is embedded in a statement of the special role of
Israel (6:38-59).” Ezra indicates in the address that (1) the world is created for Israel; (2)
Israel is God’s people, first-born, only begotten and zealous for God; and (3) Israel shall
possess the world as an inheritance (6:55-59). In contrast, Ezra describes the nations as
nothing, for “they are like spittle” and “their abundance like a drip from a bucket.”
Therefore, Ezra emphasizes the privilege of Israel as God’s people over the nations.
Reading this with Rom 9:4-5, we can see that Paul refers to the privileges/heritage of
Israel as God’s people as well. However, Paul, contrary to Ezra, does not prioritize the
privilege of Israel so as to press down the nations.

One striking feature in the third vision is Ezra’s intercession for the ungodly
(7:102-11). The ungodly here refers to the ungodly Israelites who do not observe the
law.®® After Uriel kept rejecting Ezra’s intercession for the ungodly, Ezra turns to implore
God to show mercy to his people (8:4-36):

I will speak about your people, for whom I am grieved, and about your

inheritance, for whom I lament, and about Israel, for whom I am sad, and

about the seed of Jacob, for whom I am troubled. Therefore I will pray

before you for myself and for them, for I see the failings of us who dwell

in the land, and I have heard of the swiftness of the judgment that is to

come. Therefore hear my voice, and understand my words, and I will
speak before you (8:15-19).%

7 It can be divided into two sections: God’s creation in the six days (6:38—54); and the special role of Israel
(i.e., the creation is for Israel).

* When Ezra intercedes for the ungodly, he gives domestic examples of fathers (who intercede) for sons, or
sons for parents ... relatives for their kinsmen, or friends for those who are most dear (7:102-3); also after
Uriel rejects Ezra’s intercession, he turns to examples like Moses for our fathers in the desert, Joshua for
Israel in the days of Achan, Samuel in the days of Saul.

¥ Ttalics mine.
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In Ezra’s prayer toward God, he asks for God to have mercy on the ungodly of Israel on
the basis of those righteous Israelites:

O look not upon the sins of your people, but at those who have served you

in truth. Regard not the endeavors of those who act wickedly, but the

endeavors of those who have kept your covenants amid afflictions. ... Let

it not be your will to destroy those who have had the ways of cattle; but

regard those who have gloriously taught your Law... (8:26-30)

From the above demonstration, it can be inferred that the thematic patterns of the third
vision in 4 Ezra resemble those of Paul’s thematic patterns in Rom 9:1-5: Ezra’s lament
over Israel in the presence of the Most High, the special privilege of Israel, and Ezra’s
intercession for ungodly Israel on the basis of the righteous.

However, in examining specific parts of these two texts (4 Ezra 6:35-9:25, Rom
9:1-5), we see that they contrast with each other. Paul’s sorrow is partially because of
Israel’s rejection of Jesus Christ® and their refusal of the inclusion of the Gentiles in
Paul’s view of salvation.®®> What Paul wishes is his people’s acceptance of Jesus as Christ
and their acceptance of the Gentiles into their community, but Ezra’s sorrow is due to
Israel’s suffering caused by the Gentiles, and he prays God to destroy the Gentiles. What
Ezra wishes is that God would grant favor to Israel over against the Gentiles. Therefore,
Paul’s intercession for Israel is in conflict with Ezra’s intercession for ungodly Israel. In
sum, Paul attempts to align with his Jewish contemporaries by expressing his concerns,

but at the core of his stance on the relationship between the Israelites and the Gentiles, he

seems to have been in conflict with many of them.

%2 In Rom 9:3, Paul demonstrates that his anguish is that God’s people have failed to recognize their
Messiah, Jesus Christ. See Dunn, Romans 9-16, 525. Wright also views Paul’s unceasing grief as based on
the Jew’s refusal to believe in Jesus; but Reasoner indicates that Paul may also be concerned with the way
the Roman political world was threatening Jewish identity in the world in Rom 9. See Reasoner, “Romans
9-11,” 81. However, Reasoner’s reading is less reasonable in the context.

% Later on, Paul will argue for inclusion of the Gentiles in God’s salvific plan (Rom 10:11-13; 11:11-15).
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3.3 Romans 9:6-13

3.3.1 Presentational Meaning: God’s Promise and Who are God’s People

As we have mentioned, the presentational meaning refers to the discourse’s
construction of ‘the way the world is,”®* which corresponds to Halliday’s ideational
meaning. In the following, we will investigate the participants of the process first, and
then examine the phrasal and clausal structures and the relationships of the clause
complexes in Rom 9:6-13, so that the presentational meaning of the thematic formations
can be established under this close scrutiny.

From Chart 2 in Appendix 3, two kinds of participants can be observed: the word
and the people. The word refers to the divine word of God (God’s word, God’s promise,
and God’s purpose) in c4A, c7A and c8E (vv. 6, 8, 12). The people, referring to Israel or
Abraham’s descendants/children, can be categorized into two kinds of groups: the
individual and the corporate. The former—such as Abraham, Rebecca, Isaac, the elder,
the younger, Jacob, and Esau—are related to the successive Israelite generations. The
latter can be further divided into two contrasting groups: the children of flesh and the
children of God/promise. This probably indicates that the main issue of this discourse
unit has something to do with the interaction between God’s word and the Israelites. We
can label this sort of discourse as [God’s Promise to the Patriarchs].

Chart 2 shows that the dominant type of clause is relational, for this section
focuses on the relationships of God and his people—Israel according to promise.
Therefore, these relational clauses of identity aid in explaining Paul’s idea about what it
means to be God’s children (what Israel’s identity means). Similar to the previous

passage (Rom 9:1-5), the dominant verbal aspects are imperfective (present tense), which

¥ Lemke, Textual Politics, 33.
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may indicate that Paul considers the status of being God’s people to be significant even in
Paul’s days. Interestingly, all the tense forms appearing in the Scriptures about the
promise are future (Gen 18:10/14; 21:12; 25:23). Most future forms are located in the
promise to Abraham and Sarah, with the exception of one to Rebecca (Rom 9:12; Gen
25:23), which suggesté the significant role of the promises.®® The significance of Paul’s
employment of Scriptures of promise may be that it reveals the faithfulness of God’s
word.

In the following, a detailed analysis of clausal structures will be provided. The
first clause ody ofov ... 67t (not ... such as that) in c4A (v. 6a) is a negation-expression.*®
It denies the é7t clause that the word of God has failed, which is dialogic in that it invokes
itself as responding to the claim that the word of God has failed.®” Obviously, Paul
indicates disagreement with the view that God’s word has failed in any way. This clause
sets the keynote for the whole section (vv. 6b—13), signaling Paul’s position as the stance
of denial of this accusation of God. With a yap in c5A (v. 6b), the subsequent clauses
(c5A~c8Hb, vv. 6b—13) justify the statement of c4A (v. 6a). In cSA (v. 6b), Paul draws a

distinction between wévreg of ¢£ Topan and odtot TopanA,®® the comprehensive Israel and

8 These future tense forms do not signal a time in the future. Actually, the promises had been realized
when Paul wrote the letter.

% BAGD considers the phrase as a mixture of o0y ofov (by no means) and oty 71 (not as if). So do many
commentators, e.g., Cranfield, Romans, 472; Moo, The Epistle to the Romans, 572, n. 12; Dunn, Romans
9-16, 538. Basically, olov is appositional to the &7t clause. The adverb oly denies ofov which refers to the
81 clause.

¥7 There are at least two understandings of the phrase “the word of God”: first, it might refer specifically to
the gospel, since Paul uses it to depict the message of the gospel in 1 Cor 14:36; 2 Cor 2:17; 4:2; Col 1:25;
1 Thess 1:8; 2:13; 1 Tim 4:5; 2 Tim 2:9; Tit 2:5 (see Moo, The Epistle to the Romans, 572 and n.14; also
Dunn, Romans 916, 538-39); and second, it might refer to God’s scriptural words, particularly, God’s
promises to Israel about their privileges just listed. Most scholars would agree with the second option in
this context. See Moo, The Epistle to the Romans, 573; Cranfield, Romans, 472—73; Dunn, Romans 9-16,
539; Byrne, Romans, 293, etc. Due to their arguments, it is the second meaning that I prefer here.

% There exists an alternative understanding of these two phrases, but election within Israel fits the context
better. For an alternative explanation, see Barclay, “Paul’s Story,” 149. He argues against the concept of
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the elected Israel (ofrot Israel).” The following clauses bear a pattern of antithesis,

negation, and affirmation (000¢/00 ... @A\A&) to confirm the distinction. These two sets of

nominal groups can be illustrated as follows:

The Comprehensive Israel The elected Israel
mavtes ol € Topan (all those from ovtot Topan (these [are] Israel);
Israel); omépua APpaap (the seed of Abraham);
navtes Téxva (all children); Téxve Tob Beod (the children of God);
& Téxva tis oapxds (children of flesh): | 7a téxva Tjc émayyeliag (the children of
(Ishmael + Isaac) promise);

&v’loaax ... ot améppa (In Isaac—the seed)

Therefore, Paul sets out two antithetical Israels: one Israel existing within the other
comprehensive Israel. By doing so, Paul confirms that the way for Israel to be God’s
people is based on God’s promise rather than on human flesh. In v. 7, Paul distinguishes
omépua ABpaay from mdvres Téxva, confirmed by directly quoting Gen 21:12b without
any introductory formulas, “through Isaac shall your seed be named.”*® Paul seems to
blend the voice of God in Gen 21:12 into his. The phrase, Tolit’” £oTiv, “that is,” in v. 8,
introduces a note of clarification.” Paul further clarifies the distinction of “the children of
the promise” (or “the children of God”) from the children of the flesh.”* Therefore, it
sounds like, for Paul, the children of flesh (Ishmael, the son of Hagar) are not children of

God, but the children of the promise (Isaac, the son of Sarah) are counted as the true seed.

election within Israel. As he says, “It is clear that God’s grace is not a matter of selection within Israel but
of a leveling of all (on the stone of offence, 9:32—33), so that ‘there is no distinction between Jew and
Greek.””

% Cranfield, Romans, 473.

% It sounds like that the children of the flesh (Ishmael, son of Hagar) are not children of God, but the
children of the promise (Isaac, son of Sarah) are counted as the true descendants. We will discuss this
further in the intertextual section on the Genesis texts.

! Dunn, Romans 9-16, 541. Cf. Matt 27:46; Mark 7:2; Acts 1:19; 19:4; Rom 7:18; 10:6, 8; Phlm 12; 1 Pet
3:20.

%2 Cranfield, Romans, 475.
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However, we should note that Isaac was Abraham’s child of the flesh as was Ishmael; the
decisive idea is not whether Isaac was born by the flesh or by the spirit, but the fact that
he was the carrier of the divine promise.” With a yap in c7A (v. 9), the promise that Paul
has just mentioned is explained and emphasized.”* By quoting Gen 18: 14(10), *° Paul
seems to explain that [saac, the son of Sarah, becomes the son of promise, “About this
time I will return and Sarah shall have a son.” The introductory projection, “this is the
word of the promise” (c7A, v, 9a), attributes the quotation to the voice of the divine, with
which voice Paul aligns.

The transitional phrase o0 pévov ... dAA& xat (not only ... but also) in c8A and
c8B@ (v.10) makes clear that vv. 10—13 take the argument of vv. 7-9 one step further.”®

The following subordinate clauses (c8C~c8E) provide the circumstance for the promise
given to Rebecca. After introducing the fact that Rebecca will conceive children from

Isaac in v. 10, Paul parallels a series of antithetical oppositions:

# Cranfield, Romans, 475-76. As Moo also points out, for Paul, what counts is grace, not race. This
principle implies that “he includes within those covenantal blessings the new life experienced by believers
in Christ.” See Moo, The Epistle to the Romans, 577.

** With Sanday and Headlam, Cranfield states that émayyeMas “must be the predicate of the sentence
thrown forward in order to give emphasis and to show where the point of the argument lies.” See Sanday
and Headlam, Romans, 242; Cranfield, Romans, 476.

% Actually, the quoted verse seems to be an amalgam of LXX Gen 18:10 and 18:14. See Dunn, Romans 9—
16, 541.

% According to Moo, Paul, in vv. 10~13, moves down one patriarchal generation to develop the distinction
between the comprehensive Israel (children of flesh) and the elected Israel (children of promise) (see Moo,
The Epistle to the Romans, 578-80). The case of Isaac and Ishmael might not be enough to support the
truth of the statement in v. 8 that it is the promise of God that matters in making Abraham’s children to be
God’s children. Although both Isaac and Ishmael were children of Abraham’s begetting, their mothers were
different; Ishmael’s mother was Sarah’s handmaid, and this difference could possibly explain why
Abraham’s seed should be reckoned through Isaac and not through Ishmael. This might be the reason that
Paul goes on to cite a second and clearer example of Jacob and Esau who shared the same father as well as
the same mother, which excludes the factor of birthright as the basis for being God’s children. See
Cranfield, Romans, 476. See also Moo, The Epistle to the Romans, 579-80: “It is worth noting that Isaac’s
rival was but a half-brother, the son of a different woman, while Jacob’s rival was his own twin. It would
demonstrate Paul’s argument for the lack of natural distinguishing characteristics separating Jacob and
Esau.”
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Therefore, Paul sets up an antithesis between two persons: Esau, the elder whom I hated;
Jacob, the younger whom I loved. They correspond to the two chains of phrases: “doing,”

%

“from works” in contrast to, “God’s purpose of election,” “from calling.” By reading the
following text in Rom 9-11, we discover that Paul establishes a contrasting pair of
thematic formations: [Human’s Doing] vs. [God’s Calling].?” Through these antithetical
Oppositions, the point has been made: God’s calling and promise determine the true heirs
of Jacob (the true Israel). In other words, these subordinated statements demonstrate that
the divine distinguishing between Jacob and Esau preceded their birth, and thus excludes
the possibility of its being in any way dependent on works.”®

The phrase odx ¢£ €pywv AN’ éx Tol xadolvtos, which is a key theme in Rom 10,
functions as the manner (one of the circumstantial attributive categories for a relational
process) of God’s purpose of election. It points out that God’s own calling establishes the
basis for determining who are identified as his people. In Moo’s words, “There was

nothing within the person of Jacob and Esau that could have been the basis for God’s

choice of the one over the other.”® Therefore, it becomes apparent that God’s purpose of

*7 Paul’s Jewish contemporaries would not agree with this Opposing contrast.
% Cranfield, Romans, 478. According to Cranfield, the meaning of £pywv refers to God’s requirement (see

Cranfield, Romans, 198); however, Dunn considers &£ Zpywv as the usual “¢£ pywv formulation,” that is,
works of the law (see Dunn, Romans 9—16, 543).
* Moo, The Epistle to the Romans, 580.
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election is wholly dependent on God himself who calls.!® The exact quotation of the last
part of LXX Gen 25:23— 6 peilwv dovdetaoet 76 éddaaovt (the elder shall serve the
younger) in c8F (v. 12b) supports Paul’s argument of God’s purpose according to
election. The comparative clause xafdg yéypartar'® in ¢8G (v. 13) conjoining v. 13 to
vv. 11-12 describes similar scriptural voices regarding God’s purpose of election.'® Also,
the clause xabwg yéypamral is a generalized projection modifying the voice of the prophet
Malachi into a normative statement from God:'®* tov Taxdf Aydmoa, tov 3¢ "Hoal

éulonoa (“Jacob I loved, but Esau [ hated”). Therefore, the quotation of Mal 1:2-3 in
Rom 9:13 has been attached to v. 12,'* so as to emphasize the point that God’s promise
was prior to the birth of Rebecca’s twins.'” One question needs to be raised here: why
does Paul suddenly quote Malachi in the midst of the quotations from Genesis and

?106

Exodus?™ Chilton rightly observes that Paul implicitly claims that his analogy has

prophetic warrant and shows that he is in line with the prophets.'®’ Paul intentionally

19 Cranfield, Romans, 478.

! According to Porter, “A comparative clause describes items between which similarities are being
drawn.” Also xafdxg yéypamtar (as it is written) is a fairly common comparative phrase found in the NT.
See Porter, Idioms of the Greek New Testament, 242-43.

12 There is some controversy about why God hates Esau. Some suggest that Paul means only that God
loved Esau less than he loved Jacob, since he blessed both, but Jacob was used in a more positive and basic
way in the furtherance of God’s plans. Although God left Esau and Edom outside the relationship, they are
still the object of God’s merciful care, according to the testimony of the scriptures. See Cranfield, Romans,
480. Moo argues that “hate” should be understood as “reject.” “Love” and “hate” are not emotions that God
feels but actions that he carries out. See Moo, The Epistle to the Romans, 589-90; Sanday and Headlam,
Romans, 247-48.

1% According to Watson, the standard formula xa8g Yéypamtat “presents a citation as a completed
utterance that is definitive and permanently valid.” See Watson, Paul and the Hermeneutics of Faith, 45.
1% The only variation for the LXX text is in the order of the first three words (cf. Cranfield, Romans, 479).
19 Cf. Waetjen, Romans, 237.

1% Rom 9: 13 quotes Malachi 1: 2-3. The only variation for the LXX text is in the order of the first three
words. See Cranfield, Romans, 479.

107 Chilton, “Romans 9-11,” 29.
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quotes Mal 1:2-3 here;'® the quoted statement reiterates the role reversal and emotions
of the Genesis narrative.'"”

In conclusion, the above investigations of [God’s Promise to the Patriarchs]
indicate that elected Israel is God’s people based on God’s promise (vv. 8—13).!'° The
focus of this discourse section is about true descent from Abraham, the identity of the
people of God. Paul brings in the stories of the Patriarchs—Abraham and Isaac
(Ishmael)—to argue that it is the children of promise rather than the children of flesh that
are the true seed of Abraham and who belong to God’s people. Moreover, the preference
of [God’s Calling] over [Human’s Doing] further corroborates God’s sovereign role in
deciding who his people are through excluding the factor of birthright. Therefore, it is
God’s calling that establishes the basis for who are his people. In addition, Paul allies the
normative scriptural voice from Malachi with [God’s Calling], which strengthens his
viewpoint that it is God’s calling that determines who God’s people are. However, if we
bring in examples of Jewish literature concerning [God’s calling] and [Human’s doing], it
can be seen that according to this tradition God calls Jacob over Esau because he knows

that Esau is evil and Jacob will do good deeds.''! In other words, Paul allies [God’s

Promise to the Patriarchs] and [God’s Calling] with the generalized scriptural voice of

1% Mal 1: 2-3 is located within the small unit of vv. 2—5, which concerns Yahweh’s love for Israel. The
prophet, in v. 2a, sets out the parameters of the issue to be addressed: “I have loved you, says the Lord.”
Verses 2b—5 then provide the prophet’s argument that Yahweh does indeed love the people, Israel (see
Sweeney et al., The Twelve Prophets, v. 2:716, 722-23). According to Abasciano, Malachi is “addressed to
an apostate Israel that challenged the covenant faithfulness and justice of God.” Also, “The prophet refutes
and rebukes these blasphemous attitudes and assures Israel of God’s covenant love and faithfulness.”
Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 65.

19 Sweeney et al., The Twelve Prophets, v. 2:724. 1t is interesting to ask whether Paul means to give some
hints on the reversed roles of Israel and the Gentiles as indicated in Romans 9:30 31: “Gentiles ... have
attained it ... but Israel ... did not succeed in fulfilling that law.”

1% verses 6b—9 state that the child of flesh opposes the child of promise. The way of Paul’s use of the
Scriptures indicates that “Isaac was the child of promise, and not born xaté odpxa; his birth therefore
depends upon the promise which was in fact the efficient cause of it, and not the promise upon his birth.”
Sanday and Headlam, Romans, 242. Cf. Cranfield, Romans, 476; Moo, The Epistle to the Romans, 577-78.
I'See the detailed analysis of the related Jewish literature in the section below.
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God’s sovereignty in election, which establishes his and his community’s viewpoint

about who God’s people are.

3.3.2 Scriptural Voices

The Scriptures that have been utilized in Rom 9:6—-13 are from Genesis and
Malachi: Gen 18:10/14; 21:12; 25:23; and Mal 1:2. In the following, we will examine
these scriptural texts in their own co-texts first, and then demonstrate Paul’s viewpoint
toward these scriptural texts as well.

Starting in Gen 18, the Scripture narrates the fact that Sarah’s bearing of Isaac
was promised by God (Gen 18:10, 14), and in Gen 21:1-7, Sarah gives birth to Isaac,
confirming that God’s promise has been realized. Between Gen 18:17 and 20:18, there
are several narrative accounts concerning the destruction of Sodom, the rescue of Lot, the
sin of Lot, and the issue between Abraham and Abimelech. We will focus on the texts
concerning the birth of Isaac, that is, Gen 18:9-16, which narrates the promise of Isaac’s
birth, and Gen 21:1-21, which narrates the realization of God’s promise. According to
the narration of Gen 18:9-16, after Abraham showed his hospitality to the three men,''>
YHWH promised him that Sarah would have a son in due season (18:10). Verse 9
mentions “they,” the three men who spoke to Abraham about Sarah; then the third person
singular is used of the person speaking in the projection clause (he said, cf. Gen 18:10a).
It seems that “he” refers to YHWH, since “he” turns to “I” in the projected clause of
locution, “I will return to you about this time next year” (18:10b). The one who returns to
Abraham later is YHWH. In vv. 13-14, the name of YHWH is stressed as the speaker

who repeats the promise that he will visit again and that Sarah will have a son in due

"2 Fruchtenbaum indicates that one of these three men is “God in visible form, and the other two are
angels. In rabbinic tradition, all three are angels.” See Fruchtenbaum, Genesis, 309.
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time. Chapter 21 opens with a response to the promise, “Then the LORD took note of
Sarah as he had said, and the LORD did for Sarah as he had promised” (NAS). Then the
narrator describes Sarah’s pregnancy, the birth of [saac, Isaac’s circumcision, and the joy
of Sarah, etc. (vv. 1-7). These are followed by the account of Abraham’s domestic
conflict involving Sarah and Hagar and the exclusion of Hagar and their son, Ishmael (vv.
8-21). Sarah asks Abraham to expel Ishmael when she sees Ishmael mocking her son
Isaac (v. 8). Abraham is grieved when YHWH appears and proclaims to him that he
should listen to what Sarah has asked, because “in Isaac shall your seed be called.” That
is, Isaac was to be the son of the inheritance. Then YHWH continues to reveal Ishmael’s
future to Abraham, “And of the son of the maid I will make a nation also, because he is
your seed” (v. 13). Therefore, Ishmael’s role as Abraham’s seed was not denied by
YHWH, although he was not able to obtain the promised heritage. However, Paul
attributes a new meaning to Abraham’s seed, that is, the inherited descendants, who are
the children of God.

After providing the list of the sons of Ishmael (25:12-18), the birth of Esau and
Jacob in 25:19 signals a transition back to the sons of Isaac, “Now these are the
generations of Isaac, Abraham’s son.” Isaac’s wife Rebecca is depicted as barren, just as
Sarah (25:21), but after Isaac’s intercession for her, YHWH answered him and thus
Rebecca conceives. In other words, the twins born by Rebecca are due to God’s grace,
just as Isaac’s birth is based on God’s promise. Because of the twin sons struggling
within her, Rebecca turns to inquire of YHWH, and YHWH replies with an oracle, “Two
nations are in your womb; and two peoples shall be separated from your body; and one

people shall be stronger than the other; and the older shall serve the younger” (25:23).
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After recording the birth of the twin sons in vv. 24-26, the narrator recounts Esau’s
selling of his birthright to Jacob (vv. 27-34), including the comment, “So Esau despised
his birthright” (v. 34). Therefore, the triumph of Jacob over Esau was first predicted by
YHWH before they were born, and subsequently, Esau’s own action of selling the
birthright confirms his loss of his status. Note that some other expressions of first century
Christian literature comment on Esau, “that there be no immoral or godless person like
Esau, who sold his own birthright for a single meal” (Heb 12:16, NAS). In other words,
Esau’s selling his birthright was an evil, godless action.

An investigation of Paul’s way of using of Gen 25:23 offers us his viewpoint on
why Jacob is the seed of Abraham. Prior to his quoting, “the elder will serve the
younger,” Paul demonstrates a series of contrasts between Human’s doing and God’s
calling: neither doing good or bad, but God’s purpose of election; not by works, but by
the calling. Therefore, Paul’s viewpoint on the triumph of Jacob rests on the basis of
God’s purpose or God’s doing. That is why he particularly Allies with the prophetic
voice, “Jacob I loved, but Esau I hated,” in order to make this voice more convincing.

The prophetic text, Mal 1:2-3, is within the first oracle of the book (1:2-5), which
takes the form of prophetic dispute.113 In v. 1, the text identifies the receivers of
Malachi’s prophecy: Israel. The first oracle concerns YHWH’s love toward Israel. After

the statement “I have loved you (1:2a),” the prophet immediately receives the disputation,

13 Smith, Micah-Malachi, 304; Eddinger, Malachi, 9. “There are many prophetic disputes in the OT. Some
of them are disputes with other prophets (cf. Mic 2:6—11; Jer 28:1-17), and some are disputes with lay
persons (Isa 40:27-28; Ezek 12:21-28). The style is often called the question-and-answer or ‘catechetical’
style. Some have called it ‘Socratic’ after the style of the Greek philosopher. The structure of this pericope
is simple. The prophet first states a truth, then his disputants state their objections by asking a question.
Finally the prophet restates his premise and supports it with hard evidence.” See Smith, Micah-Malachi,
304. Also, Glazier-McDonald indicates, “The question and answer schema embodies the essence of
prophecy and enables us to see the prophetic process at work.” See Glazier-McDonald, Malachi, 19-23
(23).
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“How have you loved us? (1:2b). The prophet responds with a restatement of his premise:
“I have loved Jacob but I have hated Esau,” following up with evidence concerning the
disaster that YHWH poured upon Edom (vv. 3—4). Obviously, the reference to Jacob and
Esau concerns the nations descended from them; “It is these nations to which the prophet
really refers.”!** However, Paul’s use of Mal 1:2b emphasizes the individuals Jacob and
Esau so as to confirm his viewpoint that the formation of God’s children is based only on
God’s promise or God’s calling. That is, God is the center.

In sum, the account of the promise and birth of Isaac in Gen 18 and 21
corroborates Paul’s voice that the formation of God’s people is through promise, not
through physical heirship, for it is through Isaac that offspring shall be named after
Abraham (Gen 21:12¢). He quotes precisely the last part of LXX Gen 21:12 inv. 7 (év
Toadax xAnbricetal oot omépua). Regarding the next generation, the author of Genesis did
not provide an explicit reason in the narration of the story of Jacob and Esau in Gen 25 as
to why Esau would serve Jacob, although he does give the story of Esau’s selling his
birthright for a dish of pottage. Paul makes it apparent that, even before the birth of Jacob
and Esau and without regard to their actions, God’s calling and purpose had been
manifest through his love of Jacob over Esau. The voice of the prophet Malachi has been

generalized to strengthen Paul’s viewpoint on the superiority of God’s authority.

3.3.3 Thematic-organizational Meaning

Throughout Rom 9:6-13, the carrying thematic formations are about God’s word:
[God’s Promise] and [God’s Calling]. The use of the story of Abraham and Isaac focuses

on God’s promise as the basis of defining God’s people (the true seed of Abraham). A

14 Glazier-McDonald, Malachi, 34.
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series of scriptural persons—Abraham, Sarah, Isaac, Rebecca, Jacob and Esau—has been
brought forward to show that God’s promises to his people have been realized in history,
and that all these happened because of God’s purpose in election. The two ITFs here
indicate a distinguishing within the children of Abraham, with those who are called or
elected based on the promise of God demarcated as the ones who properly belong to the
true seed of Abraham. God’s faithfulness has been demonstrated in the realization of his
promise to the patriarchs. Along with God’s faithfulness, the identity of God’s people is
established according to the promise. In other words, the character of God is intertwined
with the identity of God’s people. That is, he who is God decides who his people are.
Regarding the relationships of the two ITFs, it can be inferred that they ally with each
other in Paul. Both of them argue that the formation of God’s people is based on God’s
words.

Besides the carrier formations of God’s word, another intertextual thematic
relation that Paul constructed should not be neglected. Paul sets [God’s Calling] in an
Opposition relationship with [Human’s Doing]. Although in Paul’s day some Jews

15 most of

believed that a person’s destiny was already determined by God’s choice,’
Paul’s Jewish contemporaries would Ally the two formations [God’s Calling] and

[Human’s Doing] coherently.

13 Capes, Reeves, and Richards, Rediscovering Paul, 25. See other texts like 1 Cor 7:17: “Let each of you
lead the life that the Lord has assigned, to which God called you. This is my rule in all the churches.” Also,
Paul believes that God could change the destiny of a person’s birth (Eph 2:11-13). See Capes, Reeves, and
Richards, Rediscovering Paul, 26.
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3.3.4 Multiple Voices: Viewponts of Paul’s Jewish Contemporaries on God'’s
Word and Human's Doing

In Rom 9:6-13, Paul uses the story of the patriarchs to defend God’s authority in
deciding who his people are. The following analysis investigates the book of Jubilees and
selections from Philo’s works to see how Paul converged with and diverged from his
Jewish contemporaries in the Second Temple Period.

The book of Jubilees is considered to be written between the years 170 and 150
BC." The author, asa J ew, “belongs within the Hasidic or Essene tradition”; or
“probably belongs to a priestly family.”'"’

Jubilees 16:1—4 rewrites Gen 18:1-15, the second announcement of Isaac’s birth;
and Jub 17:1-14 rewrites Gen 21:8-21, the expulsion of Hagar and Ishmael.!'®
Nevertheless, similar thematic patterns remain in Jub 16—17 and Gen 18-21. The
following provides a synoptic reading of Jub 16—17 in order to determine what the author
of Jubilees’ understanding of Isaac was as Abraham’s inherited descendant. Jubilees

16:1—4 briefly recounts the announcement of the birth of Isaac.!" With the exception of

the discourse of Abraham’s hospitality in Jub 1617, the announcement is not from

!¢ VanderKam, Jubilees, vi; see also Wintermute, “Jubilees,” 44. According to Wintermute, the struggle of
the author’s group plays a significant role in the struggles of the Maccabean age. As he says, “The author’s
strict interpretation of the Law, his appeal to a distinct set of traditions which reported the cultic life and
piety of the patriarchs, his hostility to surrounding nations, his abhorrence of gentile practices, his insistent
demand for obedience to God’s commands in a time of apostasy, his belief that God was about to create a
new spirit within his people which would make possible a proper relationship between God and Israel, and
his preoccupation with adherence to a calendar of 364 days are some of the characteristics which identify
him as part of a zealous, conservative, pious segment of Judaism which was bound together by its own set
of traditions, expectations, and practices. It is well known that such groups played a significant role in the
struggles of the Maccabean age.” See Wintermute, “Jubilees,” 45.

"7 Wintermute, “Jubilees,” 44—45.

118 Ruiten, Abraham in Jubilees, 169-70.

'° This is the translation by Wintermute: “And on the new moon of the fourth month we appeared unto
Abraham, at the oak of Mamre, and we talked with him, and we announced to him that a son would be
given to him by Sarah his wife. And Sarah laughed, for she heard that we had spoken these words with
Abraham, and we admonished her, and she became afraid, and denied that she had laughed on account of
the words. And we told her the name of her son, as his name is ordained and written in the heavenly tablets
(i.e., Isaac). And (that) when we returned to her at a set time, she would have conceived a son.” See
Wintermute, “Jubilees,” 8§7-88.
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YHWH himself, but from the angels (first person plural: “we”). Also, it is these angels

that will return to Sarah at a specific time when Sarah will be pregnant (Jub 16:4). The
announcement of the birth of Isaac is followed by the judgment on Sodom (Jub 16:5-6)
and the sin of Lot with his daughters (Jub 16:7-9). The text then turns to the birth of
Isaac at v. 12, “The Lord visited Sarah and did for her as he had said.”'?® Verses 3—4
describe Sarah’s pregnancy, the birth of Isaac, and his circumcision on the eighth day.
There are two additions to Jub 16-30, where the corresponding parts cannot be found in
Genesis. The first addition is the flashback to the visit of the angels (16:15-19) and the
second one is the description of the joyful festival of tabernacles (16:20—31)."*! In the
first addition, the message of the angels indicates the election of one of Isaac’s sons
(Israel) out of all the nations.'?* After the discourse of Isaac’s birth and the two additions,
Jub 17:1-14 begins to rewrite Gen 21:8-21, which concerns Isaac’s weaning and the
expulsion of Hagar and Ishmael. The thematic patterns of these two texts (Jub 17:1-14
and Gen 21:8-21) are similar.'®® In Jub 17:6, it is YHWH (cf. the angels) who tells
Abraham to listen to Sarah concerning the expulsion of Hagar and Ishmael, “because [it

55124

1s] through Isaac that a name and seed will be named for you.” “* Consequently, the

author of Jubilees allies with Genesis to view Jacob as the descendent who inherits.

120 vanderKam, Jubilees, 96.

12! Ruiten, Abraham in Jubilees, 189-95.

22 Jub 16:16-18: “We blessed him [Abraham] ... that he would not yet die until he became the father of six
sons and (that) he would see (them) before he died; but (that) through Isaac he would have a reputation and
descendants. All the descendants of his sons would become nations and be numbered with the nations. But
one of Isaac’s sons would become a holy progeny and would not be numbered among the nations, for he
would become the share of the Most High. All his descendants had fallen into that (share) which God owns
so that they would become a people whom the Lord possesses out of all the nations; and that they would
become a kingdom, a priesthood, and a holy people.” See VanderKam, Jubilees, 97-98.

'2 The descriptions of the reason that Sarah asks Abraham to expel Ishmael are a bit different. In Jubilees,
Sarah saw Ishmael playing and dancing, and Abraham being extremely happy; it is Sarah’s jealousy of
Ishmael that triggers her to do it. In Gen 21, Sarah saw Ishmael mocking their son, so it is probably her
anger with Ishmael’s inappropriate behavior that makes her want to expel Ishmael. However, this small
difference does not affect their similarities in the overall thematic patterns.

124 Wintermute, “Jubilees,” 90.
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However, note that Ishmael is not denied as Abraham’s seed, “I will make him into a
great nation because he [[shmael] is from your seed” (Jub 17:7).'* Therefore, the author
of Jubilees views Isaac as YHWH’s inherited descendant on the basis of God’s promise.
This is not so different from Paul’s viewpoint on Isaac’s role as the inheriting
descendant.'?® However, Paul explicitly separates the children of the flesh from the
children of the promise (Rom 9:8). Although both Isaac and Ishmael are children of the
flesh, Isaac is additionally the child of the promise; therefore, [saac will be the seed of
Abraham. The author of Jubilees, on the other hand, views both Isaac and Ishmael as the
seed of Abraham, but Isaac as the seed that will carry the name of Abraham.

The report of the birth of Jacob and Esau in Jub 19:13—14 is a rewriting of Gen
25:21-27."%" Several parts of Gen 25:21-27 are omitted, including “the infertility of
Rebecca, the intercession of Isaac for her, and God answering this prayer, after which
Rebecca became pregnant.”’® Also, Jubilees does not mention the struggle between the
children in the womb, nor “the image of each brother as a nation.”'?® It is mentioned later
that Esau sells his right as the firstborn because of the pottage (Jub 24:2-7), with the
concluding comment, “so Jacob became the older one, but Esau was lowered from his

prominent position” (Jub 24:7; cf. Gen 25:34)."*° In Gen 25, there is no explicit comment

12> Wintermute, “Jubilees,” 90.

'** However, Philo has different voice: Philo also repeatedly refers to Isaac’s birth story and provides his
view of the story. In Leg. All. 3.219, as Abasciano correctly states, “Philo emphasizes Isaac’s supernatural
birth as one begotten of God. In line with his name, Isaac represents joy and laughter.” (see Abasciano,
Paul’s Use of the Old Testament in Romans 9:1-9, 174). Philo emphasizes Ishmael’s inferiority to Isaac,
and Isaac is perfect in virtue in Sobr.8ff and Cher. 3-10 (see Cf. Abasciano, Paul’s Use of the Old
Testament in Romans 9:1-9, 174). These texts from the Second Temple Period provide evidence of how
some Jews reflected on the stories of Isaac’s birth and Ishmael’s expulsion. Abasciano, Paul’s Use of the
Old Testament in Romans 9:1-9, 175.

127 Ruiten, Abraham in Jubilees, 239.

128 Ruiten, Abraham in Jubilees, 241.

129 Ruiten, Abraham in Jubilees, 241.

130 Ruiten, Abraham in Jubilees, 241.
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on Jacob and Esau;"' however, Jub 19:13—14 clearly states that “Jacob was perfect and
upright, while Esau was a harsh, rustic, and hairy man.” The author of Jubilees also
expands on the affirmation of Rebecca’s (and Abraham’s) preferential love for Jacob
over Esau in Jub 19:16-31."* The reasons for the preference have been provided in Jub
35:13—14: the deeds of Jacob are right, but Esau has made his deeds evil. This viewpoint
becomes apparent in Philo’s work. For instance, Philo’s account of the birth of Jacob and
Esau contradicts Paul’s:

Again, they say that Jacob and Esau, the former being the ruler, and
governor, and master, and Esau being the subject and the slave, had their
several estates appointed to them while they were still in the womb. For
God, the creator of all living things, is thoroughly acquainted with all his

works, and before he has completely finished them he comprehends the
faculties with which they will hereafter be endowed, and altogether e
Joreknows all their actions [ta £oya] and passions. For when Rebecca,
that is the patient soul, proceeds to ask an oracle from God, the answers
are, ‘Two nations are in thy womb, and two people shall come forth from
the bowels, and one people shall be stronger than the other people, and the
elder shall serve the younger.”'*

Philo tends to argue that good and evil were foreknown by God even when Jacob and
Esau were not yet born.”** A similar viewpoint can be found in some other Jewish texts.

For example, we see this in Pseudo-Philo 32:5-6, in the hymn of Deborah.'*® This hymn

B! Note that there is an implicit comment on Esau’s selling of his birthright, “Esau despised his birthright”
in Gen 25:34, which is not the explicit ethical comment we find in Jubilees.

12 Wintermute, “Jubilees,” 92.

133 Leg. All. 3.88. Ttalics mine. See Philo, Works of Philo, 60. Also see Moo’s translation, Moo, The Epistle
to the Romans, 583, n. 60.

1% Philo has argued elsewhere that Rebecca conceived the two natures of good and evil. See Philo, Sacr. 4.
See also Philo, Works of Philo, 94: “And this will be more evidently shown by the oracle which was given
to Perseverance, that is to Rebecca; for she also, having conceived the two inconsistent natures of good and
evil. ... And he[God] answered her inquiry, and told her, ‘Two nations are in thy womb.’ This calamity is
the birth of good and evil.”

3 1t reads, “He [God] gave Isaac two sons, both also from a womb that was closed up. And their mother
was then in the third year of her marriage; and it will not happen in this way to any woman, nor will any
female so boast. But when her husband approached her in the third year, to him there were born two sons,
Jacob and Esau. And God loved Jacob, but he hated Esau because of his deeds. And in their father’s old
age Isaac blessed Jacob and sent him into Mesopotamia, and there he became the father of twelve sons.
And they went down into Egypt and dwelt there.” See Harrington, “Pseudo-Philo,” 346. Emphasis original.
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proclaims that God loved Jacob, but he hated Esau because of his deeds. Again this is
found in the Jewish work of 4 Ezra which refers to the election of Jacob over Esau (3:15—
19).136

Paul in Rom 9, however, opposes this kind of Jewish viewpoint that considers
Jacob’s election to be based on God’s foreknowledge of his works or his wicked deeds,"’
emphasizing that what really counts is God’s purpose of election and his own calling
(vv.11b and 12b). Note that Paul actually aligns with some of his Jewish contemporaries
about the election/rejection of the heirs of Abraham, but he opposes the reason they give
for this rejection: failure to perform good works. Therefore, in the story of Jacob and
Esau,'®® Paul disagrees with his fellow Jews, who hold the view that they are chosen
because of their works of obedience to the law. Paul’s viewpoint on the true seed of
Abraham is stated explicitly: that God’s purpose of election remains, “not because of
works but because of his call” (Rom 9:11-12)."*°

Therefore, many Jewish people would align with Paul in believing that not all of
the physical heirs of Abraham are elect. The reasons that they restrict the range of the
elect of Israel are different from Paul’s, although a voice that rejects the advantage of
mere physical descent from Abraham can be heard in the Jewish literature. Jubilees

15:30-32" suggests a conditional election/rejection, arguing that despite their descent

136 See Metzger, “Fourth Book of Ezra,” 528-29.

37 As Abasciano points out that, “Even Qumran evidences belief in election based on foreknowledge of
righteous and moral character and reprobation based on wicked deeds.” Abasciano, Paul’s Use of the Old
Testament in Romans 9:10-18, 57; Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 57, n.
89.

%8 In this story, Paul moves down one patriarchal generation to develop further his distinction between an
ethnic and a selective Israel. Cf. Moo, The Epistle to the Romans, 578.

139 Cf. Gal 3:29, “If you belong to Christ, then you are Abraham’s seed, heirs according to the promise.”
140 It reads, “For the Lord did not draw Ishmael and his sons and his brothers and Esau near to himself, and
he did not elect them because they are the sons of Abraham, for he knew them. But he chose Israel that they
might be a people for him. And he sanctified them and gathered them from all of the sons of man because
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from Abraham, Ishmael and Esau are non-elect, because the Lord knew their character to
be wicked.'*" A similar emphasis on the ethical reasons of rejection (Esau is evil in his
deeds) can be found in Philo’s treatment of Jacob and Esau, which depicts Esau as “the
companion of wickedness,” who threatens over Jacob. 142

These examples, from Jubilees and Philo, demonstrate the fact that they share a
similar viewpoint on the election of Jacob. The reason for God’s choice of Jacob over
Esau, though both births are from God’s promise, is that the latter is inferior to the former.
Paul, however, stresses that Jacob’s election arises from God’s purpose and calling,

instead of any human’s doing. Therefore, these examples in the Jewish tradition hold to

viewpoints on Abraham’s true seed that differ significantly from Paul’s. 143

3.4 Romans 9:14-29

3.4.1 Presentational Meaning: God’s Authority, God’s Mercy and God’s People

After alternately discussing God’s words and who belongs to God’s people
according to the stories of the patriarchs, Paul continues to speak of God and his people
by tracing Israel’s history of exodus and exile as presented in the books of Exodus and
[saiah. In other words, the renewed identity of God’s people and their relationship with

God will be brought into view in vv. 14-29.

many nations and many people, and they all belong to him, but over all of them he caused spirits to rule so
that they might lead them astray from following him. But over Israel he did not cause any angel or spirit to
rule because he alone is their ruler and he will protect them and he will seek for them at the hand of his
angels and at the hand of his spirits and at the hand of all of his authorities so that he might guard them and
bless them and they might be his and he might be theirs henceforth and forever” (See Wintermute,
“Jubilees,” 87).

! Wintermute, “Jubilees,” 87. Cf. Abasciano, Paul’s Use of the Old Testament in Romans 9:1-9, 173.

Y2 Det. Pot. Ins. 45-46. See Philo, Works of Philo, 117.

'3 The author of Jubilees demonstrates that Ishmael and Esau were led astray away from following God by
angels or spirits (See Jubilees 15:30-32). Philo holds that Ishmael is inferior to Isaac, and Isaac is perfect in
virtue (see Leg. All. 3.219; Sobr.8ff and Cher. 3—-10).
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God’s nature, particularly his authority and mercy, is the argumentative center for
this section. Verses 14—18 provide a disputation speech formulation, which depicts Paul
arguing against the accusation of God’s injustice. A disputation speech begins with a
series of rhetorical questions, embedded with a voice of refutation from the word of God,
and Paul’s answer, which includes a rebuttal of the refutation with an explanation.'**
Verse 14 consists of three clauses in a relationship of paratactic extension with one
another.'*® The first primary clause—ri o0v épolinev (c9A)—is typical of questions Paul
uses to advance his argument.'*® The implied participant reference “we” is the sayer. It
includes Paul and his interlocutor. So, Paul identifies himself with his interlocutor by
offering a question. The subsequent paratactic clause c9B (v. 14b) raises specifically a
yes or no interrogative question about God—the potential accusation of God that his
interlocutor would make: py ddixia mapa t@ 6ed; (is there injustice with God?). With the
third paratactic clause c9C (v. 14c), Paul dismisses the accusation with the emphatic
answer p) yévotto (“By no means”). The subsequent vv. 1518 explain Paul’s rebuttal.
Therefore, the discourse pattern of vv. 14—18 basically follows a disputation speech: two
rhetorical questions (c9A, c¢9B, v. 14ab) which implied the refutation of God’s justice;
Paul’s answer of rebuttal: uy yévoito; and further explanation of God’s authority and

- . 3 3 . 3 H X2
mercy in vv. 15—18. There is a lexical chain concerning God’s mercy—e)\séw"3, olxtipw™,

and é\edw™'—which belongs to the thematic formation [God’s Mercy].'*’ Also, a group

144 Westermann, Basic Forms of Prophetic Speech, 201; Hill, Malachi, 34; Eddinger, Malachi, 9.

143 See chart 2 of Appendix 4.

146 See Rom 3:5; 6:1; 7:7. Cf. Moo, The Epistle to the Romans, 591.

147 The thematic formation [God’s Mercy] spreads throughout Israel’s Scripture and Second Temple Jewish
literature (Exod 34:6-9; Num 14:18; Neh 9:1; Pss 86:15; 103:8; 145:8; Joel 2:13; Jonah 4:2; Nah 1:3; Deut
7:9-10; 2 Kgs 13:23; Isa 30:18; Jer 32:18; Sir 2:11; Wisd Sol 3:9; 4:15; 15:1; Pss. Sol 9:8-11; T. Jud. 19:3;
T. Zeb 9:7; Jos. As. 11:10; Ps. Philo 13:1; 35:3; 4 Ezra 7:3,3 etc.). Cf. Dunn, Romans 9-16, 552.
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of phrases—mi)v Svaylv wov, Td dvoud wov, and BéAer™—belong to the thematic
formation [God’s Power]."*® That is, God’s justice is realized in these two aspects of the
description of God, his power and mercy. In the following, a detailed clause by clause
analysis will be carried out.

In vv. 15-17, Paul provides scriptural evidence to deny the accusation of the
injustice of God (c9B). With a yap, c10A (v. 15a) provides a scriptural voice for his
emphatic denial. Among most projecting introduction with speaking formulas, the sayers
would be (general or specific) Scriptures, however, the sayer here is “God,” the implied

participant reference, which is demonstrated in the finite verb Aéyet. The receiver of the

verbal clause (Aéyet) is Moses (16 Mwiioel), the grammaticalized participant reference. It
is worthy of noticing that Moses is referred to not as a way of identifying the quotation,
but as an example of God’s mercy to Israel.'* The wording is an exact quotation of
Scripture—Exod 33:19 LXX (v. 15)—for they agree with each other precisely.'> The
designation of Moses suggests that Paul preserves the voice of YHWH in Exod 33:19. In
other words, instead of generalizing the voice of YHWH into his current situation, Paul
keeps the quoted text Exod 33:19 within its own co-text: after Israel’s sin with the Calf,
the tension within Israel and YHWH became intense. At this point of the co-text, Moses
pleads for mercy, and YHWH resolves the tension by promising to show mercy to
Israel.’*! The section of Exodus that Paul employs here “provides the theological center

of Israel’s struggle to belong to Yahweh.”"** Therefore, God’s mercy to Israel is highly

1% Note that the desirative mental verb states that God can have mercy or harden whoever he wills. This
suggests God’s superior power or authority.

7 Cf. Dunn, Romans 916, 551-52.

**" Dunn, Romans 9-16, 552.

1 Durham, Exodus, 445-46.

52 Durham, Exodus, 446.
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related to Israel’s identity as God’s people. Moreover, God himself is a merciful God.
Cranfield has mentioned that Paul most likely thought of the clause (Exod 33:19) parallel
to Exod 3:14, ' where God’s innermost nature has been revealed.'> Piper argues that
“Paul saw in Exod 33:19 a paraphrase of God’s ‘name.’”'>> Therefore, God’s mercy to
Israel expresses who he is. Interestingly, Paul’s arguement alternates between the
argumentation of the identity of God’s people based on his promise (vv. 6—13) and the
nature of God (his faithfulness and justice [v. 6 and v. 14]). This follows from the fact
that who can be God’s people depends on who God is. As Johnson rightly states, “God
elects because of who God is, not because of who people are.”'*® With ofv (therefore), an
inference drawn from the quotation has been provided in c11A (v. 16). This clause is
made from the three genitive phrases, in which their subjects are blurred,"*” and states
that God’s mercy does not depend on human willingness or activity, but God’s being
merciful."*® The yap in c12A (v.17a) introduces a second explanation for the denial of the
accusation.'® Again, the Scripture is the sayer of the verbal process. Abasciano is correct
to say that “by referring to Scripture as the speaker, Paul buttresses his argument as

coming from the authoritative word of God.”'®® The receiver of the verbal process, T¢

dapan, as grammaticalized participant reference, is marked. In contrast to Moses,

133 Cf. Dunn, Romans 9-16, 552: Dunn sees “an intended link with the repetition and development of Exod
33:19 in 34:6.”

1* Cranfield, Romans, 483. Cranfield emphasizes the point that God’s free will in mercy is not the freedom
of an unqualified will of God. The words of Exodus “clearly do testify to the freedom of God’s mercy, to
the fact that His mercy is something which man can neither earn nor in any way control.” See Cranfield,
Romans, 483.

15 Piper, Justification of God, 67.

1 Johnson, Function of Apocalyptic, 139.

157 There are different suggestions on the subject, such as “the choice,” “mercy,” “the matter generally,” etc.
See Cranfield, Romans, 484, and Moo, The Epistle to the Romans, 592-93.

158 Moo, The Epistle to the Romans, 593; Cranfield, Romans, 484—85.

% Dunn, Romans 9-16, 553.

160 Abasciano, Paul’s Use of the Old Testament in Romans 9:10—18, 195. In Rom 9:15, Paul introduces the
quotation of Exod 33:19b with God himself as the implicit speaker to similar effect.
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Pharaoh is introduced as one of those who resist God'®! with wording is quoted from
Exod 9:16."* Dunn is right to point out, “In drawing this conclusion from Exod 9:16 Paul
shows very clearly that he is conscious of its co-text, since that word (harden) is
particularly prominent in that section of the Exodus narrative (Exod 4:21; 7:3, 22; 8:15;
9:12, 35; 10:1, 20, 27; 11:10; 13:15; 14:4, 8, 17).”'® In other words, God’s hardening of
the heart of Pharaoh is in view in the quotation in v. 17. God is the actor of the material
verb ¢&jyetpa (raise), and you (Pharaoh) functions as the recipient in ¢12B (v. 17b)."%* In

c12Ca (v. 17¢), God remains as the actor in the material verb évdeifwpat in order to

demonstrate his powers. Also God’s name is the goal of the verbal process of diayyelf
(proclaim) with the whole world as the space circumstance (c12Cb, v. 17d). The verb
dtayyeAd] is in the passive voice, and the goal, the name of God, is mapped on to the
subject, so it is assigned modal responsibility.165 In other words, God’s action and the
delivery of his name proceeds from his own will. Then with otv, Paul arrives at the
conclusion in v. 18 that év 8éAet Eheet, dv 0t BéAet oxdnpivet (“He has mercy on whom he

166

will, and he hardens whom he will”).”™ God is the senser of the desirative mental verb

BéAer (will) in v. 18 (cc13AB). God again is the senser of the mental verb éAeel (have

16! Cranfield, Romans, 485.

12 This quotation is significantly different from the LXX. Paul may be translating from a Hebrew text. See
Dunn, Romans 9-16, 563; Stanley, Paul and the Language of Scripture, 106-9.

' Dunn, Romans 9-16, 554.

1% 1t is a material process of transitivity. According to Halliday, “Material clauses construe figures of
‘doing-&-happening.” They express the notion that some entity ‘does’ something.” This type of clause
represents a configuration of Actor + Process+ Goal. Halliday and Matthiessen, An Introduction to
Functional Grammar, 179-80.

165 See Halliday and Matthiessen, An Introduction to Functional Grammar, 182.

1% Most scholars argue that the structure of vv. 17—18 parallels vv. 15-16, a scriptural introduction with a
quotation being followed by a conclusion, which indicates that vv. 17—18 contain a second reason to reject
the accusation that God is unjust (cf. Moo, The Epistle to the Romans, 594). However, if v.16 is a
conclusion drawn from v.15, obviously, v.18 does not arrive at its conclusion only from v. 17, but from vv.
15-17. Therefore, vv. 1718 do not function as a parallel to vv. 15-16.
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mercy) and the actor of the material verb oxAnpivet (harden).'®” So far, God’s power in
his action is the climax of the co-text. Note that the implied reference changes to the third
person singular in v. 18: from “I will have mercy on whom I ha\;e mercy...” to “He has
mercy upon whomever he wills...” This suggests that the voice of God in Exodus turns to
a normative message concerning God: his mercy (vv.15-16) and his power (including
proclaiming his name and hardening people’s hearts [v.17]).

Verses 19-21 center on the authority of God. After arguing that God exercises his free
will in mercy and hardening (v. 18), a question of refutation from the human perspective
arises—ri &7t uéudetat; (v. 19). Paul nullifies this objection by highlighting the
fundamental inadequacy of the human position of opposition and accusation of God.'®®
Then he explains it by invoking the metaphor of the molded object and the molder (v.
20b), and the second metaphor of the potter and vessel (v. 21) to enhance his statement of
God’s decisive authority over human beings. Again, the disputation speech becomes clear
at this point. In c14A (v. 19a), Paul probably quotes his interlocutors (who are the
objectors)—Epeis wot odv—and their objections—t... &1t péudetar; T yap BovAiuatt
adtol Tig avBéoTrxev; (“how can he [God] blame [a person], for who can resist his
intention?”). This objection responds to Paul’s teaching of God’s justice based on his
sovereign act in v. 18. If God “hardens whom he wills,” how can it be fair for one (e.g.,

Pharaoh) to be blamed, since he cannot resist God’s intention or will.'®® Therefore, the

167 According to BDAG, when God is subject, it refers to hardening the heart of someone; with a human
subject, it refers to one’s heart being hardened, e.g., Heb 3:8, 15; 4:7. See BDAG, “oxAnpivw,” 930.
According to Moo, oxAnpivew occurs 23 times in the LXX. Thirteen refer to a spiritual condition that leads
people to fail to revere God, obey his laws, and the like. Moo, The Epistle to the Romans, 596-97,n. 47.
18 Cf. Belli, Argumentation and Use of Scripture in Romans 9-11,97.

19 See Jewett, Romans, 591; Moo, The Epistle to the Romans, 600—1. Dunn states, “The question is a
legitimate one, and Paul’s response indicates that he does not dispute its logic.” See Dunn, Romans 9-16,
555.
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question “is there injustice with God?” is still pertinent. The voice of the objection here
may be from a Pharisaic Jew who criticizes Paul’s argument for not leaving enough room
for human free will.'”® Paul’s sharp response to the objection is introduced with nominal
direct address & &vfpwme (v. 20). The interjection & here expresses a deep emotion.'”" As
Jewett observes, there is a tone of grief and warning in these opening words. 12 The
adversative pevolivye (on the contrary) contrasts with the objection in v. 19, which
conveys the same tone and prepares for the sharp response with a series of rhetorical
questions.'” The first denunciation serves Paul’s following argumentation. The relational
clause of c15A (v. 20a) conveys the subordinate status of “you” (human beings) to
God.™ Actually, the two fundamental participants, God and men, are found in contrast to

one another.'” This contrast is signaled in a few semantic items: avbéatynxev (oppose),

avtamoxpwoypevos (answer back), and pevolivye (on the contrary). The participant
references change from focusing on Moses, Pharaoh, and God to “you” or “men” (the
interlocutors) and God in vv. 19-21.

The subsequent metaphors of the molded/molder and the vessel/potter, which are
offered to answer the rebukes, emphasize the gulf between human beings and God, the
creature and the creator (v. 20b, v. 21).'7® The former is from the perspective of the
molded to the molder, that is, the molded has no right to question the molder; and the

latter is reversed, from the potter to the vessel, that is, the potter has authority to make the

1 Moo, The Epistle to the Romans, 600, n. 60.

"I BDAG, “d,” 1a, 1101. See also Moo, The Epistle to the Romans, 601.

172§ ewett, Romans, 592.

1 Jewett, Romans, 592.

'™ Note that “you,” the object, has been emphasized by placing it before the predicate.

175 Cf. Belli, Argumentation and Use of Scripture in Romans 9-11, 95.

'8 It was popular in Jewish thought to use a potter with his clay as an image of God as Creator: Ps 2:9; Isa
29:16; 41:25; 45:9; Jer 18:1--6; Sir 33:13; T. Naph. 2: 2, 4; 1 QS 11:22; Wis 15:7, etc. See Dunn, Romans
9-16, 557, and Moo, The Epistle to the Romans, 602.
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vessel of honor or of dishonor. In sum, the lexical chains that related to God and men—
e.g., BovAnpa and é€ovaiav, avbiommut and dvramoxpivopar—and the series of contrasting
pairs— &vlpwme and 8e@, T0 mAdopa and 7§ TAdoavTt, 6 xepapeds Tol Aol and
$updpatos—denote a sort of discourse [God’s Authority].!”” If Dunn is right to point out
that the potter with his clay was a popular image for God as Creator in Jewish thought,'”®
then we can label this ITF as [God’s Authority: Creation]. Note that “the hermeneutic of
the true prophet primarily stressed God’s role as creator.”" Also, the clay and potter
motif is also a popular prophetic theme.'®” In other words, Paul has the concept of true
prophecy in mind when using these metaphors.

Verses 22-29 focus on God’s mercy, seen in his patient endurance of the vessels
of his wrath. The participial clause in v. 22 (cc18AB) is in a concession relation to the
primary clause, c18(®@). It indicates that God has the ability to make the vessels of
wrath into destruction, but he chooses to patiently endure them. Therefore, God’s mercy

has been expressed. The fva clause in v. 23 stands in a purpose relation to c1 sO®@.'™

That is, the purpose of God’s enduring the vessels of wrath is to make known the riches

of his mercy. In this way, Paul has articulated God’s authority to deal either positively or

7 1t was not rare to use the metaphor of a potter and vessel to talk about God’s authority in the Second
Temple Period literature. 1QS 11:20-22 contrasts the wonderful deeds of God to the lowliness of humans
with the image of the molded and molder also. (It reads, “Who can endure Thy glory, and what is the son of
man in the midst of Thy wonderful deeds? What shall one born of woman be accounted before Thee?
Kneaded from the dust, his abode is the nourishment of worms. He is but a shape, but moulded clay, and
inclines towards dust. What shall hand-moulded clay reply? What counsel shall it understand?” See Vermes,
Dead Sea Scrolls, 117). This theme can also be found in Job 10:9; 38:14; Isa 29:16; 41:25; 45:9-10; Jer
18:1-6; T. Naph 2:2, Wis 15:7-19, Sir 33:7-15 etc.

'8 Dunn, Romans 9-16, 557.

' Evans, “Paul and ‘True Prophecy’,” 561.

' CF. Jer 18:1-10.

181 See Chart 1 of Appendix 4 regarding the clause numbers.
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negatively with human beings according to his own purpose. 182 The main flow of Paul’s

view can be shown in the dual usages of language: oxely dpyfjs (the vessel of wrath) vs.
oxely éléous (the vessel of mercy); évdetéacbar T)v dpyiv (to show his wrath) vs.
yvwpioat T6 uvatdv adtod (to make known his power); xatyptiouéva els amwAeiav (to

prepare for destruction) vs. & mpontoipacey eig 365av (which he had made ready for
glory). This dual usage of language recalls the above scriptural examples: Moses (v.15),
Pharaoh (v.17), and the “potter/vessel” image (vv.20b—21).'"*> As Byrne has observed,
“Paul speaks of God’s (negative) intentions with respect to ‘vessels of wrath,” on one
hand (v.22), and (positive) intentions with respect to ‘vessels of mercy,” on the other
(v.23).” 3¢ On the whole, Paul attempts to highlight God’s authority to deal with human
beings according to his own free will, as part of his nature or character. That is, human
being has no right to question God’s justice.

Verses 23b—24 begin to bring in the receivers of God’s mercy, who are God’s

185

people (cf. éxdAeoev in v. 24), " and Paul cites a catena of texts to explain that God has

mercy on both the Gentiles and Israel (vv. 25-29).'3¢ The joining phrase axedy é\éoug
(c18C, v. 23) can be linked with o0¢in v.24, and ol stands in apposition to Huds, which
refers to those being called from the Jews and the Gentiles.'®” Verses 25-29 confirm the

theme of God’s mercy toward his people. They explain who belongs to the vessels of

mercy: God’s people, including the Gentiles and Israel. In a word, the relative pronoun

182 Byrne, Romans, 301.

18 See also Byrne, Romans, 301.

184 See also Byrne, Romans, 301.

185 Cf. vv. 6-13. It is God’s promise or his calling that makes people God’s people.

' This point will be further developed in Rom 11. Note that the combination of the catena texts is unlikely
to have already been in existence before Paul, in other words, the combination and the changes to the texts
is by Paul himself. See Moo, The Epistle to the Romans, 612.

137 Dunn, Romans 9-16, 570; Jewett, Romans, 598; see also Moo, The Epistle to the Romans, 611;
Cranfield, Romans, 498.
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olg in c18E parallels &, which refers to oxeldy éAéous (the vessel of mercy). Therefore, the
relative clause & mpoyrolpacey eic 06Eav (c18D, v. 23b) indicates that God has prepared
the vessel of mercy beforehand for glory; and the relative clause olg xat éxaAeaey nuds ob
uévov €€ Toudaiwv éAla xal &€ €0viv (c18E, v. 24) illustrates further that who God has
called (both from the Jews and the Gentiles) belong to the vessels of mercy. In other
words, the fact that the identity of God’s people can be realized is based on God’s mercy.
In sum, the scriptural catena (vv. 25-29) provides explanations for the fact that both the
Gentiles and the Jews are under mercy. Now let us turn to the catena of scriptural texts.

Rom 9:25-26 quotes Hos 2:25 and 2:1 (LXX) with the introductory projecting
formula wg xal év 76 ‘Qong Aéyet (c19A, v. 25). The phrase wg xal suggests its linkage
with the claim in v. 24 concerning the call of God.'*® Thus, the verb Aéyet corresponds to
éxddeoey in v, 24,'% belonging to verbal verb. Therefore, the first person singular form of
the verb Aéyet should refer to YHWH. In other words, the scriptural voice in the texts of
Hosea is the oracle of YHWH. It is God’s voice that confirms who are his people.'®® Let
us examine the following Hosea texts in Rom 9:25-26. The first quotation differs

noticeably from the LXX text.
Hos 2:25 éAefow v Odx-RAeyuévny xat £pé 76 OV Aad pouv Aade pou
Rom 9:25 xaléow Tdv o Aadv uov Aady pou xat Ty odx yyat

138 Jewett, Romans, 599.

139 Jewett, Romans, 599.

' Within Rom 9-11, only in Rom 9 does Paul use the voice of God in the projection introductory formula,
which corroborates the idea that the main focus of Rom 9 is God.
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Paul reverses the order of the clauses, with a xaAécw clause substituted for that of £pé

and the verb %yamuévny replacing that of HAenuévyy.®’ The substitution of xadéow for

3~

¢p& establishes a verbal link between v. 25 and v. 24 and to the earlier discussion of
‘calling’ in the promise section (cf.vv.7&12).'*? The second quotation repeats verbatim

the phrase in Hos 2:1. The linking word xaAéw also makes a linkage of v. 25 and 26

(xaréow vs. xAnbngovrat): “I will call not my people my people” vs. “They (not-my-

23

people) will be called ‘sons of the living God.”” Another linking phrase is o0 Aadg pov,
while in v. 26 0% Aabs pou has been reversed to vioi feol {@vrog. Consequently, God’s
people have further been described as “sons of the living God.”"*? Paul thus combines the
two Hosea texts into one whole piece, because both texts speak of the reversed identity of
the northern kingdom of Israel.'™

The introductory projecting formula "Hoalag 02 xpalet vmép Tol Topan (Isaiah

cries out concerning Israel) in v. 27 is followed by the combined scriptural quotations

" 1t is not very clear why Paul changes from é\eéw to dyamdw here. It is suggested that the change
provides a verbal connection between v. 25 and Paul’s earlier discussion of Jacob and Esau, the loved/hated
contrast of vv. 10—13, where dyamdw belongs to a cluster of terms within the semantic field of election.
Wagner further points out that, “By echoing the earlier allusion to the Jacob/Esau story in this way, Hosea’s
words intimate a reversal of the divine exclusion of Esau.” See Wagner, Heralds of the Good News, 82. Cf.
Starling, Not My People, 112.

12 Starling, Not My People, 112.

' In the Second Temple Period, Hosea’s description of restored Israel as “son of the living God” was
applied to “a restored future Israel,” or “to Gentile proselytes who become ‘sons of the living God’ through
their conversion and embrace of the Mosaic law” (See Starling, Not My People, 128). For instance, in Jub
1:25, “sons of the living God” refers to ethnic Israel. It is in the context of divine speech to Moses, which
states the promise of future restoration to a repentant Israel (Jub 1:22-25). The author of Jubilees
demonstrates that the hope of restoration is for all Israel, and to return to God is to return to his
commandments (See Wintermute, “Jubilees,” 129).

A different application of the expression “sons of the living God” is found in Jos. Asen 19.8, in which it
refers to Gentile converts. Cf. Starling, Not My People, 129. The date and authorship of Joseph and
Aseneth is controversial. Some argue for late antiquity with a Christian composer; but it is more likely that
it is the work of a Jewish author writing in the Second Temple Period. See Collins, “Joseph and Aseneth,”
97-112; Nickelsburg, Jewish Literature, 332-38; and Starling, Not My People, 130.

14 Cf. Stanley, Paul and the Language of Scripture, 109-13. Paul may make some changes if P*, the
Syriac Peshitta, and a string of Western text-type manuscripts have been adapted. See the discussions in
Starling, Not My People, 113-14.
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from Hosea and Isaiah texts. So, Paul preserves Isaiah’s own voice, which suggests that
Paul has the co-text of the employing texts in mind. The quotation of Rom 9:27 here is an
amalgam of Hos 1:10 (LXX) and Isa 10:22; Rom 9:28 quotes from Isa 10:22-23, which
brings in the remnant motif that some of the Jews will be saved.'®® The way that Paul
combines and changes the scriptural texts can be found in Chart 4 of Appendix 4. The
proverbial expression of 1 &upos i badacoms (sand of the sea), employed by both Hos
1:10 and Isa 10:22, has been associated with God’s promised blessing to Abraham and
Jacob’s descendants many times in Scripture (cf. Gen 22:17; 32:13; 41:49; Josh 11:4;
Judg 7:12; 1 Sam 13:5; 1 Kgs 4:20)."%° It “describes the blessing enjoyed by Israel before
their rebellion and God’s judgment on the nation.”"®’ The second half of the Scripture

comes from Isa 10:22, with the alternating of the synonymous pair from xatdAeippa to

€ 14

UméAetppa. The remnant theme in Rom 9:27-29 accords with the Isaianic passage.'”® It
shows that God spared a portion of Israel (9:27¢). Some scholars emphasize the positive
dimension of the remnant concept here by arguing that the salvation of the remnant
becomes a sign of the salvation of Israel as a whole.' It is not certain whether the text
implies the extension of salvation from a remnant to the whole of Israel in Rom 9:27-29,

but it is crucial that the salvation of the remnant is based on God’s mercy (cf. 9:29),

1% 1t has been said that Paul contradicted himself by saying that only a remnant of the Jews will be saved
and “all Israel will be saved” in Rom 11:26. L. Gaston holds the opinion that the remnant “is the same as
the ‘all Israel” which is to be saved in 11:26.” See Gaston, Paul and the Torah, 140. Heil holds the position
that v. 27 promises that “a remnant of presently unbelieving Israel will come to believe and be saved.” See
Heil, “From Remnant to Seed,” 705; also Gadenz, Called from the Jews and from the Gentiles, 121, n. 157.
We will investigate further the meaning of 7o dwéheippa cwdyoetal later.

1% Dearman, The Book of Hosea, 104.

197 Wagner, Heralds of the Good News, 91.

' The use of Isaiah in Rom 9:27—29 concerns the remnant theme. The ITF [the Remnant] can be found in
the Scriptures and Second Temple Period literature. For instance: 2 Kgs 21:14; Ezek 5:10; Mic 4:7; 5:7-8;
Sir 44:17; 47:22; 1 Macc 3:35; 1QS 4:14; 5:13; CD 1:4-5; 2:6-7; 1QM 1:6; 4:2; 13:8; 14:5-9; 1 QH 6:32;
6:8; and 7:22, etc.). Cf. Dunn, Romans 9—16, 573.

19 Gadenz, Called from the Jews and from the Gentiles, 123.
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because the word of judgment will be executed on the earth (v. 28). In v. 28, Paul
conflates Isa 10:22-23 and 28:22 to demonstrate that this word of judgment will be
executed completely and decisively on the earth.*%

The introductory projecting clause (c21A) in Rom 9:29 continues to preserve
Isaiah’s voice as the sayer. In other words, Paul quotes Isa 1:9 without alteration, which
corroborates the theme of God’s mercy through his keeping of the remnant. That is, Isa
1:9 signifies YHWH’s merciful act and faithfulness to the Israelites.*”! But note that the

remnant theme is not about continuity of ethnic descent but of the faithfulness of God.**

Neither should one fail to notice that the term omépua resumes the topic of the true seed
within Israel in vv. 6-9; in this section the main argument is that God’s word has not
failed because “not all Israel are Israel.” In vv. 25-29, through the catenaic employment
of the Scriptures, Paul asserts that despite Israel’s lack of faithfulness (which is implied
in v.29) God remains faithful to his word and remains merciful to Israel by saving a

remnant of them.

290 The participle cuvteA@v is difficult to understand, since this is the only occurrence in the New
Testament. According to BDAG, the verb means “cut short, limit, shorten.” Cf. Gadenz, Called from the
Jews and from the Gentiles, 127-130; Shum, Paul’s Use of Isaiah in Romans, 209.
2V Shum, Paul’s Use of Isaiah in Romans, 212. Also, as Barclay states, “It is God’s grace and God’s word
that is constant, even in the midst of total unfaithfulness.” See Barclay, “Paul’s Story,” 152.
%2 Note that the remnant can refer to different groups of people in ancient Jewish literature. It can refer to
the people who did not go into Noah’s ark, that is, “a remnant was left to the earth when the flood came”
(Sir 44:17). It can refer to the Assyrians (1 QM 1:6 Assyrian shall come to an end, leaving no remnant).
However, most of the time, it refers to a remnant of Israel (CD 1:4-5; 2:6-7; 1QM 13:8; 14:5-9; Sir 47:22
etc). Regarding the remnant of Israel, as we have noticed, the ITF [the Remnant] can be viewed both
negatively as well as positively in some Jewish literature: on the one hand, Israel was punished for having
forsaken Yahweh (e.g., Isa 1) so the remnant of Israel is under judgment; on the other hand, the remnant
motif can denote a hope of deliverance by Yahweh (e.g., Isa 10:22).

The view of [the Remnant] in the Gospels allies with Paul’s in Rom 9. For instance, [the Remnant)]
in Matthew 22:1-14, is also related to the inclusion of the Gentiles in the salvific plan of God. The
conclusion from this parable from the wedding banquet: moAXol ydp eiov xdnTol, dAiyor 8¢ éxiextol (for
many are called, but few are chosen) is pertinent to the remnant theme in Rom 9. “Many” and “few”
indicate that all Israel was called by God but only some were actually chosen for the messianic banquet.
This parable is located in the third of the triad of parables about the themes of “God’s gracious invitation to
the guests, their refusal to respond, the king’s judgment that fell on them as a result, and the extension of
the invitation to others.” See Osborne, Matthew, 795, 803.
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In sum, vv.14-18 focuses on God’s nature: his authority and his mercy to buttress
divine election as arising out of God’s willing, not out of anyone’s wishing or doing (v.
16). Verses 19-29 continue to discuss God’s nature and the identity of his people. Paul
expands on the idea that God’s justice is dependent on who God is—his authority over
human beings (vv. 19-21) and his mercy to his people (vv. 22-23)—although these
people deserve wrath and destruction. The catenaic scriptural employments from Hosea
and Isaiah (vv. 25-29) utilize the voices of God and the prophet Isaiah to illustrate (1) the
oracle that the Gentiles can be included as God’s people (vv. 25-26), and (2) God’s
mercy towards Israel in preserving a remnant of them (vv. 27-29). Therefore, Paul’s use
of the voice of God’s people, including not only Jews but also Gentiles, is endorsed by
the divine oracle in Hos 2:25 and 1:10. Also, Paul allies with the voice of Isaiah to
reinforce the theme of God’s mercy to Israel. Note that the theme of God’s nature

alternates with the concept of the identity of his people throughout Rom 9:6-29.

3.4.2 Scriptural Voices
In Rom 9:14-29, Paul uses several Mosaic texts and prophetic texts: Exod 33:19;

9:16, Hos 2:1; 2:25; Isa 10:22-23 (28:22?) and 1:9. Important insights arise from
examining these scriptural texts in their own co-texts first and then assessing what Paul’s
voice is toward them in Rom 9:14-29.

After the sin of the Golden Calf (Exod 32), the Israelites lost the presence of God
(Exod 33:1-6). Moses went into the tent of meeting (33:7-11) and interceded for Israel
(33:12-23). There are two stages to Moses’ intercessory prayer in the tent: first, Moses’

intercession for God’s guidance of his people (vv. 12—17), and then his request to see
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God’s glory (vv. 18-23).2 In this second intercessory prayer, when Moses asks to see
God’s glory (v. 18), God’s speech becomes dominant. First, as Dozeman observes,
Moses’ request for God’s glory “moves the prayer from the earlier petition for guidance
to the desire for a new level of enlightenment into the very character of God.””** Then in
v. 19, God reveals his divine name to Moses and expresses his intention to bestow mercy
to whomever he sees fit.?> Note YHWH’s response to Moses: he will cause all goodness
to pass in front of Moses. According to Durham, “goodness” here is taken as the “beauty”
of YHWH, which suggests a theophany.”*® Many commentators notice that YHWH
reveals his divine name here, sharing a similar pattern with that of Exod 3:14, YHWH’s
first appearance to Moses.?”’ In other words, YHWH’s announcement about bestowing
his divine mercy on the people of his choosing (33:19) reveals his character: he who he
is. Finally, vv. 20-23 conclude the intercessory prayer of Moses “with divine instructions
for theophany in response to Moses’ request to see the divine glory.”**® In addition,
YHWH’s gracious character is reasserted in Exod 34:1-9, in which YHWH instructs
Moses to reissue the broken tablets of the covenant. Therefore, Exod 33:19 in its co-text
reveals God’s character of mercy. Paul corroborates this divine voice when he preserves
the voice of God in v. 15 (16 Mwiael yap Aéyet).

After employing the passage concerning God’s merciful character in Exod 33:19,

Paul continues to quote Exod 9:16 in Rom 9:17 (“I have raised you up for the very

2% Cf. Dozeman, Exodus, 725.

2% Dozeman, Exodus, 729.

2 Dozeman, Exodus, 730.

26 Durham, Exodus, 452.

7 Meyers, Exodus, 264. it W may (am who [ am) vs. DR WS "HANT 1H WRNR Dim - (“1
will be gracious to whom I will be gracious, and will show mercy on whom I will show mercy”). See also

Dozeman, Exodus, 730.
2% Dozeman, Exodus, 730.
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purpose of showing my power in you, so that my name may be proclaimed in all the
earth”). Examining Exod 9:16 in its own co-text provides insights. Exodus 9:13-35
recounts one of the ten plagues: it first announces the plague of hail (vv. 13-21), then the
event occurs (vv. 22-26), and, finally, Pharaoh’s response is given (vv. 27-3 5).2% There
are several important features to be noted about the plague of hail. First, Moses is
presented as YHWH’s prophetic messenger: “Thus said YHWH?” (v. 13). Next, the
conflict is prolonged by demonstrating the power of YHWH in vv. 15—16: thus the name
of YHWH will be proclaimed through all the land of Egypt (v. 16). Finally, after Moses
executes the plague, Pharaoh confesses his sin, but when the plague ceases, Pharaoh
hardens his heart refusing to release the Israelites (vv. 34-3 5).2!° This hardening theme
occurs in Pharaoh’s response to God after the cessation of the plague.

In sum, Exod 33:19 and 9:13-35 demonstrate respectively God’s merciful
character and his power in hardening whomever he wills. In Rom 9:14-18, we see that
Paul intentionally points out the names of Moses and Pharaoh in the introductory
projection formulas, which suggests that Paul is attempting to keep the scriptural voices
of the texts of Exodus. From the above analysis of the co-texts of Exod 9:16 and 33:19, it
can be inferred that Paul has the co-text of Exod 9 and 33 in mind when he quotes parts
of them. He then generalizes the voices of these two texts into a normative message while
turning the first person singular (“I will have mercy on whom I have mercy, and I will
have compassion on whom I have compassion”) into the third person singular, “He has

mercy upon whomever he wills, and he hardens the heart of whomever he wills” (Rom

2% Dozeman, Exodus, 234.

21 Dozeman, Exodus, 236-38.
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9:18). Consequently, Paul’s use of the two Exodus texts stresses the fact that God’s
merciful character and his authority is consistent from the past until the present.

Paul then moves to the prophetic texts in his use of Scripture, the books of Hosea
and Isaiah in Rom 9:24-29. The first three chapters of the prophetic book Hosea “are
primarily concerned with Hosea’s marriage and family as the metaphorical means to
understand the relationship between YHWH and Israel.”*'! An outline of these chapters,

provided by Dearman, can aid our understanding of Hos 1-3 as a whole unit:**?

I. Superscription 1:1
II. Hosea’s Family 1:2-3:5
A. Marriage, Children, and Judgment on Israel 1:2-9

B. Reversal of the Judgment and Restoration of Israel and Judah  1:10-2:1

C. Charge against the Mother as a Sign of the Case against Israel 2:2-13

D. Reversal of the Judgment against Israel and Its Transformation 2:14-23

E. Love Her Again as a Sign that YHWH Loves Israel and Judah 3:1-5
From the above outline, we can perceive a pattern of alternation between judgment and
reversal of the judgment (restoration),”'? followed by an expression of YHWH’s love of
Israel and Judah that concludes the section. The Hosea texts (2:23 and 1:10) employed by
Paul are from the sections (1:10-2:1; 2:14-2:23) that concern reversal of the judgment
and restoration of Israel and Judah.

The historical context of Hosea is located in the mid and latter parts of the 8™

century BC (Hos 1:1) during the period that Israel struggled to preserve her identity under
the oppression of foreign forces.'* Hosea 1:10-2:1 [MT 2:1-3] is a reversal of the

judgment of Israel, and expands to “include Judah in God’s future saving restoration.”"?

*!! The rest chapters (chs 4-14) “are made up of prophetic speeches addressed to Israel and Judah.” See
Dearman, The Book of Hosea, 16.

212 Dearman, The Book of Hosea, 17. Italics mine. Ben Zvi has a similar structure. See Ben Zvi, Hosea, 4,
35.

2B Dearman, The Book of Hosea, 17.

214 Dearman, The Book of Hosea, 3.

215 Dearman, The Book of Hosea, 103. Regarding the structure of Hos 1:2-2:1, see Ben Zvi, Hosea, 45.
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In Hos 1:10 (MT 2:1), there are several expressions that are important to consider. The
phrase “sand of the sea” associates God’s promised blessing with the patriarchs, e.g.,
Abraham and Jacob: “Their descendants will be like the sand of the sea.”*'® The other
phrase, viot 8g00 {&vtos (children of the living God), “is a corporate reversal of the name
of Not-My-People™*!” and is a new name for the reconstituted people of God.*'® The two
negative names of Hosea’s children, Lo-ammi (1:9) and Lo-ruhamah (1:6), are reversed
into positive forms in 2:1, that is, Ammi (my people), and Ruhamah (mercy). Therefore,
it is YHWH’s intention to save and “to overcome his people’s failure.”*"® Note that in
Hosea’s day, the division between Israel and Judah had already lasted for two hundred

0

years,”?° so v. 11 depicts the Israelites and the Judahites gathering and appointing for

themselves one head, which may suggest a union of the Israelites and the Judahites as
God’s children.

Hosea 2:23 (MT 2:25) is located in the second part (2:14-23) of ch. 2—a
promised future restoration for Israel—which reverses the judgmental language used for
idolatrous Israel in 2:2—13, just as the judgmental language of 1:2-9 is reversed in 1:10-
2:1. Verse 23 reverses the names of the two children of Hosea: Lo-ammi (not my people)

to my people and Lo-ruhamah (no mercy) to mercy. The renewal of the relationship

216 Gen 22:17; 32:12, cf. Gen 15:5; 26:4; Exod 32:13; Deut 1:10; 10:22; 1Chr 27:23. See also Dearman,
The Book of Hosea, 104.

" Dearman, The Book of Hosea, 104. Cf. pr 'nu-§b bah “pwe vs. 'no% 13 oph Wnpwe

8 Dearman, The Book of Hosea, 104. Also, according to Goodwin, “Hosea’s description of restored Israel
as ‘sons of the living God’ was taken up and applied variously to postexilic Israel in the writer’s own time,
to a restored future Israel, and to Gentile proselytes who become ‘sons of the living God’ through their
conversion and embrace of the Mosaic law.” See Starling, Not My People, 128; Goodwin, Apostle of the
Living God, 42—64. However, Starling considers this understanding to be unconvincing. See Starling, Not
My People, 128-31.

2® Dearman, The Book of Hosea, 106.

220 Dearman, The Book of Hosea, 105.
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between Israel and YHWH is dependent on God’s merciful salvation to deliver them
from their failures.?*!

Paul must have this co-text of Hosea in view, for he intentionally points out
Hosea as the recipient of God’s oracle (He {God] says to Hosea) in Rom 9:25. The focus
in employing these two Hosea texts is on renewing the relationship between God and his
people. It is God himself who resolves and overcomes the failures of the ten northern
tribes of Israel, so that he can reconstitute or redefine the name of his people.*** Notice
that Paul most likely applies “not-my-people” to the Gentiles;** in other words, Paul
views the apostate Israel as having the same status as the Gentiles. Just as God graciously
reversed the status of apostate Israel, the position of the Gentiles, who are not God’s
people, will be reversed by God’s gracious calling of them to be the children of God.

In Rom 9:27, 29, Paul allies with the voice of the prophet Isaiah to testify of

God’s mercy in preserving the remnant of Israel.”** The point has been made by Isaiah

that the remnant can be saved, because they rely on God, not on arms or foreign forces, in

21 Cf. Dearman, The Book of Hosea, 131.

2 Some scholars argue that the original context of the Hosea texts is the promised restoration of the ten
northern tribes of Israel, not the inclusion of Gentiles, because “not-my-people” in Hosea 1:10 refers to the
ten northern tribes of Israel, so they are the Israelites, not the Gentiles. See Gadenz, Called from the Jews
and from the Gentiles, 108-9. See also Chilton, “Romans 9-11,” 27-37; Starling, Not My People, 118.
Some would argue that Paul does not disregard the original context by reading “not-my-people” in Hosea
1:10 as the Gentiles, because the texts from Hosea can refer not only to the northern tribes of Israel, but
also to Hosea’s children by Gomer, who were viewed as not belonging to the people of Israel (see Gadenz,
Called from the Jews and from the Gentiles, 107). Sterling argues that Paul’s convictions regarding Christ
and his own identity as a Gentile apostle made him expand the reference of the original context to the
Gentiles (see Starling, Not My People, 121). However, the reason that Paul uses the text of Hosea does not
concern whether it refers to the Gentiles or not; it concerns the renewing or redefining of the meaning of
God’s people.

*® From a Christian point of view, Paul’s reading of the inclusion of Gentiles can be analogous with 1 Pet
2:9-10 (“Once you were not a people, but now you are God’s people; once you had not received mercy, but
now you have received mercy”). Cf. Hays, Echoes of Scripture in the Letters of Paul, 67.

224 The historical setting, denoted by “that day,” refers to the Assyrian invasion, which was from 733 to 721
BC. See Watts, Isaiah 1-33, 191.



104

the co-text of Isa 10:20-23.*%° Helpful in understanding Paul’s use of these texts is the
following examination of Isa 10:20-23 in its own co-text. Isaiah 10:5-34 is a complete

1, %%¢ which can in turn be

section of the prophetic oracle that concerns Assyria and Israe
divided into three sub sections: destruction of the proud Assyria (vv. 5-19);%7 the
salvation of a remnant of Israel (vv. 20-27a), and the climax of the righteous rule of God
in his time (vv. 27b—34).2%% The issue of the remnant in vv. 20-27 is worth further notice.
Although “the people of Israel will be as the sand of the sea” is the promise that God
gave to Abraham (Gen 22:17, 32:13; cf. Hos 2:1), there is then a restriction that “only a
remnant of them will return” (v. 22), which implies a judgmental tone within this remnant
theme.*” Similarly, Rom 9:29 quotes Isa 1:9 without alteration, which corroborates the

remnant motif; Isaiah 1 is essentially judgmental in tone.** However, at the end of this

threatening woe-oracle, the prophet develops a gleam of hope in v. 9, where, according to

% King Hezekiah distanced himself from Assyria, but “sought affiliation with the Philistines, Phoenicians,
and Babylonians in opposing Assyria. In consequence the Assyrian king Sennacherib took military action
and Hezekiah had to surrender and pay heavy tribute.” See Widyapranawa, Lord Is Savior, 62.

%26 In the co-text of Isa 10:20-23, the remnant of the house of Jacob in v. 20 refers to the people of northern
Israel. See, Watts, Isaiah 1-33, 191.

27 The role of Assyria is positive at first when it is the executor of God’s Jjudgment against Israel, but then
it becomes boastful and arrogant about its power. God thus destructs it, with wildfire sweeping it. See
Childs, Isaiah, 93.

2% This division is common among scholars. See Childs, Isaiah, 90-97 and Widyapranawa, Lord Is Savior,
59—66. This third sub section is difficult to understand. However, with the great variety of images, it most
likely indicates that God’s righteous rule, as Childs has observed, will “establish divine sovereignty over all
human pretenses of world power.” See Childs, Isaiah, 97. Also, in 10:32, “this very day” suggests that this
is the day that the “LORD puts a halt to the invasion,” and “interferes and renders the Assyrians
powerless.” See Widyapranawa, Lord Is Savior, 66.

**® The remnant theme in the scriptural tradition contains a bi-polar reference: a negative judgmental notion
and a positive notion of the survival of a remnant. For instance, In Ezek 5, Ezekiel denounces the evil of
Israel in that they rebelled against God’s ordinances and statues, and proclaims that God will execute
Judgment on Israel, scattering the remnant to all the winds. In Mic 4-5, the remnant theme expresses a
salvific scene, “Your [God] hand shall be lifted up over your adversaries, and all your enemies shall be cut
off” (Mic 5:9). The remnant theme in Isaianic tradition is particularly twofold: on the one hand, Israel was
punished for having forsaken Yahweh (e.g., Isa 1), so the remnant of Israel is under judgmental tone; on the
other hand, the remnant motif also denotes a hope of deliverance by Yahweh. Hasel even states that Isa
10:22-23 contains the dual polarity of Isaiah’s remnant motif. See Hasel, The Remnant, 318. See also
Shum, Paul’s Use of Isaiah in Romans, 209-10.

2% In vv. 4-9, “Israel was directly confronted and rebuked for having forsaken Yahweh, and was then
promised Yahweh’s relentless punishment.” Shum, Paul’s Use of Isaiah in Romans, 212.
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Childs, the prophet hints at the remnant theme: “a few survivors” prevent Zion from
being utterly destroyed like Sodom and Gomorrah.”*' In other words, the element of
judgment is present, but “it is not final since the seed provides hope for the future.”**
This signifies Yahweh’s merciful actions and faithfulness towards the Israelites.”’

In sum, Paul uses the Hosea text, which expresses God’s mercy in reversing the
failure of idolatrous Israel, to develop the idea of God’s mercy in including the Gentiles
into his people. He then allies the two Isaianic texts together to testify about the mercy of
God, although both of the Isaianic texts bear a judgmental tone toward Israel. In other
words, Paul re-contextualizes the prophetic scriptural co-texts by bringing the Hosea text

together with the Isainic texts. The new discourse patterns of the prophetic co-text

demonstrate God’s merciful character to both Gentiles and Israel.

3.4.3 Thematic-organizational Meaning

The above analysis of presentational meaning shows that the interweaving
thematic formations in Rom 9:14-29 are [God’s Authority], [God’s Mercy], and [God’s
People]. It is important to enter into a discussion about the relationships of these ITFs in
Rom 9:14-29. The ITFs [God’s Mercy], [God’s Authority], and [God’s people] stand in
Alliance with one another to justify God’s justice. The first two ITFs concern God’s
nature: the merciful God is also the powerful God of creation, who has the authority to
determine who can be his people. According to the promise, the descendants of Jacob
became the people of God (vv. 6-13). The employing of Exod 33:19, which hints at
Israel’s sin with the Golden Calf, refers to God’s mercy towards rebellious Israel. In other

words, if the descendants of Jacob want to remain as God’s people, they need God’s

21 Childs, Isaiah, 19.
22 Gadenz, Called from the Jews and from the Gentiles, 133.
23 Shum, Paul’s Use of Isaiah in Romans, 212.
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mercy to gain forgiveness for their rebellion. Verses 22-23 particularly point out that
although God can show his wrath and make known his power, he chooses to endure with
patience, so that “he can make known the riches of his glory for the vessels of mercy,”
whom he called not only from the Jews but also from the Gentiles. At this point, [God’s
Mercy] is Allied with [God’s People]. Later on, the ITF [God’s People] is expanded. The
prophetic passages from Hosea and Isaiah have been integrated by Paul to show that, as
God’s mercy has been poured out on the ten tribes of Israel in history, it can also be
extended to the Gentiles in Paul’s contemporary time. With the Isaianic texts, Paul
reveals God’s mercy toward failed Israel, who faithlessly relied on human alliances to
protect them. Therefore, the Mosaic text, Exodus, and the prophetic passage have all
worked together to show Israel’s rebellion in history (from Moses’ time to the time of
Isaiah). However, throughout the text, [God’s Mercy] is like a “carrier wave” to which
other thematic formations are linked, binding Rom 9:14-29 together as a meaningful

whole.

3.4.4 Multiple Voices: Paul’s Jewish Contemporaries’ Viewpoints on God’s
Nature and God’s People

In Rom 9:14-29, God’s justice/righteousness is associated with his mercy and
authority, and the way to become God’s people is based on God’s mercy. In the
following, we will bring in related Second Temple Jewish literature concerning similar
themes. We will not be able to examine all the related literature exhaustively, but will
choose some representative books, including such works as Wisdom of Ben Sira and
Wisdom of Solomon, to present Paul’s Jewish contemporaries’ viewpoints on the

relationship of God’s mercy, authority, and the establishment of his people.
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The Apocryphal book Wisdom of Ben Sira (henceforth, Sir) was likely compiled

sometime in the first quarter of the second century BC, which is “before the Maccabean

crisis under Antiochus IV.”*** The Greek translation was subsequently made by his

235 236

grandson, probably around 132 BC.”” Ben Sira himself was a professional scribe,
adept in the study of wisdom.”’ In the prologue written by his grandson, the author is
portrayed as a devotee of the Hebrew writings, a pursuer of Israelite wisdom: “My
grandfather, who had devoted himself for a long time to the study of the Law, the
Prophets, and the other books of our ancestors, and developed a thorough familiarity with
them, was prompted to write something himself in the nature of instruction and wisdom”
(v. 3).2*® Although the teaching of Ben Sira, as a series of aphorisms and reflections on
Israel’s Scriptures, is not systematic,23 ? it covers broad subjects concerning the
Scriptures: God, the election of Israel, retribution, repentance, faith, good works, fear of
the Lord.**® Therefore, some themes of the teaching are related to Paul’s teaching in Rom
9, particularly concerning the subject of God and the election of Israel (18:1-14; 33:7—
15). These related texts in Sir will be examined.

Sira 18:1-14 represents the fourth poem of the section (16:24—18:14), “divine

wisdom and mercy as seen in the creation of humankind.”**' The poem extols the Lord as

the just and merciful God, who has mercy for every human being. The first two verses

4 Goodman, The Apocrypha, 69; Gilbert, “Methodological and Hermeneutical Trends,” 7. See also Di
Lella and Skehan, Sirah, 9.

* Dj Lella and Skehan, Sirah, 8.

26 According to Desilva, “Yeshua Ben Sira, a scribe living and teaching in Jerusalem, brought the wisdom
tradition of Israel squarely in line with the core value of Torah observance.” DeSilva, Introducing the
Apocrypha, 153.

»7 Di Lella and Skehan, Sirah, 10; Gilbert, “Methodological and Hermeneutical Trends,” 7.

28 The translations are from Di Lella and Skehan, Sirah, 131.

*Dij Lella and Skehan, Sirah, 75.

20 Dj Lella and Skehan, Sirah, 75.

41 The section title is from Di Lella and Skehan, Sirah, 176.
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(18:1-2) proclaim that God, as the creator of the whole world, is the judge of all alike. In
the presence of God’s utter transcendence, human beings are not able to measure his
majestic power or to recount his mercies (vv. 4-8). Therefore, the first eight verses fully
depict God’s superiority and authority over human beings; however, God is “patient with
them” and he “pours out his mercy upon them,” (v. 11) because he knows and sees their
miserable end (vv. 12-13a). In other words, God’s authoritative and merciful nature is
allied in Sir 18:1-14. Also, God’s mercy is associated with the miserable fate of human
beings. It sounds as if God’s mercy is for all, not just Israel; however, this “all” is
restricted to those “who accept his [God’s] guidance, who are diligent in his precepts” (v.
14).242 In other words, Ben Sira probably considers those who can have God’s mercy to
be law-observers. Consequently, the particular role of Israel is in view here. Moreover, in
the last poem (Sir 17:1-32), Ben Sira intentionally states the particular role of Israel:
“Over every nation he places a ruler, but the Lord’s own portion is Israel” (17:17).
Therefore, for Ben Sira, God’s authority and merciful nature is allied with his own
people, the Israelites.

243

Sira 33:7-15 argues for the justice of God (theodicy),” which resembles Paul’s

formation of God’s authority in creation (Rom 9:20-21). Ben Sira indicates that God
controls and appoints different ways for human beings:***

All men are from the ground, and Adam was created of the dust. In the
fullness of his knowledge the Lord distinguished them and appointed their
different ways; some of them he blessed and exalted, and some of them he
made holy and brought near to himself; but some of them he cursed and
brought low, and he turned them out of their place. As clay in the hand of
the potter—for all his ways are as he pleases—so men are in the hand of
him who made them, to give them as he decides (Sir 33:10-13 RSV).

2 The translation of v. 14 is from Di Lella and Skehan, Sirah, 279.
*3 Goodman, The Apocrypha, 97.
24 Cf. Goodman, The Apocrypha, 98.
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At first glance, this passage shows that divine authority rules over humanity, which is
created out of earth (33:10). Also, God has authority to bless some and curse others (Sir
33:12), that is, “God makes people walk in their different paths.”** It illustrates the
contrast between the election of Israel (the blessed and exalted) and the dispossession of
the Canaanites (the cursed).”*® In many ways, Sir 33: 1013 expresses similar themes to
Paul’s. It not only employs the identity issue (the blessed Israel and the cursed
Canaanites), but also the metaphor of potter and clay to buttress the idea that “human

beings [are] in the hands of their Maker, to be dealt with as he decides (xata ™y xpiow

avtot)” (33:13). Therefore, Paul’s thematic formation [God’s Authority: Creation] shares
similarities with Ben Sira’s idea of God’s authority in creation.

However, when associating God’s authority and mercy with his people, Paul’s
and Ben Sira’s views diverge. From the expanded co-text of this discourse unit (Rom
9:14-29), it can be seen that, for Paul, God has authority over the decision regarding who
can be elected, that is, not only people from the Jews, but also from the Gentiles (v. 24).
A close investigation of Sir 33:7-15 shows that it argues that God has authority to bless
those who fear the lLord and study the law (Sir 32:14-15), and curse those who are do the
opposite, that is, the evil and ungodly. According to Di Lella, Sir 33:7-15 opposes Jewish
Hellenizers who questioned Israel’s divine election.?*’ In other words, Sir teaches that
those people whom the Lord blesses (33:12a) refers to the call and blessing of Abraham

and his descendants, the Israelites. Others whom the Lord curses and removes from their

5 Goodman, The Apocrypha, 98.
28 Goodman, The Apocrypha, 98.
** Di Lella and Skehan, Sirah, 400.
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place (33:12b—) refers to the Gentiles in general who were not chosen.?*® The particular
role of Israel is manifest in 17:17 as well: “Over every nation he places a ruler, but the
Lord’s own portion is Israel.” In sum, when Paul deals with divine authority over human
deeds or choices, he argues for God’s authority in including the nations (Gentiles) in the
election. However, Ben Sira argues for God’s authority to exclude the Gentiles from
election, to remove the ungodly away from their place. In other words, Paul says
something substantially different from what his contemporaries say.>*

Another important related text concerning God’s mercy and his people is Wisdom
of Solomon. Although it is difficult to determine an exact date for Wisdom of Solomon,?>°
the scholarly consensus is to place it “in Alexandria somewhere between 220 BCE and 50
CE.”®! In particular, a date contemporary with Philo of Alexandria is adopted by current
scholars, that is, a date around Caligula’s principate (AD 37—41).%% In other words,
Wisdom of Solomon can be dated to the time of Paul. The following focuses on the part of
the book concerning God’s mercy to his people.

The ITF [God’s Mercy] in Wis 3:8—12 is also about God’s mercy toward his
chosen people, but it occurs in the co-text of comparing God’s cursing to the nations. The
following is the translation of Wis 3:8-12:

The godly will judge nations and hold power over peoples, even as the

Lord will rule over them forever. Those who trust in the Lord will know

the truth. Those who are faithful will always be with him in love. Favor
and mercy belong to the holy ones. God watches over God’s chosen ones.

3 particularly, the Gentiles refer to the Canaanites, “who the Lord had expelled ‘from their place.”” Di
Lella and Skehan, Sirah, 400.

9 Cf. Johnson, Function of. Apocalyptic, 150.

20 Clarke, Wisdom, 1.

21 Linebaugh, God, Grace, and Righteousness, 28.

22 Goodman, The Apocrypha, 48; Linebaugh, God, Grace, and Righteousness, 28-29; Winston, Wisdom, 3,
etc. Winston even argues that Wisdom was deeply influenced by Philo, due to a number of striking
linguistic parallels and a considerable degree of similarity in literary and religious themes. See Winston,
Wisdom, 59—-63.
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The ungodly will get what their evil thinking deserves. They had no regard

for the one who did what was right, and instead, they rose up against the

Lord. Those who have contempt for wisdom and instruction will be

miserable. People like this have no hope. Their work won’t amount to

anything. Their actions will be worthless. They will marry foolish people.

Their children will be wicked. Their whole family line will be cursed

(CEB).*

God’s mercy and gracious visitation is directed toward his chosen people, but the godless
receive punishment because they were careless about justice and rebelled against the
Lord. Note that this passage holds a high view of godly people, whereas the ungodly,
referring to the nations or peoples (the Gentiles), are cursed. So ITF [God’s mercy]
associates with [God’s people], that is, God’s mercy is for his people and his curse is for
the ungodly, the Gentiles. Therefore, God’s people, those whom God has chosen, consist
of physical Israel according to the viewpoint of the author of Wisdom of Solomon.

Both Ben Sira and the author of Wisdom of Solomon consider that God’s mercy
pertains to his chosen people only, in contrast to his curse on the nations (cf. Wis 3:8—
12). Ben Sira praises God’s authoritative nature in creation and his mercy toward human
beings, but he is concerned with the fate of his ethnic nation, arguing for God’s authority
to exclude the Gentiles from election. Therefore, Paul’s voice on the relationship between
God’s nature and his elected people is substantially different from that of his Jewish
contemporaries. Paul deviates from his Jewish contemporaries in that he includes the
Gentiles as vessels of mercy. Moreover, Paul’s view of the relationship between God’s
authority and the formation of his people would ally in important ways with that of the
early Christian community represented in Matthew’s gospel. For instance, the words of

John the Baptist in Matt 3:9 are remarkable in regards to God’s authority over God’s

people. John says to the Pharisees and Sadducees, “Do not imagine you can say, ‘We

233 Italics mine.
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have Abraham as our father’; for I tell you, God is able from these stones to raise up
children to Abraham.” So, in Matthew, God has power to decide who his children are,
whether they are the descendants of Abraham or not.

Returning to the concept of the remnant, it should be noted that ancient Jewish
literature can refer to different groups of people by that term. It could refer to the people
who did not go into Noah’s ark, that is, “a remnant was left to the earth when the flood
came” (Sir 44:17). It could refer to the Assyrian (1 QM 1:6 Assyrian shall come to an
end, leaving no remnant). However, most of the time, it refers to a remnant of Israel (CD
1:4-5; 2:6-7; 1QM 13:8; 14:5-9; Sir 47:22). As we have noticed regarding the remnant
of Israel, the ITF [the Remnant] can be viewed both negatively as well as positively in
Jewish literature: on the one hand, when Israel is punished for having forsaken YHWH
(e.g., Isa 1), the remnant of Israel is under a judgmental tone; on the other hand, the
remnant motif denotes a hope of deliverance by YHWH (e.g., Isa 10:22).

The view of [the Remnant] found in some early Christian literature, such as the
book of Matthew, allies with Paul’s in Rom 9. For instance, [the Remnant] in Matthew
22:1-14 is also related to the inclusion of the Gentiles in the salvific plan of God. The
conclusion from this parable about the wedding banquet—moAlol ydp eiotv xAyol, dAlyot
ot éxAextol (“for many are called, but few are chosen”—is pertinent to the remnant theme
in Rom 9.2* “Many” and “few” indicate that all Israel was called by God but only some
were actually chosen for the messianic banquet.”>® Therefore, Paul’s view of the remnant

can be identified with the views produced by certain members of the early Christian

%% This parable is located in the third of the triad of parables about the themes of “God’s gracious invitation
to the guests, their refusal to respond, the king’s judgment that fell on them as a result, and the extension of
the invitation to others.” Osborne, Matthew, 795. Emphasis mine.

23 Osborne, Matthew, 803.
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community, such as those represented by Matthew’s gospel. Also, in Rom 9:27-29, the
ITF [the Remnant] promotes a positive view of salvation for the remnant due to God’s
mercy towards his people. Paul also continues to express his concern over ethnic Israel

through the voice of Isaiah.

3.5 Conclusion

In Rom 9, Paul focuses initially on God himself (theocentric).?>® This is evidenced
in the fact that the carrying thematic formation focuses on the nature of God—God’s
faithfulness (based on the realizations of his promises), his righteousness, his mercy, and
his authority. The identities of God and God’s people are developed by Paul in Rom 9.
Therefore, the pattern of Paul’s speeches resembles prophecy, since the words that Paul
proclaims come from God, who fills him to overflowing with words about the people of
God. Particularly, Paul presents himself as a Mosaic figure in his Martyr-like intercession
for Israel (vv. 1-3).

The carrying thematic formation in Rom 9:6—13 is [God’s Promise], which serves |
as the basis for deciding who belongs to God’s children. The identity of God’s people is
argued, interweaving with [God’s Promise], in vv. 6—13. The realization of God’s
promises to the Patriarchs substantiates the faithfulness of God’s word. The thematic
formation which is established in vv. 14-29 is [God’s Nature], specifically, [God’s
Mercy]. Other thematic formations surround it and are linked to it. Within the ITF [God’s
Mercy], the sub-thematic formation, [God’s People], is developed; in this section, [God’s
People] is extended to the Gentiles. Interestingly, both sections involve [God’s Nature] as

the carrying thematic formation and [God’s People] as the corresponding formation

26 BEvans, “Paul and the Prophets,” 120; Sanders, From Sacred Story to Sacred Text, 87-105.
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which is interwoven with it. In sum, [God’s Nature]—including his promise, his mercy,
and his authority—represents the carrier formation and is the focal formation that binds
Rom 9:6-29 together. In other words, this chapter is theocentric. Since Paul identifies
himself as a Mosaic prophet when he speaks to God’s people in vv. 1-5, he considers his
speech to be true prophecy; as Evans has indicated, true prophecy is theocentric, not
ethnocentric.?’

Paul’s overall usage of the Scriptures yields significant findings. Regarding the
nature of God, Paul allies the promise passage in Genesis (Gen 18:10, 14; 21:12) with the
passage on God’s mercy and authority in Exodus and also with some texts of Hosea and
Isaiah. Moreover, [God’s Promise] in Genesis serves as the originating story about God’s
relationship with the Patriarchs, who are mentioned in Exodus repeatedly when God
reveals himself to Moses (Cf. Exod 3:13-21). The surrounding co-text of [God’s Nature]
in Exod 32-34 is about renewing relationship between Israel and God, since the sin with
the Calf is the very first rebellion spoken of in Exodus. This is the first marked point in
the relationship between God and Israel in terms of Israel’s rebellion against God. The
employing of prophetic texts from Hosea and Isaiah develops the ITFs [God’s People]
and [God’s Mercy]. It is worth noting that the historical background behind the employed
prophetic texts is the exile of Northern Israel; this is another marked stage in Israel’s
history. Therefore, Paul’s argument for “who God is” and “who can belong to God” is
based on the salvific history of Israel. This is the unchanging God, and he decides who
his people are. Therefore, Paul converges the Mosaic tradition with one tradition of

prophetic literature.

7 Evans, “Paul and the Prophets,” 120.
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From the above analysis of Rom 9:1-29, it can be concluded that Paul presents
himself as a Moses-like prophet, who is delivering an authoritative message from God to
God’s people—including his Jewish contemporaries and Gentile believers—in a new age.
The interweaving thematic formations of [God’s Nature] and [God’s People] resemble
the prophetic tradition of true prophecy. Paul demonstrates that God is faithful in
fulfilling the promises that he made to the Patriarchs, and in how God decides who his
people are. Later on, God’s justice/righteousness is shown in boh his mercy and his
authority. By God’s mercy and authority, the Gentiles have been included within the
arena of his people. Through the interweaving of thematic formations in the text, the
scriptures have been employed to establish Paul’s comprehension of the salvific history
of Israel and to reveal his prophetic identity as a Moses-like prophet. Moreover, the
comparative reading of Rom 9:1-29 with Paul’s contemporary Jewish literature, such as
4 Ezra, Wisdom of Ben Sira, Wisdom of Solomon, the book of Jubilees, and the works of
Philo, demonstrates that although Paul shares similar concerns With his Jewish
contemporaries, the core of his viewpoint (for instance, God’s promise and God’s People)

diverges from them.
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4 Chapter Four: Paul’s Critique of Israel: An Intertextual

Thematic Analysis of Romans 9:30-10:21

4.1 Introduction

After the preceding discussion of the significant issues of the nature of God and
who God’s people are, this chapter turns to focus on Paul’s argument for the relationship
of faith, righteousness, law, Christ, and the inclusion of the Gentiles. This section
therefore recalls Paul’s earlier argument in Rom 1-8.!

Most commentators would agree that Rom 9:30-10:21 can be grouped together as
a large complete section after Rom 9:1-29. There are several features that demonstrate
the unity of this section. The beginning and ending parts of this section are examined in

the following Chart:?
930 T ofv gpotiuev; St #Bvy Té i duduovra duxatochvyy xatédaBey
dtxatooOvny, dtxatogivyy 0t TV éx ToTEwWS,

3 Topam) 3¢ Suhxwy vépov dixatoatvng els véuov obx Edlagey.

1019 4 AA& Adyw, wh Topand obx Fyvew; mpéitos Muwiafis Aéyet- £ya

2 Hoafag 8¢ dmotodud xal Aéyer: gbpény [év] tois éut un Myzoliow,
gudavys éyevouny Tols Eue W) EREQWTETW.

2 mpdg 8¢ Tov_ Igpand Aéyer Sy Thy huépav femétaca Tés yelpds wou
mpds Aadv dretbolivie xal dyTiAéyovTa.

! Mohrmann, “Semantic Collisions,” 14; Dunn, Romans 9-16, 576-77.

* Single underlining denotes the words of the verbal process; double underlining denotes the semantic
domains of the verbs that relate to seeking and finding; the words with thick underlining refer to Israel; and
with dotted underlining refer to the Gentiles.
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The chart shows the correspondence between Rom 9:30-31 and 10:19-21. In the first
place, the main human participant references in both parts are Israel and the Gentiles. In
other words, the final part recapitulates the theme introduced in 9:30-31 2 Belli has
rightly observed the repeated themes between the two: 4

9:30 Gentiles (do not pursue) 10:20 Gentiles (do not seek, do not ask)

9:31 Israel (pursues law-righteousness) 10:21 Israel (disobedient and rebellious)
Secondly, repeated verbal processes appear in both parts (époluev vs. Aéyw/Aéyet). This
suggests that this section may be about the author’s speech concerning Israel and the
Gentiles. Thirdly, there are eight verbs possessing similar semantic domains that relate to
seeking and finding, four words in each part. Therefore, these two corresponding parts
serve to tie together Rom 9:30-10:21, thus showing that it consists of one whole,
coherent unit. This section shows that Paul values the Gentiles who did not seek God in
law-righteousness, and he regards his Jewish contemporaries’ pursuit of law-
righteousness as disobedience and rebellion against God.

The thematic formations of this section must be identified and examined. The
expression T{ o0v £pofipev (9:30) signals the new section. Some new subjects have been
introduced: righteousness, faith, law, Christ (9:30-10:4), the Gentiles, and Israel. It
should be noted that through the Opposing contrast between the righteousness of law and
that of faith, Paul’s critique of Israel, for their failure to attain righteousness, has already
been implied. Since 10:5, the contrast between the righteousness of law and of faith has
been further elaborated (10:5-8). Verses 9-13 (key terms miorevetat, xapdia, otépatt)

explains the universal scope of salvation in Christ through the alliance of Paul’s voice

* Belli, Argumentation and Use of Scripture in Romans 9—11,321.
* Cf. Belli, Argumentation and Use of Scripture in Romans 911, 320-21.
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with the prophetic voices. On this basis, prophetic criticism has been brought in to
condemn Israel’s rebellion (vv. 14-21) in not listening to God’s Gospel and the idea of its
extension to the Gentiles. As we have mentioned, Israel and the Gentiles have been
reintroduced in the last part to correspond with the initial discussion of the two groups of
people (vv. 19-21). In sum, Rom 9:30-10:21 is a coherent whole with three subdivisions:
Israel, who has been shown to have failed in law-righteousness by the Opposing contrast
of law and faith righteousness (9:30-10:4); the core message of the Gospel for Israel,
which is faith righteousness and the universal scope of God’s people (10:5-13); and
Israel, who has failed to acknowledge the Gentiles as part of God’s people (10:14-21).
This tidy thematic topic pattern indicates that 9:30—10:21 is a complete and coherent
section. In the following, we will investigate text semantics of each of the three sections.
In each section, presentational meaning will be provided first, followed by scriptural

voices, thematic-organizational meaning, and then multiple voices.

4.2 Romans 9:30-10:4

4.2.1 Presentational Meaning: Israel’s Failure to Attain Righteousness

The ti-interrogative question i o0v £polpev;’ (“What shall we say?”) focuses our
attention on a transition to a new topic—the relationship of law and faith in terms of
righteousness. The conjunction 87t brings in the projected clauses, which orient our

attention to two groups of people (the Gentiles and Israel) in regard to faith and law:® The

* It is Paul’s patterned use of odv together with rhetorical questions, which produce paragraph boundaries.
See Westfall, 4 Discourse Analysis of the Letter to the Hebrews, 47.

8 There are numerous discussions about Paul’s view of the law. In Romans, Paul’s statements of the law are
diverse, and some even seem contradictory. For instance, sometimes Paul speaks positively about the law:
Christians uphold the law through faith (Rom 3:31); the law is holy and the commandment is holy and just
and good (Rom 7:12); the law is spiritual (Rom 7:14); the law is good (Rom 7:16); I serve the law of God
with my mind (7:25); the just requirement of the law might be fulfilled in us who walking according to the
Spirit (Rom 8:4); the one who loves another has fulfilled the law (Rom 13:8), etc. Sometimes, Paul makes
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two contrasting pairs of lexical items, £6vy and Iopan], are realized by the same process
pattern (material: action [Actor-Process-Goal]). The Gentiles have been described as
those who did not pursue righteousness (i.e., of law) by the device of embedded
elaboration.” In contrast, in c¢2 (v. 31), Israel has been described as those who pursue the
righteousness of law by the same elaborative device.® Ironically, instead of Israel, the
Gentiles are those who attained (xataAapfdavopat) righteousness. Israel did not attain
(¢0dvw) the (righteousness of) law (c2A, v. 31). In other words, two contrasting voices of
righteousness are represented in vv. 30-31 (c1~c2).

Similar to the pattern of c1~c2, c3A~c3B comprises a T-interrogative question
(d1& i; c3A, v. 32a) with an answer (c3B, v. 32b), and the conjunction &7t brings in two
contrasting projected clauses ovx éx mioTews (c3Ba) and wg ££ Epywv (c3Bb). Conjunctive
particle dAAa retains an adversative sense. In other words, the semantic meaning of the
prepositional phrases éx mioTews and €€ £€pywv is in an Opposition with each other in this
co-text. Regarding the relationships of c1~c2 and ¢3A~c3B, they are structurally parallel
to each other, and they are semantically related to each other, for the rhetorical question
dia i (c3A) is designed to clarify the statement that Israel did not obtain the
righteousness of law (c2). Therefore, c3 is in a clarification relationship with c2. So far,

the text indicates that obedience to the law and belief in faith are both ways to attain

negative statements about the law: no human being will be justified in his sight by deeds prescribed by the
law, for through the law comes the knowledge of sin (Rom 3:20); the promise to Abraham was not through
the law (Rom 4:13); the law brings wrath (Rom 4:15); the law came in, with the result that the trespass
multiplied (Rom 5:20); our sinful passions aroused by the law (Rom 7:5), etc. For detailed discussions, see
Sanders, Paul, the Law, and the Jewish People; Dunn, Paul and the Mosaic Law; Réisénen, Paul and the
Law; Das, Paul, the Law, and the Covenant. This dissertation regards the law Paul was talking about in
Rom 9-11 to be the Mosaic Torah.

7 See Appendix 5, Chart 1.

* See Appendix 5, Chart 1.
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righteousness, but Paul’s voice suggests that the right way to attain righteousness is from
faith. This is because Paul demonstrates his critique of Israel, who chooses the wrong
way to attain righteousness through works. He holds a negative value toward law-
righteousness in some sense.” But why does Paul resist allying law/works with
righteousness?'? In the following part (cc4A-D, v. 32¢—33), the text brings forward a new
thematic topic—the stumbling stone—to strengthen his contention for faith-
righteousness.

Although there is a lexical link mioTig/moTedw with the previous righteousness
discourse, the semantic meaning in this portion (c4; vv. 32¢—33) is different: the lexical
items—-Otxatoatvyy, véuos, and Epyov—are totally absent in vv. 32¢—33 (c4). The
rhetorical structure changes from a question-answer pattern to a correspondence between
quotation and antecedent.'' The antecedent states Israel’s stumbling over the stone (c4A,
v. 32¢), which is supported by a combined scriptural text (Isa 8:14, 28:16; cc4B-D). In
other words, the scriptural voice provides evidence to support the statement in v. 32¢

(c4A) that they (Israel) stumbled over the stumbling stone. The projecting clause xabwg

® In what sense does Paul view law-righteousness negatively? Does Paul consider the law or the observance
of law as a bad thing per se? If not, then under what conditions is it that Paul opposes law-righteousness?
We will come back to this point in a later analysis. We should note that in Jewish orthodoxy of the
Pharisaic community, obedience to the law is the right way of fulfilling what God demands. The phrase
vépov Slxatootvyg appears to depict the essence of Jewish piety (Wis 2:10—11): “Let us overpower the poor
righteous man, let us not spare a widow, nor reverence the old grey hairs of the aged. Let our strength be a
law of righteousness, for that which is weak proves useless.” According to Jewett, “The expression ‘law of
righteousness’ appears to be employed in this passage to depict what a propagandist would understand to
be the essence of Jewish piety, which the rulers planned to replace by brute strength.” Jewett, Romans, 610.
Moreover, Wis 1:16 and 4:20 depict the ungodly men’s lawless deeds as convicting them to their face.

' What is the root/reason for Paul to ally “righteousness” with “faith”? According to Watson, the seed of
Pauline doctrine of righteousness by faith grows from Hab 2:4. Cf. Watson, Paul and the Hermeneutics of
Faith, 151-58.

' This correspondence entails a degree of repetition, which occurs at both the lexical and semantic levels.
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yéypammlz (c4B, v. 33a) signals a generalized scriptural voice that will be presen‘[ed.13
The two projected clauses (cc4C-D, v. 33b) come from the conflation of Isa 28:16 and
8:14." The situational contexts of these two texts are not directly related to each other, so
Paul’s use of the generalized projecting formula may intend to eliminate the specific
original contexts and treat the stumbling stone text as a generally valid text in his time.
Lexicogrammatically, the new lexical terms, mpdoxoppa and its verbal form mpooxdntw,
repeatedly appear in the projected clauses. If included in the same semantic domain'” as
the term mpdoxoppa (“stumbling™), it appears five times in vv. 32¢c—33 (c4). Moreover,
the nominal groups that connect to mpéoxoppa have been repeated three times: 7 Atbw
Tol Tpooxbppatos (c4A), AMbov mpoaxdupatos and métpav oxavoaiou (c4C). This would
be recognizable as a formation of [Stumbling Stone] to the first Christian communities
(cf. Matt 21:42, Mk 12:10-11; Luke 20:17-18; Acts 4:11; Barn 6:2-4). Note that one key
thematic item mioTedw in v. 33b (c4D) belongs to the preceding formation of [Faith-
Righteousness]. With the standard introductory formula, xabwg yéypantat, the author
Allies his formation of [Faith-Righteousness] with [Stumbling Stone]. The main purpose
of this Alliance for Paul is probably to point out the missing point of [Law-

Righteousness], so as to support his negative evaluation of Israel’s law-righteousness. In

12 It should be noted that the standard introductory formula, xafdg véypamtar with minor variations, occurs
16 times in Romans (1:17; 2:24; 3:4, 10;4:17; 8:36; 9:13, 33; 10:15; 11:8, 26; 12:19; 14:11; 15:3, 9, 21).
This formula is traditional in Jewish and Christian literature, like Josh 9:2b (L XX); 2 Kgs 14:6; 2 Chr
23:18;4Q 174 1.i.12; Test. Levi 5:4; Mk 1:2; Lk 2:23; Acts 7:42, 15:15 etc. Cf. Watson, Paul and the
Hermeneutics of Faith, 43-46, and its note 32,

% In Watson’s words, the standard formula (as it is written) “presents a citation as a completed utterance
that is definitive and permanently valid.” Italics mine. See Watson, Paul and the Hermeneutics of Faith, 45.
' In Isa 28:16, Isaiah called for faith in Yahweh at the time of the Assyrian crisis, and in Isa 8:14 warned
that Israel would find Yahweh to be “a stone which causes stumbling, a rock which brings about a fall.”
See Dunn, Romans 9-16, 593.

® mpdoxopua, Tpoox6énTw, oxdvdaiov, and xataioxlvw all belong to domain 25 P: offend, be offended. See
Louw and Nida, Greek-English Lexicon, 308-9.
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sum, Rom 9:30-33 set [Faith-Righteousness] against [Law-Righteousness]; and the
reason for this Opposition implied in the thematic formation [Stumbling-Stone].

It is helpful to examine Rom 10:1 (c5). The nominative of address &deAdot shifts
us from an argumentative tone to an intimate personal call. The personal tone is enhanced
by the semantic domains of emotions and psychological faculties (eddoxia Tj¢ £pjs
xapdiag) in c5Ba (v. 1) and the lexical items dénaig and Bedv in ¢5Bb (v. 1), which indicate
a personal religious intercession expression. The phrase % 0¢9otg mpds Tov Bedv (c5SBb)
expands as an extension to that in c5Ba. Both psychological intimacy (eddoxia THs éuic
xapdiag) and religious intercession (1) 9énats mpds Tdv Bedv) expressions work together for
religious salvation (c5Bc). The phrase €ig cwtypliav probably refers back to Rom 1:16-17,
the theme verses of Romans,'® and Paul’s desire for the goodness of Israel can be
summed up in this phrase.!” This sort of intercession discourse pattern (Relational:
identifying) occurs in Rom 9:1-3 when Paul portrays himself as a Mosaic figure
interceding for Israel,'® and in some other prophetic Jewish texts as well.'” Through this
intercession discourse formation, Paul identifies himself with the non-believing Jewish
people with a sense of brotherhood. In other words, he is one of them according to the
flesh. Therefore, Paul stands in the noble tradition of Israel: praying for his own people.*’

In sum, Paul’s attitude toward the Jewish people (probably his accusers) is empathy. In

16 Cf. Dunn, Romans 9-16, 586.

' The semantics of salvation in the tradition of the intercessor usually refers to deliverance from
oppression. Cf. Dunn, Romans 9—16, 594.

'* Moses prayed to God because of Israel’s betrayal of God in favor of idol worship, in order to save the
Israelites from God’s wrath; otherwise, God would have consumed all the people (Exod 32:9-14; Deut
9:18-20).

*” For instance, one case is Samuel’s prayer to save the people of Israel from the hand of the Philistines,
after they turned away from the Baals and the Astartes (1 Sam 7: 5-11). The other case is Jeremiah’s prayer
to God for the remnant of Israel, so that God could save them from the king of Babylon, when the remnant
promises to obey the voice of God (Jer 42:2-4, 19-22). See also Ps. 99:6; Ezek 11:13.

*® Dunn, Romans 916, 586.
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some sense, Paul allies with them here. As we have mentioned, this alliance has occurred
in 9:1-3, in which Paul expresses his good will and continual prayer for Israel’s
salvation.”!

After indicating a personal prayer for Israel, which demonstrates Paul’s concern
for his kinsmen, the negative evaluation of Israel follows (c6~¢7, vv. 2-3). Clause 7 (v.
3) clarifies further the statement in c¢6 (v. 2) that Israel’s zeal for God is not according to
knowledge. The projecting clause paptupd ... adtols (c6A) places us in the realm of
meta-discourse. The actor of the verbal process (paptupé) in the projecting clause is
neither “we” (Rom 9:30-32b) nor “they” (Rom 9:32¢), but “I” (implied in the verb

raptupd, referring to Paul himself). In other words Paul allies himself with the Jewish

people. With the projected clause {fiAov beol xovatv (Relational: attribution), we may
orient ourselves to the discourse of Israel’s religious zeal, a feature which has been

1.22

attributed to Israel by Paul.” So far, Paul’s voice seems to confirm Jewish religious piety.

However, the textual meaning makes a very important move with the adversative
conjunction ¢AAd in c6Bb (c6Ba and c6Bb in a relation of Adversative, v. 2). Paul
comments that their zeal for God is o0 xat’ émiyvwaty (“not according to knowledge™).

The knowledge here relates particularly to religious knowledge. In other words, Paul

criticizes Israel for their inappropriate zeal for God. With an inferential conjunctive word
yap in c7, the text lists the reasons for the critique. One key reason lies in the main
sentence in c7B (v. 3), that is, Israelites have not submitted to the righteousness of God

(Tfj Oxatoovy Tol Beoli oly Ometdynoav). The two participial clauses, dyvoolivres ... Ty

2 Byrne, Romans, 311.
%2 What does “Israel’s religious zeal” mean? How does other Second Temple Jewish literature evaluate
religious zeal? All related discourses will be provided in the section of multiple voices.
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Tol Beoll dixatootvny (c7Aa) and T idlav [dcatoatvny] (qrolivres otfioar (c7Ab),
elaborate why Israel did not subject themselves to God’s righteousness.>> Here again
righteousness language appears, as in Rom 9:30-32ab. The lexical term dtxatogvny now
links with—instead of faith and law—#0¢00 and idiav, which constructs a pair of Opposing
contrasts: Tod feol dixatocdvny vs. Ty idlav dixatocivyy. So, the text directly contrasts
God’s righteousness with Israel’s own righteousness. An intertextual comparison to
another Pauline text (Phil 3:6-9) evinces an example where Paul contrasts “God’s
righteousness” to a righteousness of “one’s own.”** From these examples, we can see that
Paul contrasts Israel’s own righteousness through zeal for the law with the righteousness
from God on the basis of faith. Paul argues that Israel failed to submit to God’s
righteousness, because they wrongly focused on God’s righteousness in connection with
their zeal of the law;> and the role of law is not to establish a system of righteousness on
its own terms, but to lead solely to the means of righteousness constituted by Christ.”
The effect of the law, as Paul mentioned earlier in the letter, was not to constitute a

means of righteousness, but “to multiply transgression” (Rom 3:20; 4:15; 5:20a; 6:15;

% Schreiner, Romans, 543.

* Moo, The Epistle to the Romans, 635. Phil 3:9 reads, u3 &wv £y dixatootvyy Ty éx vépou dAAE Ty did
nioTews Xptotol, Thv éx Beoll dtxatoctvyy émi Tfj wioTer.

» Moo, The Epistle to the Romans, 636. Sanders would argue that, according to Paul, Israel failed to submit
to God’s righteousness, because they ignored the fact that membership in the body of those who will be
saved is based on faith in Jesus Christ, not on the obedience of the law. For Sanders, one’s own
righteousness is not one’s merit-seeking self-righteousness. Torah-observance is not about merit, but
maintenance of the status. See Sanders, Paul, the Law, and the Jewish People, 42-45, 140. Thus Paul’s
charge is directed against a nationalism and ethnocentrism that excludes Gentiles by erecting boundary
markers (e.g. circumcision, Sabbath, and food laws), seeking to maintain righteousness as something
distinctive to the Jews. See Dunn, Romans 9—16, 587-88. Schreiner argues against this New Perspective of
Paul, and suggests, “the reason...that the Jews did not subject themselves to the saving righteousness of
God is because they were ignorant of the fact that righteousness was a gift of God’s grace and they
mistakenly thought they could secure their own righteousness by observing the Torah.” See Schreiner,
Romans, 543—44. However, both views point out that Israel failed in pursing God’s righteousness, because
they do not understand the significance of the Christ event.

% Byrne, Romans, 312.
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7:15, 13; cf. Gal 3:23—24).27 In other words, this text expresses that it is faith-

righteousness that allies with God’s righteousness,”® but Israel’s law-righteousness misses
the real point of God’s saving righteousness. A case in view is Paul himself, who had zeal
for the law before his Damascus encounter with Jesus.

In sum, the righteousness language pairs in 10:1-3 (c5~c7) parallel with the
previous contrast of faith-righteousness and law-righteousness in 9:30-32b (c1~c3). That
is, God’s righteousness has a similar semantic meaning as faith-righteousness, and
Israel’s own righteousness as law-righteousness.”’ Through the contrast of these pairs of
righteousness language, Paul points out Israel’s failure in attaining faith-righteousness,
God’s righteousness. It seems that Paul replaces the role of the law with faith in Jesus
Christ.>® However, it is worthy of noting that Paul’s comments on Israel’s failure proceed
from his being concerned for them (10:1), like a prophet’s speech to God’s people for the
sake of those people. In other words, the formation of [Intercession: Paul] (c5, v. 1)
frames our understanding of Paul’s critique—Israel’s being ignorant of God’s
righteousness (c6~c7, vv. 2-3). That is, this soft tone of critique is proceeding from
Paul’s heartfelt concern for them (c5, v. 1; cf. 10:21).%!

After the prophetic and heartfelt critique of Israel through discourse about
righteousness, a relational-identifying statement is introduced (c8A, 10:4a). With the

prepositional phrase ei¢ dixatosivyy and the dative phrase mavti 7é moredovtt (“for

" Byrne, Romans, 312.

% Moo, The Epistle to the Romans, 75. In Romans the stem txato- coincides with mot- in 1:17; 3:2-5, 33,
25,26;4:3,5,9, 11, 13, 20, 22; and also 9:33; 10:4, 9, 10, 11. See Campbell, Deliverance of God, 768.

% Campbell has a similar opinion. See Campbell, Deliverance of God, 784.

3% Campbell has observed that for Paul, Israel’s failure is due to their ignoring Christ as Messiah and
pursuing God’s saving righteousness based on righteous activity informed by the law. Campbell,
Deliverance of God, 786.

3! Paul’s critique of Israel in 9:30—10:4 is implied in his rational statements of the right way for
righteousness. The tone of the argument in Rom 9:30-10:4 is not antagonistic.
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everyone who believes™), righteousness, faith/belief, law, and Christ have been brought
together. In c8A, two lexical items—véyog and Xptotds’ —are in a relationship in which
each interprets the other: Xptotds is identified as the TéAog of law. It must have been
innovative to connect vépog with Xptotog in the first-century non-believing Jewish
communities. The clause does not only carry the concept of the relationship between
Christ and the law, but also explains why pursuing righteousness through the law did not
work; it is because Christ is the TéAog of the law. The interpretation of TéAog in v. 4 has
been very controversial.>> The two dominant views are to translate it either as “goal” or
“end.”* However, there is not much difference between the two. In this co-text, based on
vv. 10:5-8, the term TéAog can be understood as “goal” or “end” (cf. Rom 6:21-22; 2 Cor
3:13; 1 Tim 1:5).>° For the sake of brevity, we will refer to it as “goal.” However, what
does “Christ is the goal of the law” mean? For Paul, the goal of the commandments was
to promise life (Rom 7: 10b); however, it resulted in death (Rom 7:10c). Instead, it is
Jesus Christ who will bring life to all the believers (Rom 6:5-11, “We will certainly be

united with him in a resurrection like his ... so you must consider yourselves dead to sin

32 Xpiotés has appeared in Rom 9:4. This is the second time the term appears in Rom 9—11. However, in
this section (Rom 9:30-10:21) it is the first time it appears.

33 For the history of interpretation, see Badenas, Christ the End of the Law, 7-37; Schreiner, “Paul’s View
of the Law in Romans 10:4-5,” 113-35; Schreiner, Romans, 544-48; Dunn, Romans 9-16, 589-91, etc.

** Most current scholars interpret Télog as “end.”

a. It could mean that Christ has replaced Torah as the mark of community membership (see Donaldson,
Paul and the Gentiles, 215). David Lincicum is in line with this. He indicates that “Deuteronomy cannot
have its entrance-keeping function any longer ... Paul suggests that this is the Torah’s true intention all
along.” (see Lincicum, “Paul’s Deuteronomy,” iv)

b. Kim argues that “it is no longer Torah but Christ” refers to the fact that Christ has superseded the Torah
as the revelation of God (see Kim, Paul’s Gospel, 274).

c. Bell states that “the law comes to an end not because of its failure but rather because the law has a time-
limited function to condemn until the revelation of Christ (Gal 3.15-4.7).” (see Bell, Irrevocable Call, 42.
Bell continues to state that the condemning function of the law still applies to those who do not believe in
Christ, but it does not apply for the people who have faith in Christ).

d. Dunn argues that Christ is the end of “the law as a means to righteousness.” For a detailed explanations,
see Dunn, “Righteousness,” 222. See also Schreiner, “Paul’s View of the Law in Romans 10:4-5,” 121-23.
3% Schreiner, “Paul’s View of the Law in Romans 10:4-5,” 117; also see the book, Badenas, Christ: the End
of the Law, 1985.
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and alive to God in Christ Jesus™). In other words, Christ is the goal to which the law
pointed.*

In conclusion, Paul sets an Opposition of law-righteousness and faith-
righteousness, and argues that Israel was failing in regard to faith/God’s righteousness,
for they pursued righteousness according to their own works, and they did not see that
Christ was the goal of the law. However, all these critiques come from Paul’s heartfelt

concern for his Jewish contemporaries, his kinsmen.
4.2.2 Scriptural Voices

Two famous stone-texts have been integrated together in Rom 9:32b-33, where
phrases from Isa 8:14 (Aifov mpooxdppatos xal mérpav oxavodlov) are placed in the
middle of a section taken from Isa 28:16.3” This middle section—a costly stone, a choice,
a precious cornerstone for the foundation (Alfov moAuteAs] éxdextdv dxpoywviaiov Evtipov
el Ta Bepéhia adTHg)—portrays the (corner) stone positively; however, this is omitted and

replaced by a negative image of a stone of stumbling from Isa 8:14.%

3¢ Schreiner, Romans, 545. According to R. Badenas, Paul’s hermeneutics of the Scripture or Torah is
different from that of his contemporaries since it is based upon a new fact that traditional Judaism and the
OT itself did not know: the Christ event. Now Paul reads the Torah in the light of Christ. Badenas, Christ
the End of the Law, 149.

37 There is a slight revision of these two phrases. According to Stanley, “Paul could have (1) extracted the
phrases Aifov mpooxdppatt and mérpas mrwpatt from their separate locations in Isa 8:14, and then (2)
replaced the unusual nréua (found nowhere in Paul) with the typically Pauline oxavddiou (cf. Rom 11:9,
14:13, 16:17; 1 Cor 1:23; Gal 5:11), (3) modified the cases of every word to fit the new context, and (4)
inserted a connective xai to complete the new construction.” See Stanley, Paul and the Language of
Scripture, 123.

* It is not very clear what the cornerstone refers to in Isa 28:16. Scholars have suggested: 1) the law of God
revealed on Zion, 2) Solomon’s temple, 3) Jerusalem, 4) David’s archetypal monarchy, 5) the remnant, 6)
YHWH’s relationship with his people, 7) Zion, the eschatological kingdom, 8) the messiah, 9) the future
remnant, or YHWH’s promise to be with those who trust him (See Mohrmann, “Semantic Collisions,” 65).
No matter what the cornerstone refers to, it is considered to be a positive image in Isa 28:16. The stumbling
stone in Isa 8:14 probably refers to YHWH. The context of Isa 8:14 implies that YHWH is the sanctuary of
his people, and he can protect them from destruction. When Judah did not trust or obey God’s words
through Isaiah, or they rejected an alliance with YHWH, then YHWH’s judgment would come upon them
like a trap and a snare for the inhabitants of Jerusalem. In this sense, YHWH became a stumbling stone for
Judah. Cf. Mohrmann, “Semantic Collisions,” 46—47.
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Before discussing how Paul uses the prophetic Scriptures to support his stance, an
examination of the texts in their own co-texts is in order. The historical setting of Isa
8:11-15, in which the literary unit 8:14 is set,” falls in the period of the Syro-Ephraimite
war.*® The divine warning to the prophet Isaiah is directed against both houses of Israel,
who arrange a conspiracy because they are in fear of the foreign political powers (2 Kgs
15:25-17:4). YHWH will become a trap and snare for them (Isa 8:14—15) if they depend
on human conspiracy and efforts to attain salvation. Therefore, the prophet is warned not
to follow the way of Israel and not to undertake a conspiracy (Isa 8:11-12); he is called
upon to direct attention to the real source of power and awe, God, because the future does
not lie in the throes of power politics and clever human machinations, but lies with God,

the Holy One of Israel.!

Consequently, YHWH’s proclamation is double-edged: “to the
people who trust in him, he is a sanctuary, but conversely, he has become ‘a trap and
snare’ to Israel on which they will stumble and be broken.”* It should be noted, that in
this Isaianic co-text, trust in God depends on learning the vopos (vv. 16, 20). In other
words, those who trust in God have been given the law as a help (v. 19), so that they will
not seek out other means.*

Traditionally, Isa. 28—-33 is grouped together as a series of prophetic woe oracles
(28:1;29:1, 15; 30:1; 31:1; 33:1). The oracles in these chapters date from a period before

the fall of the Northern Kingdom and extend up to the Assyrian invasion of 701 BC, in

contrast to the earlier chs. 2—11, which focus on the Syro-Ephraimite war.** Isaiah 28:1—4

3% Childs, Isaiah, 70.

0 Childs, Isaiah, 71.

1 Childs, Isaiah, 74-75.

%2 Childs, Isaiah, 75. Cf. Mohrmann, “Semantic Collisions,” 46—47.
* Wagner, Heralds of the Good News, 141.

“ Childs, Isaiah, 197.
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introduces a new corpus of oracles that are largely set at a subsequent period in Judah’s
history after the Syro-Ephraimite crisis.*> Verses 5-6 are marked grammatically by the

4 3 4

introduction of an eschatological formula (15 Huépe éxeivy).*® Aernie states that these two
verses provide “a positive contrast to the notion of judgment, describing the
eschatological exaltation of the Lord and the corresponding restoration of a faithful
remnant.”*’ This distinction between judgment and hope provides a framework for the
following sections of Isa 28 and the larger section of Isa 28—-33.*® After the oracle
containing the judgment on the Northern Kingdom, the analogy is drawn between Israel’s
destruction and Judah’s.*’ The collection of oracles (chs. 28-33) focuses on “the
foolishness of trusting in alliances with foreign nations when only in God’s wisdom and
purpose is there true salvation.” Isaiah 28:16 is set within the immediate literary co-text
of vv. 14-22: After a word of judgment directed against the scoffers of Jerusalem, the
leaders of the people, who plan with “clever machinations” for their protection through
alliance with Egypt (“a covenant with death”) and its chthonian gods (“a pact with
Sheol”), will be swept away (vv. 14-15, 17-19), but the oracle of promise to the people
who trust in God, embedded in v. 16, leaves the people with hope.’!

Therefore, the stumbling stone in Isa 8:14 and 28:16 has different connotations:
the former is negative and the latter is positive. This may be why in Rom 9:33 there is no

attribution to Isaiah and no demarcation between the two cited texts. Paul blurs the

original situations in the two texts and tries to apply the stumbling text in a new

* Childs, Isaiah, 206.

*® Childs, Isaiah, 205; Aernie, Paul among the Prophets, 95.

7 Aernie, Paul among the Prophets, 95.

* Aernie, Paul among the Prophets, 95.

¥ Childs, Isaiah, 206.

%0 Childs, Isaiah, 206.

*! Childs, Isaiah, 207-8; Aernie, Paul among the Prophets, 96-97.
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situation.*” Paul may ally behaviors related to zeal for the law with Israel’s pursuing help
from foreign nations in Isaiah’s day. By doing so, he expresses his viewpoints on Israel,
who is zealous for the law, but does not truly understand God’s plan for them by sending
Jesus as their Messiah.

In addition, Paul’s viewpoint on the stone-texts is similar to the way that the
stone-texts have been used to refer to Jesus Christ in early Christian communities. The
same two texts from Isaiah also appear together in 1 Pet 2:6-8.% Here, the reference to
the stumbling stone may be drawing upon an early Christian apologetic text. In some
texts (Matt 21:42; Mark 12:10-11; Luke 20:17-18; Acts 4:11; Barn 6:2—4), the “stone”
has been understood messianically with respect to Jesus.** In these cases, the authorial
stance allies with that of early Christian communities. In v. 33b (c4D), a significant
thematic item is the phrase 6 motedwy én’ adTé (“one who believes in him”™), in which
“him” is commonly applied to Jesus Christ. Therefore, Paul generalizes the scriptural
voice of [saiah, which has been allied with the first Christians’ voice regarding the stone-
text. By doing so, Paul provides a significant way for his audience to understand why he
sets faith-righteousness and law-righteousness in an incompatible position. The reason

becomes explicit in Rom 10:4, when Paul evaluates law, faith, and righteousness in terms

52 Regarding who the stumbling stone refers to, there are various discussions. See Shum, Paul’s Use of
Isaiah in Romans, 221. Some say the stone refers to YHWH, Zion, the Davidic Monarchy, faith by which
salvation is granted, or even “the whole complex of ideas relating to the Lord’s revelation of his
faithfulness and the call to reciprocate with the same kind of faithfulness toward him.” Regardless of
whether the stone refers to God or not, the combination of these two stone texts indicates that, as Israel in
Isaiah’s day had relied on their own efforts and political alliances with foreign nations, so also Paul’s
Jewish contemporaries strove to pursue righteousness by their own device of zeal for the law. Cf. Shum,
Paul’s Use of Isaiah in Romans, 217.

%3 See Byrne, Romans, 314; Dunn, Romans 9-16, 583-84; Moo, The Epistle to the Romans, 629.

3 See Byrne, Romans, 314; Dunn, Romans 916, 583-84. It is worth noting that some Jews before Paul’s
day were already apparently identifying the stone with the Messiah (1QH 6:26-27; 1QS 8:7 etc.). See Moo,
The Epistle to the Romans, 629. However, the stumbling stone has been applied to Jesus Christ in Christian
communities. For instance, 1 Cor 1:23—"we proclaim Christ crucified, a stumbling block to Jews”—makes
clear that that the “stone” refers to “Christ.” See also I Cor. 10:14.
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of Christ. For Paul, the true goal of the law is to point to Christ. This facet will be
developed in the subsequent text. Actually, the relation of Christ and law (v. 4) represents

a culminating point which serves to carry forward the new information into Rom 10:5-8.

4.2.3 Thematic-organizational Meaning

From the above analysis, it can be seen that Rom 9:30-10:4 repeatedly sets
[Faith-Righteousness] against [Law-Righteousness], and other thematic formations are
surrounding or are subordinated in order to support this Opposition. The relationship of
the law and Christ represented in c8 (v. 4) provides the basis or reasons for the other two
parts regarding the issue of righteousness (c1~c4 and ¢5~c7). In the first part, Paul
contrasts [Faith-Righteousness] with [Law-Righteousness] and points out that Israel fails
to attain [Faith-Righteousness]. Paul employs the stumbling-stone text as a reason in
support of his argument—Christ is implicitly referred to here.

Paul’s prayer for the salvation of Israel (10:1) provides the circumstance for his
negative statement that Israel is ignorant of God’s righteousness (vv. 2-3), in which Paul
criticizes Israel’s zeal for God, pursued without knowledge. However, Paul’s prayer
prepares us to understand that the critique derives from his concern for his Jewish
community. Romans 10:2-4, again, sets the thematic formation [God’s Righteousness]
against [One’s Own Righteousness]. There exist correspondences to the righteousness
formations in Rom 9:30-33 and 10:2—4. That is, God’s righteousness has a similar
semantic meaning to faith-righteousness, and Israel’s own righteousness to law-
righteousness. Also, [Stumbling Stone] and the text-specific formation of [Christ and
Law] in v. 4 are in a relation of Alignment, since parts of them correspond with each

other: 6 motedwy én’ adTd od xatatcyuvdioerar (“He who believes in him will not be put
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to shame”) vs. eig duxatogbvyy mavtl 7@ motedovtt (“That everyone who believes shall
attain righteousness™). Also, these two formations are used to explain the reasons for the
choice of faith/God’s righteousness over law/Israel’s righteousness. Thus, the reasons
focus on Christ, because Christ is the TéAog of the law. This focus will be elaborated in
the following verses (vv. 5-13).

Based on the above analysis, the following chart demonstrates the intertextual

relations among these thematic formations:>

Zeal for law

Means
The interlocutors | [La\Il—R]——> By works<ﬁ Ally

Ally
[One’s Own R] Law Christ

z

) )
Paul [God SR] . Goal Christ <
au aWw —— is

Ally ﬂ Means .
. Object
L [Faith-R] —» By Faith ]
- Ally

4.2.4 Multiple Voices: Paul’s Jewish Contemporaries Viewpoints on Law,
Righteousness, and Faith

We have seen the two contrasting types of righteousness that Paul constructs,
which have been accumulated in two phrase-chains: for the Gentile: dixaiootvyy 08 TH éx
niotews (c1Cb), éx mioTews (c3Ba), ™y Tol fe0d Sixatosdvyy (c7Aa); and for Israel: vépov
dtxatogtvys (c2B), €& Epywv (c3Bb), Ty idiav [dixatostvyy] (c7Ab). This contrast shows
that Paul sees an incompatibility between faith-righteousness and law-righteousness

(Opposition). However, a Qumran pesherist would rather Ally “law observance” with

% «R” stands for “Righteousness”; “Opp” stands for “Oppostion.”
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“faithfulness.” In 1Qp Hab viii.1-3,>® “the righteous” is identified with “all those who

observe the law among the Jews,” whereas “by faith” refers to “their faith in the Teacher
of Righteousness.”’ Therefore, their righteousness (that is, law observance) is parallel
with faithfulness.’® However, Paul disconnects the bonds of “righteousness” and “law
observance” and allies “righteousness” with “faith” in Rom 9:30-32ab. The fusion of
righteousness with faith for Paul may rely on his reading of Hab 2:4.%° Therefore, Paul’s
voice of faith-righteousness Allies with the prophet Habakkuk, but is different from some
Qumran sects.

It is obvious that Paul holds negative opinions about law-righteousness and
distinguishes it from God’s righteousness. However, connectedness among righteousness,
law, and God is quite common in some Jewish literature. For instance, Ezek 18:5-9, 21—
22 finds that one who follows the decrees and faithfully keeps the laws is righteous. It
states,

If a man is righteous and does what is lawful and right ... walks in my
statutes, and is careful to observe my ordinances, he is righteous, he shall
surely live, says the Lord GOD. ... But if a wicked man turns away from
all his sins which he has committed and keeps all my statutes and does

righteousness and mercy, he shall surely live; he shall not die. None of the

% The book of Habakkuk was delivered in the sixth century BC, when Israel was threatened by two forces,
the Babylonians (under Nebuchadnezzar) and internal religious strife between the pious worshipers of the
Lord and the ungodly. The Qumran commentary on Habakkuk is written around the 1% century BC, when
Israel is again threatened by a foreign power, probably the Romans, and Israel is also suffering from
“internal strife between the wicked and the pious, exemplified by the conflict between the Teacher of
Righteousness and his opponents, the Man of the Lie and the Wicked Priest.” See Wise, Abegg, and Cook,
Dead Sea Scrolls, 80.

T Wise, Abegg, and Cook, Dead Sea Scrolls, 85; Watson, Paul and the Hermeneutics of Faith, 159.

%% Contra to Watson, who sees a distinction between righteousness with faith here. See Watson, Paul and
the Hermeneutics of Faith, 159. Cf. Wise, Abegg, and Cook, Dead Sea Scrolls, 84-85.

* Watson, Paul and the Hermeneutics of Faith, 151-58.



134

transgressions which he has committed shall be remembered against him;

for the righteousness which he has done he shall live.%
Apparently, the author of Ezekiel allies righteousness, which is from God, with lawfully
obedient behaviors; and a righteous person is one who keeps God’s ordinances and
statutes and does righteousness, which will lead him/her into life.®! As a matter of fact, it
is not uncommon in the Jewish tradition to ally righteousness with commandments or
law.®* In the Pharisaic community, a form of Judaism for laypeople, obedience to the law

is the right way of fulfilling what God demands; the righteousness of law (vépov

dtxaloolvy) appears to depict the essence of Jewish piety. In other words, Paul
disconnects the bond between law-righteousness and God’s righteousness, and replaces
the latter with faith righteousness. In what sense is Paul opposed to law-righteousness?
Surely, Paul does not oppose lawful behavior, since Paul very likely still observed the
law (Acts 21:20-26).%® Then what is Paul hoping to achieve by downplaying the value of
law-righteousness? The answer can be seen from his alliance of law-righteousness with

Israel’s own righteousness, which is opposed to God’s righteousness (10:2-3).

5% The translation is from the RSV with a few revisions of mine. Italics mine.

8! Watson, Paul and the Hermeneutics of Faith, 159.

52 It is common that “righteousness” is paralleled with “law.” For instance, Prov 3:16 (LXX): éx to¥
oTépatos adT &xmopedeTar Sixatootvy véuov 3¢ xal Edeov &ml yAwaans ¢opel (out of her mouth proceeds
righteousness and she carries law and mercy upon her tongue; Pss.Sol 14:1-2: motés wlptog ol dyanialy
abtov &v dhnbela Tois dmopévovaw mardelav adrod, Tolg mopevopévols év Stxatogivy mpooTayuaTwy avTol &v
véuw @ dvetelhato nuiv el Lwiy Hudv (The Lord is faithful to those who love him in truth, to those who
endure his discipline; to those who live in the righteousness of his commandments, in the law, which he has
commanded to us for our life [LXE]); Susanna 1:3: xai of yoveis adtfic dixator xal édidafav Ty Buyatépa
adTédv xata Tév vépov Mwucf] (Her parents were righteous, and had taught their daughter according to the
law of Moses [RSV]). Wis 2:10—11 reads, “Let us overpower the poor righteous man, let us not spare a
widow, nor reverence the old grey hairs of the aged. Let our strength be a law of righteousness, for that
which is weak proves useless.” According to R. Jewett, “The expression ‘law of righteousness’ appears to
be employed in this passage to depict what a propagandist would understand to be the essence of Jewish
piety, which the rulers planned to replace by brute strength.” Jewett, Romans, 610. Moreover, Wis. 1:16 and
4:20 depicts that the ungodly men’s lawless deeds will convict them to their face.

% Cf. Phil 3:5-6; Gal 1:14.
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In the contrast of the thematic formations [ God’s Righteousness] and [One’s
Own Righteousness], Paul comments that Israel has a zeal for God but not according to
knowledge (00 xat’ émlyvwaty or dyvoolvtes). A similar thematic formation can be
evinced in Phil 3:6, in which {fjAog and Sixatootvyy v év véuw have been placed
together. Paul, as an example of zeal for God, is depicted in Phil 3:6 as a persecutor of
the church. It is highly possible that, for Paul, persecution of the churches was one of the
typical representations of “zeal for God” in his time. In Gal 1:13-14, Paul describes his
earlier life in Judaism as violent persecution of the church of God and he sees this as a
zeal for the traditions of Israel; he says, “[For in] my earlier life in Judaism, I was
violently persecuting the church of God and was trying to destroy it. I advanced in
Judaism beyond many among my people of the same age, for I was far more zealous for
the traditions of my ancestors.” Likewise, in Acts 22:3-5, Paul is depicted as an Israelite
who is zealous for God in persecuting the first Christians. Therefore, zeal for God in Rom
10:2-3 may refer to zealous violence, and Paul probably opposes those whose extreme
zeal for God is expressed by taking up arms or becoming violent, as he did.

However, there are many popular Jewish texts that depict Israel’s passionate and
consuming zeal for God. A typical representative of such zeal for God is Phinehas. He
intervened to work against the Israelites’ participation in Moabite worship of the “Baal of
Peor.”®* He violently killed the Israelite, Zimri, and the Midianite women, Cozbi, with a
spear for their illegal sexual intercourse (Num 25:6-8). This action called off God’s
anger, and the plague was stopped. Phinehas’s zeal for God (¢{jAwcey 76 0ed) adrod)

caused him to make atonement for the sons of Israel, and as a grandson of Aaron the

6 Cf. Watson, Paul and the Hermeneutics of Faith, 174.
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priest, he was appointed to an eternal priesthood (Num 25:10-1 3).% Phinehas’s zealous
action entitled him to be reckoned as righteous (Ps 106:28-31). That is, the story of
Phinehas has been illustrated with the formation of the themes of “zeal of God” and
“righteousness” in Ps 106: 28-31.% This zealous story has been repeatedly retold in the
Jewish literature in a way that related it to the issue of “righteousness” (e.g., Sir 45:23—
24; 1 Macc 2:50-54; 4 Macc 18:12; Leg. All. iii.242 [Philo]).

From the above intertextual analysis, it can be inferred that Paul’s negative
comments on Israel’s law-righteousness, its being ignorant of God’s righteousness, and
its attempt to establish its own righteousness actually tell against Israel’s zeal for the law,
particularly their zealous actions against the first Christians. As with the pre-converted
Paul,®” there may be a group of Jews who are against the faith of the first Christians,
especially their proclamation of the crucified Jesus as their Lord, the Messiah. The zeal
for the law characteristic of this group of Jews may be displayed in their zealous actions
against the first Christians’ faith and practice, likely related to the Jesus-followers’
religious practice of Christ devotion. According to Capes, “Early Christians worshiped
the crucified Jesus. This was an offense to Israel’s God, on a par with idolatry.”®® In other

words, the opposing voices of the pre-converted Paul and his like advocate zeal for the

% Watson rightly points out that “his [Phinehas’] action recalls the Levites’ slaughter of worshippers of the
Golden Calf (Ex 32:25-29), and the non-violent atoning interventions of Aaron (Num 16:46-48) and
Moses (Num 21:8-9). Phinehas’ spear, Aaron’s censer, and Moses’ bronze serpent all serve to halt the
spread of a plague among the people. Just as the Levites’ action is their ordination for YHWH’s service (Ex
32:29), so Phinehas is appointed to an eternal priesthood.” Watson, Paul and the Hermeneutics of Faith,
175.

5 The language in Ps 106:28-31 is close to Num 25, which asserts that Phinehas’ zeal has been reckoned to
him as righteousness. Watson compares Phinehas’s and Abraham’s righteousness, asserting that in both
cases, righteousness is constituted by a single action—Phinehas “intervened,” Abraham “believed God”;
however, their actions oppose each other: one possesses a heroic quality, and the other not. See Watson,
Paul and the Hermeneutics of Faith, 176-81. Also see Ziesler, The Meaning of Righteousness in Paul, .

%7 The use of “converted” is not in the sense of conversion to a new religion, i.e., from Judaism to
Christianity. At Paul’s time, there was no religion called “Christianity” yet.

68 Capes, Reeves, and Richards, Rediscovering Paul, 85. See also, Hengel, The Pre-Christian Paul, 83.
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law as a way of righteousness since, for them, the Jesus-focused messianic movement
jeopardizes their way of life in “Judaism.”®

In sum, Paul’s discourse pattern of righteousness is to set law-righteousness and
faith-righteousness in an incompatible contrast. He disconnects the relations of law with
faith, and law-righteousness with God-righteousness, holding a different view of
righteousness than his non-believing Jewish contemporaries’ communities. Paul opposes
his own previous attitude of being zealous for the law and opposes those who would be in

the same camp. In Rom 9:30-10:4, Paul generalizes the scriptural voice of Isaiah to

dismiss the value of zeal for the law and to confirm Jesus as their expected Messiah.

4.3 Romans 10:5-13

We have indicated the possible meaning of the term TéAog in 10:4: Christ is the
goal of the law—the promise of life. In other words, the goal/purpose of the law is
fulfilled by Christ. We should keep in mind that Paul has already pointed out, “The very
commandment that promised life proved to be death to me” (7:10).”° Two points can be
observed: first, the purpose of the commandment is to give life; and second, the
commandment fails in its goal. The reason that the law fails in fulfilling its goal is
because of sin, the culprit that has used the law as a bridgehead to produce death.”" In
Rom 7:7-25, Paul affirms that the law is “holy,” “just,” and “good” (7:12), but the power

of sin makes it impossible for human beings to fulfill the law and so attain the promised

'S, A. Cummins, “Divine Life and Corporate Christology,” 196.

70 Watson suggests a direct allusion to Lev 18:5 here: “In speaking of the law as being ‘unto life’
(Rom7:10), he alludes in the first instance to Lev 18:5.” See Watson, Paul and the Hermeneutics of Faith,
506.

"' According to Schreiner, “Sin subverts the Torah to advance its purposes and actually stimulates and
provokes the desire to sin through the Torah! This is not to deny that the law promises life to those who
keep it, nor does it lead to the conclusion that the law is evil. The law and the commandments are good and
arevelation of God’s will.” Schreiner, Romans, 359; see also Moo, The Epistle to the Romans, 423.
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life.”” When the law allies with the power of sin, its purpose to fulfill the promise of life
cannot become a reality. Eventually, this promise is accomplished by Jesus Christ (8:3).
In other words, the goal of the law to promise life did not succeed until Jesus Christ
came.”® In this sense, the Christ event fulfills the goal of the law—to promise a new life,
which Paul also illustrates in 10:6-8.7

If the former half of Rom 10:4 has been supported by 10:5-8, the latter half of
10:4 is illustrated by 10:11-13: the universal scope of salvation is implied in the phrase,
el dixatloavny 7avrl v moTebovtt (v. 4b, c8B).76 The lexical chains még, dixatogivy,
moTeVw, XaTalo ivw, émxaiéopat, and 0@{w, in v. 4b and vv. 11-13, share collocational
ties, for they recurrently appear in the same typical semantic relations to one another in
many texts. We can recognize that they probably belong to a specific sort of discourse,

which we shall call [Salvation in Christ] here.

4.3.1 Presentational Meaning

In Rom 10:5-8, a Pentateuchal text (Lev 18:5 and Deut 30:11-14) has been

employed after each projecting clause. The projecting clause, “Moses writes...” (v. Sa,

2 Moo, The Epistle to the Romans, 439.

> As Schreiner has observed, “Christ’s work on the cross provides the basis for the deliverance of believers
from condemnation, while the Holy Spirit supplies the power for conquering sin so that the law can now be
kept (8:1-4).” Schreiner, Romans, 395.

™ Cf. Gal 3:23-24: Tlpd Tl 3¢ éNBeiv ThY oy Omd vépov ébpoupodeda cuyxAeidpevor i THy uéovaay
nioTy dmoxaAvdbivat, date 6 vépog mardaywyds Hu@v yéyovey eis XptoTdy, v éx mioTews dixatwbipey-
“Before faith came, we were guarded under the law, being enclosed until the coming faith to be revealed.
Therefore, the law is our guardian to Jead us into Christ, so that we might be justified by faith.”

7 Paul’s use of the two texts Lev 18:5 (in v. 5) and Deut 30: 11-14 (in vv. 6-8) has been the subject of
considerable debate. In this passage one sees Paul’s understanding of the relationships between Christ and
the Mosaic law and also his basic approach to the Scriptural texts. Paul seems to set these two quoted texts
(both from the Pentateuch) antithetically against each other, and the way he uses Deut 30:11—14 seems to
disregard the Deuteronomic context. In order to solve this problem, some scholars deny any contrast
between the two quoted texts. Other scholars argue for a positive salvation-historical contrast. Still other
scholars perceive the contrast in terms of the tension between literacy (the written Torah) and orality (the
oral gospel). This dissertation, however, will explain that Paul uses the two quotations complementarily.

76 Italics mine.
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c9A), directs us to the quotation (Lev 18:5).77 Here the voice of Moses is explicitly
invoked. It suggests that the situational context of Lev 18:5 should be in view when Paul
quotes it. The projected clause (v. 5b, c9B) is a quotation from Lev 18:5 with a few
adjustments.”® With a particle 3¢,” a second projecting clause is introduced: “The
righteousness from faith says thus...” (v. 6a, c10A).% Paul does not introduce Moses in
this second introductory formula; instead he personalizes the righteousness from faith
itself as a speaker. It is possible that Paul intends to blur the situational context of Deut
30:12-14 and make it generalized or normative. The projected clause (vv. 6b-8,
c10B~c11Cb) does not quote verbatim from Deut 30:12—14. The scriptural text
interweaves with Paul’s interpretation of law. In a certain sense, the two projecting
clauses set a pattern of a contrasted pair consisting of law-righteousness and faith-
righteousness as occurred in 9:30-10:4. However, do the elements of this righteousness
pair contrast with each other in the same way as those in 9:30-10:4? The answer is,
probably not. We should note that there are some novelties in this second contrast. The

first projecting clause traces law-righteousness back to Moses, and employs a text from

77 The meaning of the phrase thv dixatogdvny Ty éx [tol] vépou in the projecting clause

(Muwiofs ...ypadet Ty dixatootvyy ™) & [Tol] vépou) is synonymous with the previous phrases véuov
dueatootivng (9:31, ¢2B), £ Zpywv (9:32, c¢3Bb), and Ty idlav ducatocvyy (v. 3, c7Ab).

"8 Lev 18:5 reads: & nomoag Gvbpwmos Hoetat év adrols. For occurrences of alterations, see Stanley, Paul
and the Language of Scripture, 126-28. Leviticus 18:5 is an oft-quoted text in the Hebrew Scriptures: Ezek
20:11, 13, 21; and Neh 9:29. In Ezek, it describes Israel’s rebellion against God, but God responds with
grace, giving them law to observe, so that everyone shall live. Badenas indicates that the law is God’s great
gift of life to Israel (Badenas, Christ the End of the Law, 120). In Neh 9:29, “Lev 18:5 is quoted as a
reference to the covenant relationship of Yahweh with his people, and the promise of life which he gives to
his children” (Badenas, Christ the End of the Law, 120). For more quotations of Lev 18:5 in Jewish
writings, see Sprinkle, Law and Life, 25—130.

7 The conjunctive ¢ can function as adversative and connective as well. See Porter, Idioms of the Greek
New Testament, 208. Most scholars interpret it as “adversative.” However, it is much more likely to be
understood as a “connective” 0¢ in this co-text. We will give further explanation subsequently. For more
discussion about 8¢, see Black, Sentence Conjunction, 14278, Black views 0& as low-to mid-level
discontinuity in Matthew.

%0 Tt can be noted that the phrase 9 ... & mioTews dixatoglvy is synonymous with the previous ones
Suxatootvyy & Thy éx miotews (9:30, c1Cb), éx mioTews (9:32, c3Ba), and v Tol B0l dtxatoctvyy (v. 3,
c7Aa).
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Leviticus; the second projecting clause uses a personalized voice of faith-righteousness to
speak for the Deuteronomic text. Although the two Pentateuchal texts are employed in
different styles (one points to a specific situational context, the other is in a generalized
tone), the two projected clauses are not antithetically against each other, as some scholars
claim.®' Actually, the elements of the righteousness pair in 10:5-8 are compatible with
each other, particularly after Paul indicates the relation of Christ and the law in 10:4. First,

it is possible to understand the particle 0¢ grammatically as a connective.®® Second, to put

the concept of Christ as the goal of the law (i.e., the promised life) into perspective, the
righteousness from the law which points to life in Lev 18:5 is further elaborated by the
righteousness of faith in Rom 10:6-8. Therefore, the contrast of law and faith is much
more probable in a compatible Dialogical relation. Let us investigate the two scriptural
passages briefly first, for we will examine the Scriptures in more detail in the section of
Scriptural Voices.

Obviously, Paul resorts to the origin of law-righteousness by employing Lev 18:5.
As Dunn has observed, “Lev18:5 is the first statement in the Jewish Scriptures of what
was evidently a typical expression of Israel’s sense of obligation under the covenant—*‘do
and thus live.””® Leviticus 18:1-5 emphasizes that the Lord is Israel’s God, and their
obedience to God’s commandments shall lead to life. From the typical viewpoint of Israel,
God’s righteous saving action requires Israel’s religious piety toward God to be

demonstrated through their conformity to the law, and then, through this means of

8 For instance, Kdsemann, Commentary on Romans, 283-92; Moo, The Epistle to the Romans, 646.

82 Cf. Porter, Idioms of the Greek New Testament, 208. Black, Sentence Conjunction, 142-78.

¥ See Dunn, “Righteousness,” 223. For this detailed text-critical issue in Rom 10:5, see Sprinkle, Law and
Life, 166-67,n. 2.



obedience, Israel can be rescued from suppression by foreign powers (e.g., Egypt,

Canaan).
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The second projected clause uses Deut 30:12—14. Careful investigation of Rom

10:6-8 shows that Paul has deleted all the expressions of Deut 30:12—14 which refer

directly to the observance of the law, and replaced them with the phrases related to

believing/trusting in Christ.** Wagner has appropriately observed that, by doing so, Paul
g g pprop

demonstrates exegetically that doing the law that leads to life is none other than

believing/trusting in Christ.% Let us examine Rom 10:6-8 in detail.

Rom 10:6-8

Deut 30:12-14 LXX

Notes

1 0¢ éx mioTews Oixatoalvy oltwe Aéyet

Paul’s referring
to faith-

righteousness
un lmyg év tf xapdia gou un elmys év Tf xapdia gou (Deut 8:17 &
9:4)
7 3 4 ) 1 > 7 ) ] ~r E] A~ 3 A 4 0.12
Tl dvaBrceTal gic Tov olpaviy olx év T@ olpav® dvw éoTiv Aéywy | Deut 30:
Tig dvafraetal Ruiv gig TOV 0dpavov
Tolt’ Eorv Xplomdy xatayaysly xal Mubetal adThy Huiv xal Paul’s

dxoboavtes aUTHY Totiaopey

interpretive note

o000t mépav Tij¢ Baddoomns éotiv
Nuiv adTHY xai dxoustny Huiv
MO TEL AUTNY Xl TOLTOUEY

Deut 30:13

A further
Pauline note

GAMG T Aéyet;

The projection

3 )

£yyUc oov T piind éotwv &v T4 oréuati gou

12 ~ 14
xal &V 1§ xapdla gov

TolT’ €oTtv TO pFipa T TioTEWS

6 xnplooopey

EoTwv gou £yyde T pfiua addopa v
76 atépati gov xal év Tf xapdia
gou xat év Tals xepaty gov adTod

ToLElY

Deut 30:14

A further
Pauline note

* Wagner, Heralds of the Good News, 162; Badenas, Christ the End of the Law, 125.

¥ Wagner, Heralds of the Good News, 164.
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From the above chart, several things can be observed: First, it is worthy of note
that Paul replaces the clause 7 évtoAn atity #v éyw évtéldopal oot onuepov (Deut 30:11)
with p3) elmys év 1] xapdia oou, a phrase which appears in the beginning of both Deut
8:17 and 9:4. One of the reasons for the employment of this latter phrase may be because
of its nesting word xapdia (“heart”), which repeatedly appears in Paul’s illustration of his
view of righteousness that follows (Rom 10:8-10).*¢ The second important reason is that,
as mentioned above, Deut 8-9 corresponds to 29-30 in some way, particularly in the
remembering of God’s grace in leading them out of Egypt and the mentioning of the
“heart” and “test” themes. Thirdly and most importantly, the theme of the literary co-text
around these two passages is that “the people of Israel are warned against viewing
Yahweh’s mighty acts of deliverance as an affirmation of their own righteous conduct.”®’
Therefore, Paul uses Deut 8:17/9:4 and Deut 30:12—14 to make his points emphasizing
faith-righteousness: to be righteous is to love God with all your heart and all your soul;
and the love of God, in the era after the Messiah Jesus came, is about the establishment of
a relationship with Christ just as their observance of God’s law was in the past.88

The second thing we should note is that Paul seems to eliminate everything about

observing the commandments of God and replaces this material with expressions

% Paul repeats xapdix three times in these three verses. Interestingly, McConville sees that the similarity
between Deuteronomy and the prophets lies in the theology of the “heart”: “In the former [Deuteronomy]
this is best known in the exhortation called the ‘Shema’ (after its first word in Hebrew): ‘Hear, Israel! ...
You shall love the LORD your God with all your heart, with all your soul and with all your might’ (6:4;
¢f.10:12), but it occurs more widely and in key places. The metaphor of a circumcision of the heart (10:16;
30:6) has an expressed echo in Jer 4.4, and in general comes close to the strong prophetic rejection of ritual
actions that have no genuine corresponding devotion to God (e.g., Isa 1:10—-17; Amos 5:21-24). In Deut
30:1-10, in fact, the emphasis on obedience from the heart together with the need for the grace of God in
restoring the covenantal relationship puts Deuteronomy close to the new-covenant theology of Jer 31:31—
34.” See McConville, Deuteronomy, 20-21.

¥ Stanley, Paul and the Language of Scripture, 130.

% Note that this does not mean Israel should cease to obey their law and decrees, but it points out that the
way to be righteous is no longer through their conformity to the commandment.
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referring to Christ’s exaltation and resurrection.®® Paul deftly replaces Deuteronomy’s
reference to “doing the commandment” and substitutes admjv (referring to the
commandment) with Christ.”® He understands “the two questions in the quotation as
references to bringing Christ down from heaven or up from among the dead.”! Also, one
striking feature of Paul’s citation of Deut 30:14 is that he drops the last phrase év Tals
xepatv gov avto motev (“do it by your hands™), but keeps “the word is near you, in your
mouth and in your heart.”* That is, the word (referring to the law, the commandment) in
Deuteronomy has been identified with the word of faith that Paul’s community has
proclaimed (v. 8, c11C). Interestingly, the phrase 76 pfjua T#¢ mioTews does not appear in
Deuteronomy. Instead, the phrases & pApata tol vépov TovTou and Todg Adyous Tol véuou
ToUTou appear repeatedly (Deut 27:3, 26; 28:58; 29:28; 31:24, etc.). This confirms that
Paul is attempting to identify the word(s) of the law with the word of faith; and “doing
the law” with “a relationship with Christ.” By doing so, Paul demonstrates that Christ is
the goal to which the law has pointed, “a matter of what God has done in the resurrection
and exaltation of Christ.”®® Therefore, it is evident that Paul’s voice does not place Lev
18:5 against Deut 30:12—14. Paul attempts to make clear that the “doing” that leads to

“life” is finally fulfilled in Jesus Christ. Therefore, Paul makes the Mosaic Scriptures

% Stanley has written, “Paul has eliminated everything that pertains to the original passage—that the law
can and should be fulfilled—is clearly at odds with Paul’s own efforts to wean his Gentile converts from
the notion that they need to accept the yoke of Torah in order to assure their participation in the covenant of
Yahweh. On another level, the changes give voice to a far-reaching hermeneutical judgment: the same
“word” (b pfjua, Rom 10:8=Deut 30:14) that Moses described as being “near” in the law has now come to
full expression and become available to all in Christ. The numerous omissions that mark Paul’s handling of
Deut 30:11-14 are thus firmly grounded in his own Christian theology.” Stanley, Paul and the Language of
Scripture, 130,

% Some scholars have a similar idea. See Wagner, “The Heralds of Isaiah and the Mission of Paul,” 164;
Badenas, Christ the End of the Law, 130; Johnson, Function of Apocalyptic, 158.

°! Wagner, Heralds of the Good News, 164.

°2 Cf. Dunn, Romans 9-16, 613.

% Wagner, Heralds of the Good News, 164.
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Ally with his voicing of the compatible contrast of faith and law-righteousness in terms
of the purpose of the law: the alliance shows that the law pointed towards life, the
manifestation of God’s righteousness in Christ.** We can label this type of compatible
contrast based on scriptural proof as [Righteousness: Law to Christ].

Now let us turn to the early Christian proclamation in vv. 9-10. The discourse
pattern of vv. 9-10 is different from vv. 5-8, and its subject matter changes from the
previous contrast of law/faith-righteousness to an early Christian proclamation. Verse 9
consists of two conditional protases (“if you confess...” and “if you believe...”) and one
apodosis (“you will be saved”); and v. 10, with two paratactic clauses, confirms the
proclamation. If we read v. 9 and v. 10 as interweaving, then it can be seen that the
confession “God raised Jesus from the dead” will bring us into righteousness (Rom 4:25),
and that the belief in “Jesus as Lord” will bring us into salvation. Here no difference
should be supposed between the meaning of “righteousness” and “salvation.””® “Each
expresses in a general way the new relationship with God that is the result of believing
‘with the heart’ and confessing ‘with the mouth.”*®

How does Paul relate the proclamation of [Salvation in Christ] with Paul’s
generalized voice of the Deuteronomic text? Paul constructs them in a harmonious

relation. The conjunctive §tt in v. 9 can denote a causal clause.”’ This &t clause is in a

causal relation to the antecedent, &yyls oov 70 pfjud (“the word is near you™). The

* Badenas, Christ the End of the Law, 131.

% Moo, The Epistle to the Romans, 659.

% Moo, The Epistle to the Romans, 659.

71t could also denote a content clause, that is, this 61t clause is a clarification of the antecedent, & priue
THs wloTews & knpioaopey (“the word of faith that we proclaim™). It is said that the content of this
proclamation is that Jesus as Lord (v. 9a, c12A) and that God raised Jesus from the dead (v. 9b, c12B), a
subject which is common in early Christian literature (See Rom 4:24-25; 8:11; Gal 1:1; 1 Cor 6:14; 15:4,
12, 20; 2 Cor 4:14; 1 Thess 1:10; Col 2:12; Eph 1:20; Acts 3:15; 4:10; 10:40; 1 Pet 1:21). Cf. Moo, The
Epistle to the Romans, 658, n. 59.
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nearness of the word is suggested in the manner that one may get saved: to confess with
your lips and to believe in your heart the proclamation. In this sense, Paul makes the
formation [Salvation in Christ] to be in Alliance with the voice of Deut 30:12—14.

The other relation of these two parts of the texts is displayed in the lexical chain:
mouth and heart. Verses 9-10 use the words “mouth” and “heart”®® to link with Deut
30:14 (or Rom 10:8) to express the significance of the confession of Jesus’ lordship, and
belief in his resurrection, in terms of righteousness and salvation. Dunn has rightly
observed that “to talk of the ‘heart’ is to talk of faith; faith operates at and from the level
of the heart. To talk of the ‘mouth’ is to talk of confession; confession is the primary and
essential outward manifestation corresponding to faith.””® Therefore, Paul continues to
emphasize faith in one’s heart as the way of being righteous (motedays év 1§ xapdia gov,
xapdiq ... moteveTal elg Otxatootvyy). The implied participant references become the
unspecified individual reference “you” (v. 9) and “he” (v. 10). This type of reference
leads to the following theme of the universal scope of salvation (vv. 11-13).

With the projecting clause “the Scripture says” (v. 11, c14A), Paul reintroduces a
universal note by returning to part of the thematic formation of the “stone-text” (Isa
28:16; cf. 9:33). It can be noted that Paul does not invoke the voice of Isaiah here; instead
he uses the whole Scripture to speak for the prophetic voice, which makes the quoted

prophetic texts generalized or normative. The addition of még in v. 11 enables it to

% In Paul’s use of Deut 30:12—14, we can see that he focuses on the “heart” text in this passage. One of the
reasons that Paul merges Deut 8:17 and 9:4 with Deut 30:11-12 may be because of its intertextual thematic
node xapdic (“heart”), which repeatedly appears in Paul’s following illustration of his view of
righteousness (Rom 10:8-10). Paul’s repeated reference “heart” text can hardly be accidental. Actually,
Paul has repeated this point earlier. As Dunn rightly observes, “Paul underlines the fact that faith operates
from the level of the heart. In view of his repeated emphasis earlier that the real business of the law is ‘in
the heart’ (2:15), that the circumcision God wants is ‘of the heart’ (2:29), that the obedience God calls for is
“from the heart” (6:17).” See Dunn, Romans 9-16, 614,

* Dunn, Romans 9-16, 616.
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parallel with v. 13, which is a quotation from Joel 3:5 (LXX). It is very likely that the

scriptural introductory formula (the clause of locution projection) in v. 11 is valid for the
quotation of v. 13 as well. The clausal pattern of the two quotations resemble each other:

the subject més has been elaborated by a verbal clause.

mélg 6 motedwy én” adTé) ob xatatoyuvdneetat | v. 11
11219 6¢ &v émxaléontat TO dvopa xupiov cwbpoetatl v. 13
o =B (expansion: hypotactic

elaboration)'*

In the above chart, the two main verbs (xataioyuvdficetar and cwbyjoetat) are both in the
emphatic form (future tense) and semantically both are oriented in the direction of
salvation. Similarly, 6 motedwy én’ adtéd (“whoever believes in him”) resembles 8¢ &v
émxaiéonTat T0 vopa xvplov (“whoever calls on the name of the Lord”). This parallel
pattern has appeared in v. 10, the second part of [Salvation in Christ]: miotedetar xapdia
elg OtxatooUvyy vs. dpoloyeital oréuartt eis cwtypiav. If we read these two formations as

interweaving, then not only do they both proclaim the need to believe in him (or to

believe in one’s heart), but also to “confess in one’s mouth” says something similar to
“call on the name of Lord” (both actions lead toward the result of salvation). In this sense,
the formation [Salvation in Christ] and the prophetic Scripture (Isa 28:16 and Joel 3:5)
say the same thing about salvation but with different emphases: the former stresses the

way of salvation, the latter the scope of salvation. If we label the prophetic Scripture

1 There are three types of expansion: elaborating, extending and enhancing. For elaboration, it can be
divided into paratactic elaboration and hypotactic elaboration. See Halliday and Matthiessen, An
Introduction to Functional Grammar, 395-99.
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regarding the scope of salvation as [Unification of Jews and Nations], then [Salvation in
Christ] is in a Dialogical relation with [Unification].

The scope of salvation has been emphasized in [Unification]. First, the key lexical
term mdg runs through vv. 11-13 (c14Ba, c15Ba, c15Bb, c16A), and denotes the
universal scope of salvation; second, the parallel structure of vv. 11 and 13 frames v. 12

in the middle, which particularly explains what méi¢ means. That is, it includes "Toudaiov Te

xat "EAAnvo (both Jews and Gentiles).

Paul therefore Allies the scriptural voice of the scope of salvation with early
Christian proclamation [Salvation in Christ]. He sees that “one who confesses with his
mouth (Jesus is Lord) will be saved” (v. 10) has a similar meaning to the prophetic saying,
“everyone who calls upon the name of the Lord will be saved” (v. 13). The thematic item
“Call upon the Lord” is quite common in the LXX and Jewish literature, and is used to
ask God for help or intervention.'” “Call upon the Lord” was also used by the early
Christians with reference both to God the Father and to Christ.'” Paul takes “the Lord” as
Jesus Christ here in order to indicate that one is righteous by having faith in Jesus
Christ/calling upon his name. In his citation of Joel 3:5 in 10:13, Paul brings together two
crucial terms, “everyone” (cf. vv. 4, 11, 12) and “salvation” (cf. vv. 1, 9, 10). Again, in
the Jewish Scriptures, the one on whom people called for salvation was YHWH; Paul
identifies this one with Jesus Christ, the Lord, as does the early church.!® Therefore,
Paul’s voice in this final passage brings a universal scale to salvation, instead of limiting

it to Israel.

"'E g Deut 4:7; Isa 55:6; 2 Macc 3:22; Judg 16:2; see also Moo, The Epistle to the Romans, 660.

102 E.g., Acts 9:14, 22:16; 2 Tim 2:22; 1 Pet 1:17 and 1 Cor 1:2; see also Moo, The Epistle to the Romans,
660.

103 Moo, The Epistle to the Romans, 660.
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4.3.2 Scriptural Voices

We have shown that Paul has combined two Pentateuchal texts to explain that
Christ is the goal of the law, and he also allies the Pentateuchal texts with two prophetic
texts on the basis of the early Christian proclamation in order to demonstrate the
scriptural prophetic confirmation of the universal scope of salvation. However, what does
each scriptural text mean in its own co-text? And how do they relate to each other? In
Rom 10:5-13, Paul has used four scriptural texts, Lev 18:5, Deut 30:11-34, Isa 28:16 and
Joel 3:5. Let us examine these scriptural texts in their own co-texts first.

Leviticus 18 is YHWH’s speech to Moses about the legislation of sexual laws (vv.
6-23), which is framed by parenetic material (vv. 2b—5; 24—30) in order to instruct Israel
not to follow the practices of Egyptians and Canaanites and to call them to be a holy
people.'® Two formulae of YHWH’s self-introduction, “I am YHWH, your God” (vv. 2—
4) and “I am YHWH?” (v. 5), occur repeatedly in the first parenetic section (vv. 2b-5).1%
The formulae usually come after a law or at the end of a group of laws.'* In other words,

in obeying these laws the Israelites express their faithfulness towards YHWH. The main

verbs motéw, duAdoow, and mopebopar which occur in vv. 4-5 are repeated throughout the

speech (motéw™, purdoow™, mopedopar®™), and point to the way of life for Israel.'”’

Therefore, the role of the formulae and their combination with a group of laws in Lev 18

104 Hartley, Leviticus, 286. The law is authoritative instruction for Israel’s life, since it derives from God
himself. See McConville, Deuteronomy, 43.

19 They are also scattered through other parts of the Pentateuch (e.g., Lev 18-26) and the Prophets (e.g.,
Isa 4055, and Ezekiel). See Hartley, Leviticus, 291. Note that God calls himself “your God” in the formula
(I am YHWH, your God) to identify himself with Israel, just as he did with the patriarchs, Abraham, Isaac,
and Jacob (e.g., Exod 3:6, 15). This formula also reminds Israel of God’s providing the Decalogue to them
through Moses at Mount Sinai, so that they are made aware of the need to observe the laws because of the
holy character of the God they worship. See Hartley, Leviticus, 291.

1% They are also scattered through other parts of the Pentateuch (e.g., Lev 18-26) and the Prophets (e.g.,
Isa 40-55, and Ezekiel). See Hartley, Leviticus, 291.

1 Hartley, Leviticus, 290.
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is to teach Israel, as the people of YHWH, their distinctive way of life. Further, v. 5

denotes that the keeping of God’s statues and ordinances bears the promise of life.
Consequently, God has opened a way to life through keeping God’s word, his statues,
and ordinances.'®® In the context of the parenesis (vv. 24-30), the life here refers to “a
secure, healthy life with sufficient goods in the promised land as God’s people.”109
Therefore, the law is God’s guidance for Israel about how to live in a pagan world.

Let us now turn to Deuteronomy. Deuteronomy 30:12—14 is within Moses’ final
covenant address in Deut 29-30, which explores Israel’s acceptance of the terms of the
covenant, whether curse or blessing.''? After the historical review of YHWH?s acts of

U1 and confirmation of Israel’s

deliverance in bringing Israel out of Egypt (29:2-9)
commitment to God’s covenant (vv. 10-15), the curse—the bitter future—is applied to
those whose hearts have turned away from YHWH (vv. 16-28).''? Deuteronomy 30 starts

from a future time when Israel would be scattered among the nations (30:1

daoxopmilw/nm: scatter, exile). It addresses the fact that if Israel and its children return to

YHWH, they will be restored. This chapter can be grouped into three sub-sections: vv. 1—-
10, vv. 11-14, and vv. 15-20.

It is interesting to note that the formula 7158 mn* (YHWH, your God) appears 15

times throughout Deut 30, and occurs intensively in the first section (12 times in vv. 1-

1% Hartley, Leviticus, 293.

109 Hartley, Leviticus, 293.

19 McConville, Deuteronomy, 413.

111t should be noted that vv. 4-5 strike a note that recalls 8:2—5. Both passages mention clothes and shoes
that did not wear out for forty years in the wilderness (8:4; 29:5). Also, the familiar Janguage of “heart” and
“test” confirms their similarity. “There [8:2—5] YHWH tested them to know what was ‘in their heart,” and
exhorted them to ‘understand/know in their hearts’ (8:5). Here [29:2-9], he has not yet given them ‘hearts
to understand/know... The same moral issue is broached as was found in 9:4-6.” (See McConville,
Deuteronomy, 414.) If this is right, then there is a close connection between chs 8—9 and chs 29-30.

"2 The address first attributes Israel’s exile to their dull hearts and deaf ears (29:3—4). It then proceeds to
describe the bitter future that awaits them, since their hearts turned away from God (29:16-28).
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29 <6

10). The formula functions as the subject of verbs such as “restore,” “gather,”
“circumcise,” and “give,” and as the object of the verbs “turn” or “return.” That is, when
Israel turns to God and obeys his commandments with all their heart and all their soul,
God will restore them and have compassion on them (30:1-10). Therefore, YHWH
remains as initiator in Israel’s restoration, and he enables his people to be renewed (Deut

114 The dramatic

30:8)."" Also, however, Israel shares the obligation to turn to YHWH.
new thing of the address to Israel occurs in v. 6, that is, the “circumcision of the heart.”
Why? We know that this first part (vv. 1-10) deals with the problem of the broken
covenant. “That problem could not be solved by a mere turning back of the clock; a new
thing had to be done to deal effectively with Israel’s sinful disposition. And the answer
lay in Yahweh’s acting in a completely new way in order to make covenant life with him
possible.”'!* Therefore, the circumcision of the heart is connected with the call for
Israel’s love for God (the term “heart” occurs frequently in this passage), which in turn
leads them to life. It is significant that to love God, thus to live, in Moses’ description,
means to obey God and observe all his commandments (30:8).''¢

After Moses emphatically addresses the easy availability of the commandment

(30:11-14),"7 a section which is employed by Paul in Rom 10:6-8, the address ends with

Moses’ exhortation to Israel to choose life and blessings rather than death and the curse

3 McConville, Deuteronomy, 43. McConville has shown the similarity between Deut 30:1-10 and Jer
31:31-34. Both passages relate to the new covenant and in both places YHWH enables the renewed people
to be faithful.

14 According to McConville, the verb émoTpédw[idopat ]/ (return) is crucially important in vv. 1-10,
they express the obligation on Israel to change completely. See McConville, Deuteronomy, 426.

15 McConville, Deuteronomy, 4217.

'8 McConville has observed the relationships of faithfulness and observance of the law in Deuteronomy.
As he said, “faithfulness involves the keeping of Torah, or commandments (Deut 30:8; Jer 31:33). Torah is
therefore not in tension with promise or forgiveness. ... As for individual piety, the devotion of Israelites,
both as a community and as individuals, is the aim of the book’s exhortations to love the LORD from the
heart.” See McConville, Deuteronomy, 43.

" Watson, Paul and the Hermeneutics of Faith, 438.
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(30:15-20).""® The dominant theme of the third part is “life” (terms related to life occur

six times), an extension from 30:6."" This “life” theme culminates in vv. 19-20 with a
strong appeal to “choose life” (v. 19b). The prospect of “life” will fulfill the ancient
promise to Abraham, Isaac, and Jacob in the final verse.

In a word, the idea of “do the law (or return to God) and thus live” has been
brought to the fore in Deut 30. The climax of the exhortation occurs in the final verse (v.
20): you should be “loving the LORD your God, obeying his voice, and cleaving to him;
for that means life to you and length of days, that you may dwell in the land which the
LORD swore to your fathers, to Abraham, to Isaac, and to Jacob, to give them” (RSV).
Therefore, the life promised to the three patriarchs will be fulfilled in the people also if
they return to God’s words of commandment. In paralleling Lev 18 and Deut 30, it can be
seen that the two important elements for Israel’s sense of identity as God’s people have
been repeated again and again in both texts: (1) “(I am) YHWH, your God”; and (2) the
expressions: “do the law” or “love YHWH, your God with all your heart and all your
soul,” so that you shall live.

Therefore, both the holy code of Lev 18 and the exhortation to the Israelites in
Deut 30 express the idea that the goal of the law is to point to the promise of life. First,
both texts emphasize Israel’s identity as God’s people (“I am YHWH, your God”);
second, the settings of both texts occur at a time when Israel will enter/reenter into their
promised land (Deut 30:1-10 concerns Israel’s restoration and reentering into the
promised land after their exile); third, both texts show that Israel’s obedience to the word

of God/the law will bring them into the promised life. Therefore, Paul wisely allies the

118 Watson, Paul and the Hermeneutics of Faith, 438.
119 McConville, Deuteronomy, 430.
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two Pentateuchal texts in order to illustrate that the goal of the law is the promised life.
Paul, however, emphasizes that this life is in Christ. In other words, the goal of the law is
fulfilled in Christ. As he argues in Galatians and elsewhere in Romans, the law was our
matdaywyds (guardian) eis Xptotéy (into Christ), for “God has done what the law,
weakened by the flesh, could not do: sending his own Son ... in order that the just
requirement of the law (76 dixaiwpa Tol vépov) might be fulfilled in us...” (Rom 8:3—4).
Therefore, in Rom 10:5-10, Paul makes an effort to show that Christ will fulfill the role
of the law, that is, the promise of life. Paul does not use the two Pentateuch texts
antithetically against each other, but he interweaves the early Christian proclamation with
his reading of Scripture. Like Lev 18, Deut 30 associates the “heart” phrases with phrases
of observance of the law,'?® and Paul uses the “heart” text to link with Jesus Christ. It
seems that Paul uses Deut 30:12-14 and Lev 18:5 to illustrate the identity of God’s
people in the era of Christ, which consists of being in a relationship with him.

After indicating the nearness of God’s word in v. 8 and the proclamation of the
early Christians’ faith in Jesus Christ in vv. 9—10, the two prophetic texts are brought in
to support the universal scope of God’s salvation to all who believe in Jesus Christ (cf.
Rom 10:4b). In the following, we will examine the two prophetic texts in their co-texts
first.

Isaiah 28:16 appears in Rom 9:33 (the stone-texts that implicitly point to Jesus
Christ), and we have discussed how the literary co-text around this verse establishes a
contrast between a reliance on human conspiracy and a trust in God, in order to entreat

the Jews to return to God. The final part of Isa 28:16 ([néis] 6 moTebwY €M AlTEH 00

120 1t should be remembered that the original voice of Deut 30 cried to ally the Israelites’ obedience of the
commandments with their love toward God.
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xatatoyuvdnoetar) offers the audience a gleam of hope.'? Paul adds mé to express the
Isaianic saying’s scope of applicability.122 However, “those who believe in him” does not
refer to both the Jews and the nations in Isaiah 28, but only the Jewish people in this co-
text.

The book of Joel consists of seventy-three verses and has been divided into three
or four chapters.'?® Joel 3:1-5 is closely related to Joel 2:18-27, so that Jerome included

them together as chapter 2 in the Vulgate.'**

According to Crenshaw, the structure of the
text can be outlined as follows: (1) Calamity in Judah and its Reversal (1:1-2:27); (2)
Signs and Blessings (3:1-5); and (3) Judgments of the Foreign Nations (4:1-21)."% The
immediate co-text of Joel 3:1-5 is about the restoration of Judah and divine judgment on
the nations: there is a prophetic call to turn to YHWH with the heart (2:12-17), and
YHWH becomes zealous for his land and has mercy on his people so as to execute
judgment on the nations (2:18-27). Joel 3:1-5 is a message of signs and blessings, 12
which looks forward to a new age in which all of God’s people (young and old, male and
female) will have all they need of God’s Spirit (3:1)."*’ In this new age, there is a new
way of living, in which everybody can possess the Spirit.!*® Afterward, Joel 4 focuses

once again on the judgment of the nations. 129

2! Shum, Paul’s Use of Isaiah in Romans, 220.

22 Shum, Paul’s Use of Isaiah in Romans, 221.

12 Most English versions of Bible, except the Jewish Publication Society version and the New American
Bible, adopt a tripartite division. The Hebrew text (BHS) and the Greek version (LXX) indicate four
chapters: Joel 3:1-5 (LXX) equals 2:28-32 in English translations, and 4:1-21 (LXX) equals 3:1-21. See
Crenshaw, Joel, 11.

124 Stuart, Hosea-Jonah, 257.

125 Crenshaw, Joel, 12—13.

126 Stuart, Hosea-Jonah, 262.

127 According to Stuart, “The old era was characterized by the Spirit’s selective, limited influence on some
individuals: certain prophets, kings, etc.” See Stuart, Hosea-Jonah, 261.

128 Stuart, Hosea-Jonah, 262.

129 Crenshaw, Joel, 12-13.



154

Interestingly, més in Joel 3:5 LXX is exclusively regarded as the Jewish people,
those who adhere to the Jewish religion. As Belli has noted,

This [méic as all the Jewish people] is confirmed by the second part of Joel
3:5, where the place of salvation is specified as Zion and Jerusalem, and
even more so by chapter 4 that follows, which describes, in parallel with

the return of the survivors of Judah and Jerusalem, the judgment of the

nations in the terrible valley of Jehoshaphat (4:1-2)."*°

In other words, there is no universal announcement of salvation for all (that is, both the
Jews and the Gentiles) in Isa 28:16 and Joel 3:5; instead, the two prophetic passages
focus on exclusive salvation for the Jewish people.13 ! The question can then be raised:
how then was Paul able to read into the text a universal announcement for all without
distinction? It would be too convenient to say that Paul’s reading of the Scripture is based
on his Christological thought. The reasons why Paul uses these two prophetic Scriptures
are complex, and we can note at least several as follows: (1) the co-texts of both Isa 28:16
and Joel 3:5 point to a gleam of hope of a new life, for YHWH will intervene in their
existence, and for Paul, the coming of Jesus Christ is God’s way to step into Israel’s
history. (2) The discourse pattern of early Christian proclamation resembles these two
prophetic texts: compare Tés ¢ moTebwy... ¥Oplov ‘Tyoolv, cwbioy (cf. 10:4b, vv. 9-10) to
néig 6 moTedwy/ Emxalodpevos adTdy ... ob xataioyuvbroetal/ cwbioetar (cf. vv. 11-13).
We should note that “to call on the Lord” is quite common in the Jewish tradition and the
one on whom the Jews called for salvation was YHWH (e.g. Deut 4:7; 1 Sam 12:17-18;

2 Sam 22:4, 7, Pss 4:1; 14:4; 18:3, 6; Isa 55:6; Lam 3:57; Judg 6:21; 8:17; 9:14; 2 Macc

130 Belli, Argumentation and Use of Scripture in Romans 9—11,287.
! Belli responds that the new hermeneutical principle comes to Paul from the experience of the event of
grace in Christ Jesus. Cf. Belli, Argumentation and Use of Scripture in Romans 9—11, 288.
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3:22,31,4:37;, 7:37; 8:2; 12:6; Pss Sol 2:36, 9:6).132 The pattern of calling on the Lord is

also common in the early Christian community; however, here “the Lord” can both refer
to God the Father and to Christ (Acts 9:14; 2 Tim 2:22; 1 Pet 1:17; Acts 9:21; 22:16; 1
Cor 1:2).'** Here, the name that people called upon has been identified with Jesus Christ,
the Lord. Therefore, Paul’s hermeneutical principle is based on the coming of Jesus
Christ, whose arrival denotes a new epoch. (3) It is not unusual to express the universal
scope of salvation as including both Israel and the nations, for example, in Isa 2:2—4, 56—
66; Mic 4:1-4; and Zech 8:18-23.1%* In other words, Paul’s viewpoint on the universal
scope of salvation is not without prophetic scriptural proofs. Therefore, the early
Christian proclamation Allies with the discourse of universal salvation implied in the two

prophetic texts.

4.3.3 Thematic-organizational Meaning

From the above analysis, we can see that the three thematic formations interweave
with one another: [Righteousness: Law to Christ] is further explained by [Salvation in
Christ] in compatible relation; and [Salvation in Christ] is in a Dialogical relation with
[Unification of Jews and Nations]: they speak of the same thing in different ways. The
thesis statement in v. 4 is further demonstrated in vv. 5-13. The clause TéAos ... vépou
Xptotog has been explained in vv. 5-10: the goal of the Mosaic law is fulfilled in Christ,
who will bring salvation to all that have faith in him. The clause ei¢ dixatoctvny Tavtt T6
maTevovtt has been illustrated in vv. 11-13. The early Christians’ proclamation

[Salvation in Christ] is in alliance with [Righteousness: Law to Christ]. Therefore, Paul

*2 Cf. Dunn, Romans 9-16, 610.
> Moo, The Epistle to the Romans, 660.
1% See Sherwood, Paul and the Restoration of Humanity, 29-147.
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allies Pentateuchal texts of the law with the early Christians’ proclamation of [Salvation
in Christ], and also with the scriptural prophetic voice. Therefore, Paul’s approach to the
relationship of the law and Christ is to ally them together, and he attempts to display the

fact that the alliance relies on the continuity of the Pentateuchal and prophetic texts.'>’

4.3.4 Multiple Voices: Paul’'s Jewish Contemporaries’ Viewpoints on the Scope
of Salvation

In this section, the book of Baruch and a Philonic text (On the Virtues), will be
considered in order to perform an intertextual comparative analysis so that these Jewish
texts can shed light on Paul’s view of the scope of salvation in Rom 10:5-13.

Baruch is composed of three main sections: after an introduction (1:1-14), a
confession of Israel’s guilt and an acknowledgement of God’s righteousness are
described in the first main part (1:15-3:8); the second part, a poem, praises wisdom as
God’s special gift to Israel, and denies that other nations have found the key to wisdom
(3:9—4:4); and the last section is a prophetic consolation, an assurance of Israel’s
restoration, and deliverance oracles (4:5-5:9)."% It is known that these three parts were
composed at different times, during the Second Temple Period, after the second century
BC but before 70 AD."*7 Our concern, however, is with the book’s final form, which was
completed about the time of Paul.

For the sake of space, the Baruch text appears in Appendix 7, but the textual
analysis is performed here, followed by an intertextual comparative reading with Rom

10:5-13. The thematic structure of the first main part of Bar 1:15-3:8, which deals with

%% Contra Watson, who considers the antithesis between the law and the prophets, and even the law itself
exists in a state of self-contradiction. See Watson, Paul and the Hermeneutics of Faith, 54-77.

B8 DeSilva, Introducing the Apocrypha, 198-99; see also, Watson, Paul and the Hermeneutics of Faith,
454-73.

7 Qalvesen, “Baruch,” 113.
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confession of sin, shares the Deuteronomic sin-exile-repentance-return pattern.'*® It starts
with a contrast of God’s righteousness with the shame of Israel’s dispersion (1:15). It
then gives the reason for [srael’s failure: because they sin against God in their
disobedience to the voice of God and his commandments (1:17-21). The curse then
comes upon them as Moses has declared (cf. Deut 27:26; 29:20-28; 30:15-20).
Interestingly, the author later on allies the voice of God with the prophet’s command to
serve the king of Babylon (cf. 2: 21, 24)."*° In other words, in terms of Baruch, Israel’s
failure relies not only on their ancestors’ disobedience to the commandment of Moses in
the times past, but also on their present disobedience to God’s voice through the prophets.
The final speech in the first section (Bar 2:27-35) expresses hope for a future beyond the
curse, a passage which is like a pastiche of biblical citations from Deuteronomy,

Leviticus, Ezekiel, and Jeremiah:'*°

(1) the renewed relationship with God (Deut 30:1-2,
6; Lev 26:40—41; Ezek 36:11);'*' (2) the return to the promised land according to the
promise to the patriarchs (Lev 26:42—43; Jer 30:3);142 (3) an increase in numbers of

people (Deut 30:5);'** and (4) an everlasting covenant (Jer 31:33; Ezek 36:28).'** This

feature of Baruch’s usage of Scripture is similar to Paul’s style: both of them use

138 Bekken, The Word Is near You, 171.

1% The first part is set against the background of the exiles in Babylon.

1% See Watson, Paul and the Hermeneutics of Faith, 461-62.

' Bar 2:31-33: “They will know that I am the Lord their God. I will give them a heart that obeys and ears
that hear; and they will praise me in the land of their exile, and will remember my name, and will turn from
their stubbornness and their wicked deeds; for they will remember the ways of their fathers, who sinned
before the Lord.”

"2 Bar 2:34a: “I will bring them again into the land which I swore to give to their fathers, to Abraham and
to Isaac and to Jacob, and they will rule over it.” Cf. Lev 26:42—43,

' Bar 2:34b: “I will increase them, and they will not be diminished.”

14 Bar 2:35: “I will make an everlasting covenant with them to be their God and they shall be my people;
and I will never again remove my people Israel from the land which I have given them.”
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prophetic material to reinforce “what has already been said through Moses” (cf. Rom
3:9-20, 10:5-21).1#

The second section of Baruch (3:9—4:5) is a wisdom poem, which identifies the
law with personalized Wisdom.'*® In this section the reason that Israel is exiled to the
nations is because they have forsaken the fountain of wisdom (3:12). “Walking in the
way of God” refers to “learning where there is wisdom, where there is strength, where
there is understanding.” It is this wisdom and understanding that can lead one into length
of days and life (3:13-14). In other words, according to Baruch, the life that God
promised through obedience to the Mosaic Torah can be fulfilled by holding to wisdom.
As he indicates, “She is the book of the commandments of God, and the law that endures
forever. All who hold her fast will live, and those who forsake her will die” (4:1-2).
Therefore, the second feature shared between Baruch and Paul is that both of them
identify the Mosaic law with something else: one with wisdom, one with Jesus Christ.'*’

The later part of the second section of Baruch (3:36—4:4) continues with the
theme of wisdom, focusing on the scope of the availability of wisdom. It states that
wisdom is given to “Jacob his servant and to Israel, whom he loved” (3:37-38), and
exhorts Israel to seize wisdom—*“do not give your glory to another, or your advantage to
an alien people (£6vet)”—in 4:2—4. Therefore, in Baruch, wisdom is given to Israel alone,

not to the other nations. Regarding the scope of salvation (or wisdom), Baruch and Paul

oppose each other.

145 Watson, Paul and the Hermeneutics of Faith, 462.

16 For instance, when employing Deut 30:12—13 in Bar 3:29-30, in which the law language is replaced by
the wisdom language, as Paul does with Christ in Rom 10:6-8.

7 Suggs even argues that the view that Torah is the embodiment of Wisdom paves the way for the view
that Christ=Wisdom=Torah (see Suggs, “Word Is near You,” 299-312). However, it is not necessary that
Paul had the book of Baruch in mind when he wrote Romans.
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Now let us do an intertextual comparative reading between Bar 1:15-4:4 and
Rom 10:5-13. On the one hand, the two texts share similar thematic patterns. First, both
of them ally law with a personalized figure (Wisdom vs. Christ); second, both texts
affirm the Deuteronomic tradition of the goal of the law which points to life; third, both
texts use the prophetic material to reinforce their view of the Mosaic text; and fourth,
they both use a mediator to explain the law so as to show the scope of God’s people.
However, Paul traces back to the promise to Abraham to confirm that the Christ event
will bring the Gentiles into the scope of God’s people, while on the contrary, in Baruch,
Wisdom is uniquely for Israel, “on the basis of the law which was given to Israel alone
unlike the other nations.”'*®

Therefore, Paul’s opinion as to who are God’s people is divergent from this
example of his Jewish contemporaries’ views, based on his understanding of the Christ-
event (Gal 1:16: Christ revealed him to be an apostle to the Gentiles). Having examinined
the voice of Baruch, let us consider another Jew of the Diaspora, Philo, whose writing
can also shed light on Paul’s argumentation.

Philo, a Greek-speaking Jew, lived from about 20 BC to 50 AD. 149 According to
Scholer, “He is one of the most important Jewish authors of the second Temple period of
Judaism and was a contemporary of both Jesus and Paul.”"*® Because of this, Philo’s
work is significant for Pauline studies. One part of Philo’s works focuses on the exegesis
of Moses’ Pentateuch, which can be seen in the treatises On the Creation, On Abraham,

On Joseph, The Decalogue, The Special Laws, On the Virtues (Virt.) and On Rewards

and Punishments (Praem.). Some passages of Virt. show its close connection with Rom

148 Bekken, The Word Is near You, 171.
149 Scholer, “Forward,” ix.
130 Scholer, “Forward,” ix.
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10:5-13. We will do some textual analysis of these Philonic passages so as to aid in our
intertextual comparative reading. Helpful in this regard is a synoptic view of Virt. in
order to discern the relevant I'TFs on the basis of Rom 10:5-13.

Four virtues—courage (1-50), humanity (51-174), repentance (175-86) and
nobility (187-227)—are illustrated by Philo on the basis of the Pentateuch."”' Themes
such as law-obedience, the way to join the Jewish community, the true people of God, the
elaboration of Deut 30:12—14, and the pursuit of the virtue of justice (dixatogivy), are
closely related to the themes in Rom 10:5-13. In particular, the discourse on repentance
(netavoia) allies the theme of Moses’ law with the theme of the scope of God’s people.

Philo depicts Moses’ virtues of piety and righteousness through his exhorting “all
people everywhere” to join the fellowship of mohiteiag.'>

(175) Being fond of virtue, fond of goodness, and above all fond of
humanity, the most holy Moses urges all people everywhere to become
followers of piety and justice, setting before those who repent (uetdvora),
as before the victorious, the great prizes of fellowship in the best of
polities (moAtteias) and enjoyment of everything in it, both great and

small.'>?

This section of On Repentance starts with Moses’ exhortation of all people to join
the (Jewish) community. But who are these “all people” and in what way can they

join the community? The key term petavota sheds light on the answers. The word

151 Cf. Num 25 and 30; Deut 20, 22, and 28 (courage); Num 27 and various laws in Exodus, Leviticus, and
Deuteronomy (humanity); Deuteronomy 26, 30 (repentance); and Genesis (nobility). See Bekken, The
Word Is near You, 29, n.18.

12 According to BDAG, the term moitela can contain the meanings as follow: (1) the right to be a member
of a sociopolitical entity, citizenship (e.g., Act 22:28); (2) a sociopolitical unit or body of citizens, state,
people, body politic (Eph 2:12); (3) behavior in accordance with standards expected of a respectable
citizen, way of life, conduct. In the co-text of On Repentance, mohiteia most possibly refers to a way of life.
That is, Philo exhorts all people to join the Jewish community, their way of life.

133 The translation is from Wilson, On Virtues, 79.



petavola indicates a change or turning of some kind.">* In the current co-text, it is
used to describe the conversion of both repentant Jews away from transgressions
against the law and non-Jews towards Judaism."’ The first and essential form of
repentance is “from the worst of bad polities, ochlocracy, to that polity which is
most well-ordered, democracy” (Virt. 180). On the Virtues 180—182 continues to
“deal with the national and ethical conversion of the proselytes from pagan mob-
rule and immorality to Jewish morality with the Jewish moAtteiag.”'>® In this part,
Philo provides a list of moral ethics for the proselytes who are turning from pagan
society to the Jewish moArteias. Philo has specifically described the proselytes as
“having forsaken their family by blood, their homeland, their customs, the
temples and images of their gods and the gifts and honors offered to them” (Virt.
102). In other words, in the Philonic era, non-Jews should break with their old
ways in order to convert to the Jewish community.'*” It should be noted that the
opportunity for the proselytes to repent is provided only through the grace and
forethought of God.'*®

On the Virtues 183—184 indicates that conversion is a change &
avappoatiag i apetvw (from discord to harmony) by a rendering and exposition
of Deut 30:11-14.

(183) Moreover, Moses delivers to us very beautiful exhortations to

repentance, by which he teaches us to alter our way of life, changing from

54 Wilson, On Virtues, 359.

161

135 Wilson, On Virtues, 359—60. Bekken observes, “It (netavora) can be applied both to repenting Jews and

to Gentiles who became proselytes.” Bekken, The Word Is near You, 90.
156 Bekken, The Word Is near You, 91.

7 Cf. Wilson, On Virtues, 257—48. Joseph and Aseneth depicts Aseneth as repudiating not only idolatry,

but also all ties and commitments associated with her previous life.
158 Wilson, On Virtues, 375.



162

an irregular and disorderly course into a better line of conduct; for he says
that this task is not one of any excessive difficulty, nor one removed far out
of our reach, being neither above us in the air nor on the extreme borders
of the sea, so that we are unable to take hold of it; but it is near us,
abiding, in fact, in three portions of us, namely, in our mouths, and our
hearts, and our hands, by symbols, that is to say, in our words, and
counsels, and actions; for the mouth is the symbol of speech, and the heart
of counsels, and the hands of actions, and in these happiness consists.
(184) For when such as the words are, such also is the mind; and when
such as the counsels are, such likewise are the actions; then life is
praiseworthy and perfect. But when these things are all at variance with
one another life is imperfect and blameable, unless someone who is at the
same time a lover of God and beloved by God takes it in hand and
produces this harmony. For which reason this oracular declaration was
given with great propriety, and in perfect accordance with what has been
said above, “Thou hast this day chosen the Lord to be thy God, and the

Lord has this day chosen thee to be his people.”'®

Philo allies Moses’ law with the virtues: “God’s command and law is that we be just,
kind, beneficent, temperate, high-minded, superior to toils, superior to pleasures, free of
all envy and malice.”"®® When employing Deut 30:11-14, Philo changes the subject of

the discourse, “this commandment,” into 76 mpéyua (the thing), “so that what is now ‘near’
is not the law per se, but the proselyte’s opportunity to convert and follow the law.
Elsewhere, he takes “this commandment” as a reference to the good (Praem. 80; cf.

Praem. 81) or to virtue (Prob. 68).”161 Therefore, like Paul and Baruch, Philo also

1% The italic part is Philo’s adaptation of Deut 30:11—14. The translation is from
bttp://www.carlychristianwritings.com/yonge/book3 | html (accessed Feb 14, 2014).
'C'Wilson, On Virtues, 371.

' Wilson, On Virtues, 372.
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identifies the law with something else—the virtues, the good. For Philo, Moses’ law can
lead the Jews and the proselytes into the virtues.

In conclusion, like Paul in Rom 10:5-10, Philo uses Deut 30:11-14 to
reinterpret who are the true people of God. However, Philo applies Deut 30:11-14
to “the conversion of Gentiles who become proselytes and join the Jewish
community, i.e., the commonwealth of people living according to the laws and

constitution of Moses.””!¢?

4.3.5 Conclusion

Rom 10:5-13 further elaborates the thesis statement that Téhog yap vépou XpioTds

el OatoaVvny mavrl 16 motebovtt (Christ is the goal of the law for righteousness to
everyone who has faith). As discussed earlier, Paul first invokes Moses’ voice in
Leviticus to witness that the purpose of the law is for the promise of life. And then he
makes Moses’ voice normative in reinterpreting Deut 30:12—14 to mean that the purpose
of law for life is fulfilled in Christ. The alliance of Moses’ voice with the early Christian
proclamation of [Salvation in Christ] strengthens Paul’s argument that Christ is the goal
of the law in 10:4. With the generalized voice of the prophets Isaiah and Joel, Paul brings
in another significant Christian element—the scope of salvation. Blending with the
prophetic voice, Paul’s own argument for the universal scope of salvation (both the Jews
and the Gentiles) has been manifest in Rom 10:11-13. We also can note that the literature
of Paul’s Jewish contemporaries, like Baruch and Philo, opposes Paul’s voice on the
universal scope of salvation by their way of reading the scripture. In sum, Paul marries

the Mosaic texts with the prophetic texts to witness his voice on salvation, and his

162 Bekken, The Word Is near You, 113.
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viewpoint on the scope of salvation is somewhat unique among his Jewish

contemporaries.

4.4 Romans 10:14-21

In Rom 10:5-13, Paul allies his voice with Moses, and with the prophets Isaiah
and Joel in order to illustrate that Christ is the true goal (télog) of the law, and that all
who have faith will attain righteousness (10:4). In doing so, not only does Paul point out
that the gospel he and his community proclaimed was announced beforehand in the
Scriptures,'® but he also implies a critique of his Jewish contemporaries’ not accepting
God’s words. In this section, Paul step by step depicts his fellow Jews’ resistance to the
gospel as fulfilling what has been said in Deuteronomy and Isaiah about Israel’s rejection
of God’s message. Paul finally invokes Isaiah’s voice to sharply criticize his fellow Jews:
“All day long I have held out my hands to a disobedient and contrary people” (10:21; cf.

Isa 65:2).

4.4.1 Presentational Meaning

Romans 10:14-21 starts with a set of questions and answers in the form of
scriptural utterance. There is a set of four parallel rhetorical questions in vv. 14—15a
(c17A~c17D), each beginning with the interrogative mé¢ and repeating the verb from the

end of one question at the start of the next.'®*

The questions culminate in the necessity of
sending out preachers of the good news (v. 15a, ¢17D). The final question in the series is

supported by a scriptural formulaic projecting clause (xabag yéypantar, c17Ea) with a

projected clause, which is a quotation from Isa 52:7 (v. 15b, c17EDb): wg dpaiot of médeg

1% Wagner, Heralds of the Good News, 180.
164 Cf. Moo, The Epistie to the Romans, 663.
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Té&v edayyehlopévay [Ta] dyabd (“How beautiful are the feet of those who preach good
news”). Paul Allies with the voice of Isaiah to confirm that the preachers have been sent.

With an adversative conjunction, dAA&, he provides a statement that not “all” listen to

(dmhxouaav) the gospel (v. 16, c18A),'%

which again is supported by the voice of Isaiah,
signaled by yap in the scriptural formulaic projecting clause CHoalag yap Aéyer). The
projected clause is a quotation from Isa 53:1, which is used to confirm that not all Israel
believes the Gospel.'® It should be noted that the lexical chain of “preach”
(edayyehilopévay), “hear” (dmixoucav), and “believe” (énioTeuaev) has been repeated in
reverse in v. 15b—16, corresponding to the middle part of the series of the rhetorical
questions (call—believe—hear—preach—send).'®’ Finally, signaled by éipa,lég the
clause-complexes (3 mioTig € dxofic ¥ 3¢ dxoy) die priparos Xpiotol) inv. 17 are in a
Result relation with the previous clause-complexes (vv. 14—16). In other words, v. 17
highlights the central points of Paul’s arguments (faith—hearing——Gospel).169
Interestingly, it also elaborates Isaiah’s voice in v. 16 (ti¢ émicTevaey tfj dxofj Hudv;
c18Bb): the first nominal clause 1 wiotis €€ dxofic (c19A, v. 17a) recapitulates the Isaianic
voice of “believe what we heard”; the second paratactic extensive clause 1) ... dxo7 ot&
puatos Xptorol (c19B, v. 17b) further explains the message that “we heard,” that is, the
word of Christ. Therefore, v. 17 is a recapitulation and also a corroboration of the Isaianic

voice in v. 16. Throughout v. 14 to v. 17, one key word dxolw has shown up repeatedly

in different forms (&xotw in v. 142, Smaxotw in v. 16a; dxon in vv. 16b, 17ab). Also

19 We will discuss who this “all” refers to later.

1% Cf. Dunn, Romans 9-16, 622-23.

'*” Emphasis mine.

' Louw 89.46, “a marker of result as an inference from what has preceded.”
'* Emphasis mine.
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dxovw has been picked up immediately in v. 18 (c20B, #xoucav). Consequently, “hear” is
an interlocking point, thus a culminating concern, in vv. 14-17,'"° for the key lexical term
extensively introduced is about “hearing.””! We should note that the key term has been
tied together with other lexical terms regarding “belief,”!" “gospel,” or “the words of
Christ”'” In other words, Paul groups together “belief” and “gospel” in order to relate
them with “hearing.” This nominal group denotes Christological language.'”

1O AN 00 mévTes DmAxovgay T ghayyelin. Hodlag yip Aéyet xlpte, i

EmioTevaey Tf dxofi Hubdv;

7 dpa % mioTic 28 dxofic, % Ot dxon Sid Shuatoc Xpiotol.
We know that “belief in the Gospel” or “have faith in the Gospel or the word of Christ” is
a very common discourse in Christian proclamation. Here, Gospel is the object of the
actions (e.g., preach, believe, hear, receive, etc.). Therefore, in the lexical chain of
“hearing,” “belief,” and “Gospel,” it is “belief” that corresponds to “hearing” in the sense
of governing their object, “Gospel.” If “hearing” is a culminating concern in vv. 14-17,
its correspondent part, “belief,” should be the corresponding culminating concern in these
verses as well. This is shown by the repeated combinations of these throughout vv. 14-17:

TES ... moTevowaty 00 odx Hxovaav, (v. 14), Tis éntorevaey tfj dxoff Wubv; (v. 16), ) mirris

¢t drorc(v. 17).17°

10 Contra Wagner, Heralds of the Good News, 170. Wagner sets the culminating point in preaching,
“culminating in the necessity for preachers to be sent out with the good news.”

171 “Hearing” is denoted by double underlining in the following chart.

172 «Belief” is signaled by single underlining.

'3 They are denoted by thick underlining.

14 Cf. Belli, Argumentation and Use of Scripture in Romans 9—11,291.

17 Ttalics mine. It seems that Paul exhorts Israel to hear, because this is the word of the Lord. Cf. Deut 6:4—
5: “Hear, O Israel: the Lord our God, the Lord is one. You shall love the Lord your God with all your heart
and with all your soul and with all your might.” (ESV)
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Therefore, the main concern of vv. 14—17 is that Paul exhorts Israel to hear the
message of the Gospel of Christ, which implies that this message is a prophetic message
from God.'”® However, the Israelites refuse to accept it, because they do not believe the
Gospel.'”” We will label this thematic formation as [Disbelief of the Gospel]. The
structural pattern of the thematic formation is: a set continuity of rhetorical questions (vv.
14—15a) + Isaianic Scripture (v. 15b) + a statement of Israel’s disobedience (v. 16a) +
Isaianic Scripture (v. 16b) + a further interpretation note (v. 17). The second half of this
semantic pattern is similar to Paul’s application of Deut 30:11-14 in Rom 10:6-8,
particularly Deut 30:14 in Rom 10:8; both of them quote a piece of Scripture and then

provide a further explanation by adding the Christological message to the key word. This

is demonstrated in the subsequent chart:'’®

Verse no. The Scriptural texts Pauline note

10:16b-17 | "Hoalas yap Aéyetr- xbpte, Tis émiorevoey | dpa i mionic & dcofic, 08 dxor
T dxoff Nudv; 0\ pruaros Xptorol

10:8 GAA& Ti Aéyet; Eyyls oou T pRipd éottv | Tolt’ EoTwv 70 Jua T mivTewe
&v 76 aropati oov xal év Tfj xapdia gov, | 8 xnpvggouey

Another item to note is the participant references in this formation. The verbal
forms in the texts (vv. 14-17) are all third person plural. In other words, the main
participant references have been implied as a “they,” but to whom does “they” refer?

Some scholars consider “they” to have a general reference, including Israel and the

17 Ttalics mine.

17 In the later intertextual part, we will show that the author of Wisdom exhorts the pagan kings (who are
representative of the Gentiles) to hear Wisdom or Jewish law (cf. Wisdom, chs. 1 and 6).

'"% The double underlining and single underlining denote the repeating elements in the Scriptural texts and
Pauline note; the italics in 10:17 and 8 shows the shared Christological message, which appears in Pauline
note of 10:8 as well.
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Gentiles;'" other scholars argue that it refers solely to Israel.'® It is more likely that
“they” refers to an indeterminate people, including the Jews and Greeks (cf. v. 12). There
are at least two reasons for this. First, the catchword émxaAéopat in v. 14 is a point of
contact with the previous verse, v. 13, which quotes Joel 3:5 and in which nds is
understood by Paul as both Jews and Greeks. In other words, it is more likely that “they”
refers to the Jews and the Gentiles in the mind of Paul.'®! Second, Paul’s modifications of
Isa 52:7 demonstrate his viewpoint that the subject here includes Jews as well as Gentiles.
As Wagner rightly observes, “He [Paul] omits the phrase ‘on the mountains,” a specific
reference to the area surrounding Jerusalem. Paul’s elimination of any reference to Zion
allows him to apply the quotation to the broader geographical scope of Christian
proclamation, which includes Gentiles as well as Jews.”!32 However, with the adversative
conjunction gAAd in v. 16, the participant reference seems to narrow down to Israel. This
suggests that the Gospel has been proclaimed to both Israel and the Gentiles, but not all
of them have accepted the Gospel. Those who did not accept the Gospel probably refers
to Israel (v. 16). In other words, Paul criticizes his Jewish contemporaries who refuse to
believe the Gospel that he and the first Christians proclaimed. However, to put Paul’s

prayer for his kinsmen early on (10:1) into perspective, it should be noted that, “if Paul

1% Belli, Argumentation and Use of Scripture in Romans 9—11,96-97. Belli takes the third person plural
subjects of the verbs in this part as indeterminate, including Jews and Greek, Israel and Gentiles.

180 Cf. Moo, The Epistle to the Romans, 662; Cranfield, Romans, 553, etc.

181 Moo has argued that the last use of the third person plural verbs is in 10:2-3, where Paul indicts Israel
for their ignorance of God’s righteousness; vv. 14—21 continue that indictment, “as Paul removes any
possible excuse that the Jews might have for their failure to respond to God’s offer of righteousness in
Christ.” See Moo, The Epistle to the Romans, 662. However, Paul’s critique of Israel’s unbelief starts with
v. 16; in vv. 14-15, he analyzes the conditions for people to call upon the Lord.

'82 For more modifications, see Wagner, Heralds of the Good News, 173.
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sharply criticizes his fellow Jews, he does so not as an outsider slinging mud, but as a
prophet, wounding that he may heal.”'*?

It is worthy of note that the image of the preachers that has been given in v. 15
may refer to Paul and the first Jewish Christian preachers. The catchword xnpioow in v.
15 makes it connect with v. 8, 70 pfiua ¢ moTews 6 xnpiaoopey (the “we™ here refers to
Paul and the first Christians). Also, the word dmootéAAw (v. 15) could link with Paul’s
self-identification as dméoTorog dduwptopévos eic edayyéhiov beov in Rom 1:1. Paul is
attempting to identify the edayyehi{éuevos dyabd in Isa 52:7 with the edayyéiiov feov, that
is, puatos Xptotod (the word of Christ) in v. 16. In other words, Paul sees his
proclamation of the Gospel prefigured in Isa 52:7."%* As Evans observes, “Paul’s
understanding of the apostolic obligation to proclaim the gospel is informed by the
prophetic voice of Second Isaiah: “And how can men preach unless they are sent? As it is
written, ‘How beautiful are the feet of those who preach good news’ ” (Rom 10:14-17;
cf. Isa 52:7; 53:1).'%

If in vv. 14-17, Paul constructs a thematic formation of [Disbelief of Gospel:
Israel], then he continues to display Israel’s refusal of God’s word in the pair of negative
thetorical questions (v. 18 and v. 19): 4AA& Aéyw + negative rhetorical question +
scriptural quotation.'®® Both v. 18 and v. 19 share this similar composition with each

other. The parallel projecting introductory formulas (dAA& Aéyw) bring in the parallel

negative rhetorical questions (un odx #jxovaav; and un Topani odx €yvw;). That is, they

183 Wagner, Heralds of the Good News, 178.

1" See Wagner, Heralds of the Good News, 173-74. Cf. John 12:37-38.
185 Evans, “Paul and the Prophets,” 120.

1% Cf. Belli, Argumentation and Use of Scripture in Romans 9-11,308.
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heard (fjxovoav) the words of Christ and they know (lopanA &yvw) God’s plan for the
Gentiles, but they still disobeyed the messages. It should be noted that the first person
singular “I,” referring to Paul himself, has been added as one of the main participant
references in vv. 18-19. In light of the new participant references and the specific pattern
of the negative rhetorical question in vv. 18-21, we can view this part as a new thematic
formation, which can be labeled as [Israel’s Disobedience: Refusal even Having Heard
and Known] (henceforth [Disobediencé]).

The first part of [Disobedience] addresses the idea that Israel has already heard of
the word (of the Gospel) by juxtaposing the voice of the psalmist in Ps 18:5 (LXX) to
prove that Israel has heard (v. 18). The catchword pyuata in Ps 18:5 would refer to the
word of the law. However, Paul re-connects Ps 18:5 with the Christian proclamation; the
two occurrences of the nominal phrases (6 $86yyos adtév and Ta pApata adtév), in
Paul’s mind, share similar semantic meanings with that of 6 priua Tis motews (v. 8),
edayyehlopsvay (v. 15b), ebayyéhiov (v. 16a), and puatos Xpiotod (v. 17)."%7 The
second part of [Disobedience] concentrates on the fact that Israel already knows that the
scope of salvation extends to the nations, supported by the voices of Moses and Isaiah (vv.

19-20). Resuming the projecting clause @¢AA& Aéyw as in v. 18, Paul goes a step further to

ask whether Israel €yvw, since they had already heard the word of the Gospel. The
negative rhetorical question itself implies a positive answer that Israel has “known.” Paul

then speaks through the voices of Moses and Isaiah to testify that the inclusion of the

nations has been part of God’s plan. The use of mpétog suggests that Moses is the first or

187 Belli, Argumentation and Use of Scripture in Romans 911, 311, Wagner, Heralds of the Good News,
185.
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the early witness, and thus the 02 in v. 20 marks an Additive relation, suggesting Isaiah is
also the witness. Paul has a tendency to ally the voices of Moses and Isaiah to testify with
his voice against Israel (Rom10:6-13, 11:8; cf. Rom 3: 21: paptupoupévy Omd Toli vopou
xal TV wpocpn'rofw),lsg for it is vital for him that the Gospel he preaches has been
embraced by the prominent figures, Moses and Isaiah. It should be noted that Moses has
been identified as the greatest of the prophets in Deuteronomy: “Moses is both model for
any future prophet (18:15, 18) and the greatest of all prophets (34:10-12).”'* Paul
probably considers both Moses and Isaiah as key representatives of the prophetic role in
the history of Israel and identifies himself with them. Tg. Neof (Deut 32:1) considers
“the role of Moses and [saiah as witnesses against Israel: Two prophets arose to testify
against Israel, Moses the prophet and Isaiah the prophet. ... And the two of them, because
they feared the holy Name, arose to testify against Israel.”!*° Therefore, Paul’s voice
against Israel has been foretold, not only in Moses, but also in Isaiah, who bears witness
to the same truth in regard to Israel. The final part of [Disobedience] (v. 21) is Paul’s
explicit critique of Israel’s disobedience through the voice of the prophet Isaiah in Isa
65:2, “All day long I have held out my hands to a disobedient and contrary people.” Here
Israel is modified By two verbal participles containing a negative tone of value—

amefotvra xal dvridéyovra.'!

'*8 This alliance has further been strengthened in Rom 11:8, where Paul conflates the voices of Deut 29:3
and Isa 29:10 without any comment. See also Quesnel, “La figure de Moise en Romains 9-11,” 331-33.
Quesnel sees different roles that Moses has taken; and he argues that in Rom 10:19-21, Moses takes a
prophetic role as Isaiah.

1% Miller, “Moses My Servant,” 248.

1% For the translations see Wagner, Heralds of the Good News, 189, n. 206.

! The term dmeiBéw has a key role in Paul’s analysis of Israel’s failure as the opposite of dmotdoow (10:3)
and dmaxodw (10:16), and it stands in opposition to the moTedw and dporoyéw which the word of faith
evokes (10:8-10:14). See Dunn, Romans 9-16, 627.
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In sum, Paul criticizes Israel’s unbelief of the Gospel that “Jesus is Lord and has
been raised from the dead” (cf. Rom 10:9-10) and their disobedience to God in refusing
to believe that the scope of salvation includes the Gentiles as well. Paul’s critiques are
based on the voices of Isaiah, the Psalmist, and Moses. In particular, he allies the voices
of Moses and Isaiah to argue against Israel’s disobedience. Paul probably considers
himself to be in the same prophetic tradition as Moses and Isaiah in sending God’s

message to Israel.

4.4.2 Scriptural Voices
In Rom 10:14-21, several scriptural texts have been employed: Isa 52:7; 53:1; Ps

18:5; Deut 32:21; and Isa 65:1-2. Let us investigate them in their own co-texts and then
consider how Paul’s voice interacts with these other scriptural voices.

The first text is from Isa 52:7,192 whose co-text, Isa 52:1-12, is about God’s
promise to restore the Holy City, Jerusalem. Isaiah 52:1-6 is YHWH’s promise to Israel
that once Israel has been oppressed and exploited by foreigners, they will be redeemed. 193
Isaiah 52:7-10 is a proclamation that “God has forgiven his people and announces his
imminent salvation to the exiles languishing in Babylonian captivity.”'** The good news
in v. 7 refers to God’s breaking into history to bring Israel back to Jerusalem, that is,
God’s sovereign rule.'”” Watts has similar comments on the content of the good news:

“Peace, goodness, and salvation, Your God reigns! In historical context this means that

Darius, Yahweh’s protégé, has firmly grasped the reins of power. Peace has returned to

12 Paul quotes them in reference to the proclamation of the gospel. See Aernie, Paul among the Prophets,
137.

193 1sa 52:1, the uncircumcised and the unclean will not be allowed in the Holy City, Jerusalem; vv. 36,
YHWH said that Israel shall be redeemed and in a purified city; Israel will come to know its God.

*** Childs, Isaiah, 406.

195 Childs, Isaiah, 406.



173

the empire and so to Jerusalem.”'*® Verse 8 is a call to joy because of the return of
YHWH to Zion. Verses 9-10 “invite all Jerusalem to sing a song of praise because God
has comforted his people (cf. 40:1) and all the world will see his salvation.”'®” Therefore,
the good news in Isa 52:7 consists of God’s salvation of the captive Jerusalem. However,
in Rom 10:15, Paul leaves out the phrases éni Té&v dpéwv (“on the mountain™) and
edaryyehifopévou dxony eipyvns “(preaching the gospel of peace™), elements which indicate
the specific situation of Israel on the mountain of Jerusalem at the time of the Babylonian
captivity. By omitting the situational elements of the proclamation of good news in its
Isaianic co-text, the tone of the projected clause has been transformed into a more
generalized one. This is also evinced in the general formulaic introduction, the projecting
clause xabog yéypamrar (“as it is written™).'”® Therefore, Paul’s voice reframes the
prophetic voice of Isaiah so as to emphasize the general truth—the normative truth—that
the good news has been preached.

The second quoted text, Isa 53:1, is part of the fourth servant song (Isa 52:13—
53:12)."° The two divine speeches (52:13—15 and 53:11b—12) frame the confession
speech of the “we” in the middle.** According to Childs, “the confessing ‘we’ of the Old
Testament is always Israel and not the nations (Hos 6:11f; Jer 3:21ff; Dan 9:41f, etc.).”2!
The divine speech in 52:13 begins with the servant’s exaltation and then “describes the

astonishment and confusion that the figure of the servant evokes.”*” Verse 15

1% Watts, Isaiah 34-66, 217.

7 Childs, Isaiah, 406.

'8 We should note that Paul does not use a formulaic introduction here, such as “Isaiah says.”

1% Isa 53:1, those messengers (“we”) probably refers back the same messengers in 52:7—-10, since “the arm
of YHWH?” has appeared in both texts. See Watts, Isaiah 34-66, 230.

20 Childs, Isaiah, 411.

21 Childs, Isaiah, 413.

22 Childs, Isaiah, 412.



174

particularly points out that, because of this figure, many nations and kings will see and
understand: “What they were not told, they will see, and what they have not heard, they
will understand” (52:15). Then Isa 53:1 is oriented towards Israel, “Who has believed
what we have heard? And to whom has the arm of the LORD been revealed?” Two
groups within Israel are implied in this rhetorical question: one represents those who hear
and proclaim the divine revelation, the other consists of those who do not believe the
proclamation. Childs has observed, “The response to the servant would divide the people
of Israel into two groups, those who believe and those who oppose.”® Therefore, Isa
52:15-53:1 constructs a pair of contrasts: the seeing and understanding of nations and
kings in contrast with the unbelief of Israel.”** Also, Isa 53:2 —11 is the narrative of the
suffering servant, which was applied to Jesus Christ in the early Christian community (cf.
Acts 8:32-36).2° Actually, this formation is similar to Paul’s formation of righteousness:
Gentiles who did not pursue righteousness have attained it, and Israel who pursued
righteousness failed to attain it (Rom 9:30-31). Their failure is because they stumbled
over the stumbling stone, Jesus Christ, the suffering servant.

Therefore, the co-text of Isa 53:1 corresponds with Paul’s discussion of Israel’s
unbelief in Rom 10. Lexicogrammatically, the projecting formulaic introductory in Rom
10:16 preserves the prophet’s name Isaiah (Hoalag ... Agyet), allowing Isaiah to speak in

his own voice.*® It suggests that Paul allies with Isaiah’s voice in his critique of Israel’s

28 Childs, Isaiah, 414.

* It contrasts with Wisdom’s view of the nations and the kings. Wisdom 1 and 6 appeal to the kings of the
nations to hear and understand Wisdom or the law, but those pagan kings failed.

295 The discussion of Isa 53 in the New Testament is complicated. See all the articles in the book, Janowski
and Stuhlmacher, The Suffering Servant, .

296 Wagner, Heralds of the Good News, 179.
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unbelief. At this point, Isaiah’s voice is Paul’s voice; Paul’s voice about contemporary
Israel does not differ from Isaiah’s about his contemporaries.

It is beneficial to turn to Ps 18:5 LXX. Psalm 18 can be divided into four sections:
“space and time (vv. 1-5a); the sun (vv. 5b—7); the law (vv. 8-11); and an examination of
conscience and the final request (vv. 12—15).”*"7 The first two sections are about God’s
created natural world (part one), and the last two about the human rational and moral life
(part two). In part one, the inanimate beings—like the heavens, day, or light—have been
personified in order that they can tell, proclaim, declare, pour forth speech, and declare
knowledge, etc. In this co-text, their voice and their words (18:5a) refer to the voices of
the inanimate beings, not Christian preachers. In part 2, YHWH’s teaching refers to the
law (the Torah), for the following four near-synonyms can all embrace the meaning of
the teaching as YHWH’s instruction (vv. 18:8-10): 6 vépog Tol xupiov (v. 8), Ta
Sixatcdpare xvpiov (v. 9), 1) vrodd) xupiou (v. 9), and Té xpipara xvplov (v. 10).2% The
psalmist allies the creation of the world with the revelation of the law. The law as the
guiding principle in life harmonizes with the order of the universe.”” Therefore, the
Psalmist’s voice of proclamation is concerned with God’s created world. However, Paul
re-connects them with the Christian proclamation of Christ. The two occurrences of

nominal phrases, 6 $86yyos adTédv and Ta pypata adtéy, refer to the Christian
proclamation: that of the edayyehouévwy (Rom 10:15b), the edayyéAiov (v. 16a), the

dxo¥ Audiv (v. 16b), and the pfipa Xptotod (v. 17).2'° Therefore, Paul hijacks the

27 Schaefer and Cotter, Psalms, 45.

28 Cf. Goldingay, Psalms, 1:290-91.

2% Schaefer and Cotter, Psalms, 46—47.

219 Belli, Argumentation and Use of Scripture in Romans 911, 311; Wagner, Heralds of the Good News,
185.



176

Psalmist’s voice to make it his own.?'" It is interesting that this quotation enters without
any projecting formulaic introductory (e.g., “David says™). This may suggest that Paul
attempts to blur the Psalmist’s voice with his own by intentionally leaving out the
projecting formulaic introductory clause.

A brief investigation of Deut 32:21 and Isa 65:1-2, which Paul employs in Rom
10:19-21, offers important insights. Deuteronomy 32:1-43, the Song of Moses, is like a
summary of Israel’s history.*'* Here are the stanzas for the song, which show the
relationship of YHWH and Israel throughout history:"

1-3  Opening declaration, call of witnesses

4-9  YHWH’s faithfulness, Israel’s unfaithfulness

10-14 Elaboration of YHWH’s care for Israel

15-18 Israel’s apostasy

19-25 YHWH’s decision to judge them

26-35 He relents, because of their folly

36-43 He will finally vindicate himself, and save his people

The above structure briefly summarizes the history of YHWH and Israel: God’s
faithfulness and care for Israel, Israel’s apostasy, God’s judgment or punishment of Israel,
and finally God’s restoration of them because of his mercy. Deuteronomy 32:21 is in the
co-text of Israel’s apostasy and God’s punishment. Verse 21ab indicates Israel’s apostasy
in terms of their idol-worship that angers God (adTot Tape{hAwody ye én’ ol Oed
Tapwpytody e év Tois eidwlots abtdv; “they provoked me with no-god and angered me

with their idols™). Verse 21cd, the part that Rom 10:19 quotes, is God’s corresponding

2! Contra Wagner, Heralds of the Good News, 185. Wagner considers that Ps 18:5 (God as creator)
grounds Paul’s affirmation “both of the inscrutable wisdom of God’s plan to redeem his people and of the
incomparable power of God to effect their deliverance.”

212 Basser, Midrashic Interpretations of the Song of Moses, 4.

213 The divisions are from McConville. See McConville, Deuteronomy, 451.
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response to them, God’s punishment of Israel (cf. Deut 32:21¢c-25): they are provoked to

jealousy through their defeat by “no-nation” (the Gentiles). Then in the next section (v.
26ff), the theme turns to the judgment of Israel’s enemies and salvation for Israel.

In Rom 10:19, Paul explicitly identifies the voice of Moses in the projecting
formulaic introductory clause (Mwiicfis A¢yet) and follows the wording of Deut 32:21cd
closely, except the change of the person pronoun from adtotg to Hpds. It suggests that
Paul allies his voice with that of Moses; their voices concerning the salvation of Israel do
not differ from each other. However, Paul particularly emphasizes the role of the no-
nation in the salvation of Israel by their provoking God’s people to jealousy. Therefore,
he considers the catch word “no-nation” a prophecy of the mission to the Gentiles: “The
inclusion of Gentiles in the new people of God stimulates the Jews to jealousy and causes
Israel to respond in wrath against this movement in salvation history.”*'* We should note
that the expression of a no-nation recalls Rom 9:25-26, where Paul quotes the Hosea
prophecy about those ‘not my people’ becoming the people of God.

The prophet Isaiah’s voice, marrying with that of Moses, witnesses to the
appropriateness of Paul’s critique of Israel’s disobedience. Isaiah 65 basically can be
divided into two parts: the first section concerns the fact that although YHWH is
available for Israel, their unresponsiveness brings judgment, the judgment on the
apostates (vv. 1-16); and the second part “announces a radically new vision of the future,”
that is, “a new world order different in kind from the past.”*'® Isaiah 65:1 indicates that
God lets himself be available for unresponsive Israel. God is there, waiting to be found

by those who do not seek him; he is present to be called upon. While the prophet stresses

2 Moo, The Epistle to the Romans, 668.
215 Childs, Isaiah, 537.
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God’s faithfulness to his disobedient people, Israel, he criticizes Israel’s refusal to seek
God and instead to choose to pursue foreign cults. This critique is obvious in vv. 2-5
which depicts Israel “walking in evil ways, provoking me continually, sacrificing in
gardens, burning incense on tiles, sitting in tombs, spending the night in secret places,
and eating swine’s flesh.”?'® According to Childs, “These forbidden practices often
reflect illicit cultic rules known from Ugarit, Babylon, and elsewhere.”*” God’s
judgment on these apostates follows, “I will repay into their bosom,” and “I will measure
full recompense into their bosoms for their former deeds” (vv. 6-7). In vv. §-16, the
description turns to the contrast between the apostates and the servants. After a divine
oracle in v. 8 (“Thus says the Lord”), the speech turns to the servants first (vv. 8—-10),
who are “offspring from Jacob,” “heirs to my mountains,” and “my chosen people.” The
servants are God’s people who seek him (evoking v. 1), and God assures them of
salvation (“not destroy,” “inherit the mountain,” “dwell there,” “a place to lie down,”
etc.). Verses 11-12 pick up the theme of the apostates, who forsook rather than sought
YHWH.?'® This is followed by the sharp contrast of blessings and curses which are
allocated to the faithful servants and the apostates.?'® After judgment on unresponsive
Israel (vv. 1-7), and the blessings and cursing of the servants and the apostates (vv. 8-16),
there comes a new order for the new world in part two (vv. 17-25). Verse 23 summarizes
the eschatological hope: “They shall be offspring blessed by the Lord and their
descendants as well.” Verse 24 once again invokes v. 1 by the repetition of the theme of

God’s accessibility to those who call and speak. Therefore, the overall thematic patterns

216 Childs, Isaiah, 535.

217 Childs, Isaiah, 535.

218 Childs, Isaiah, 536; Brueggemann, Isaiah 40—66, 2:242-43.
1% See also Childs, Isaiah, 536-37.
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of Isa 65 somewhat repeat Deut 32: Israel’s apostasy, God’s blessing on the seeker and
judgment on the apostates, and God’s restoration of them to a new order of the world.**°

In Rom 10: 20-21, Paul bisects the quotation of Isa 65:1-2 into two parts with
two projecting introductory formulas at the beginning of each verse. The explicit pointing
out of the voice of Isaiah (Hoalag 0¢ dmotodud ... Aéyet, v. 20) indicates that Paul allows
Isaiah to speak through his own voice. The projected clauses in vv. 20-21 are quoted
from part of Isa 65:1-2, and the quotations are close to Isaiah’s own wording, except for

the positions of some words, as indicated in the following chart:**'

Isa 65:1-2 LXX Rom 10:20-21
! tudavic dyevéuny Tolc dut uy Oyrolow 20 cUpéyy [év] Totc 2t wi) {yrofiow,
edpélyy Tolc ut wi) émepwtdow eina 900 éudavic éyevouny ol éug wi) émepwtdoty.

elpt 76 EBver of olx éxdAecdv pov To Svopa
? ébeméraca tac yelpde wov Sy T Hubpay | 2 Ehqy Ty Nubpav eniraga tac yelpdc
mpog Aaov ametbolivra xal dvTiAéyovra of uov mpdg Aady amefolivra xal dvtidéyovra.

3 3 A € ~Nod A > 2 4
ox émopevbnoav 606 aAnbwfj aAN émicw
TGV auapTi@y adtdv

These suggest that Paul is attempting to preserve Isaiah’s voice and its situational context
in Isa 65. If we briefly look at Rom 11 together with Rom 10, we can see that the
thematic patterns in Rom 10-11 resemble those of Isa 65: the critique of Israel’s sin
(Rom 10:18-21); the contrast of two groups in Israel (the chosen and the remaining, cf.

Rom 11:7), which corresponds to the two groups in Isa 65 (the servants/chosen and the

2% Besides the thematic connections between Deut 32 and Isa 65, there are also lexical links between them,
particularly on the theme of Israel’s idol-worship. For example, 6 Aads od7os 6 mapo&lvawy pe (“this people
who provoke me”); Bugidlova ... Tol datpovios (“sacrifice to the demon™); & odx oriv (“who is not
God”); see also Deut 32:16, 19, 21. Cf. Wagner, Heralds of the Good News, 202.

! The underlined parts in both columns show the wordings they share; the italicized and the bolded
phrases indicate positions which have been moved. We should note that Paul at first leaves out the clause
that related to the term €Bvos in Isa 65:1 (I said, Behold, I am here, to @ nation, who called not on my name),

in which context it is synonymous with the term Aads—Israel. Cf. Wagner has a similar chart, see Wagner,
Heralds of the Good News, 207.
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apostates); the judgment on the remaining (Rom 11:8-10); and finally the restoration of
the whole, both Israel and the Gentiles. Moreover, Isa 65:1-7 speaks of Israel’s sin of
unresponsiveness to God, which, for Paul, is the same sin committed by his
contemporaries; they hear and they know, but they do not respond to or accept the Gospel
(Rom 10:18-21). Therefore, in general, Paul allies with the voice of Isaiah in terms of the
process of salvation.

However, there are some nuances in Paul’s application of Isa 65:1. The prophet
blames those in Israel who do not seek God and praises people who seek God for the
promise of rewards (Isa 65:1, 10). On the contrary, Paul values these people who did not
seek God through the law, and associates these people (identified with Israel in Isa 65:1)
with the Gentiles.**? In other words, Paul identifies Israel’s current sin of not including
the Gentiles in God’s plan of salvation with Israel’s past sin of not seeking or answering
God’s calling. This type of identification, linking Israel’s sin of exclusiveness with
Israel’s disobedience to God, was an alien concept to non-Christian Jews in the early
first-century of Jewish society, but Paul repeats this semantic relation through Rom 9-11.
Therefore, Paul and his community’s voice in understanding Israel’s sin to be their belief
in the exclusion of the Gentiles from salvation was unique. In addition, Paul marries
Moses’ voice in Deut 32 with Isaiah’s in Isa 65:1 as he mixes these two prophets’ voices
together in Rom 11:8. In other words, Paul carries the voice of Moses into Isaiah’s in
Rom 10:20, which identifies those who did not seek God as the Gentiles instead of Israel.

In sum, several scriptural voices exist together with Paul’s dominant voice

concerning the Jews, the Gentiles, and their sin in Rom 10:14-21. These are the explicit

*22 Wagner has rightly pointed out that Paul transforms 65:1 from a declaration of condemnation for Israel
into a proclamation of salvation for Gentiles. See Wagner, Heralds of the Good News, 211.
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voices of Moses and Isaiah, which Paul indicates ally with his own voice concerning
Israel’s apostasy. However, Paul identifies Israel’s apostasy as idolatry, based on their
exclusion of the Gentiles from the economy of salvation. This perception of Israel’s sin
was new in first-century Jewish communities. From the above analysis, it can be seen that
Paul allies himself as a prophet in line with the prototypical prophet, Moses, who testifies

against Israel’s sin.

4.4.3 Thematic-organizational Meaning

From the previous presentational analysis, we can see that there are two specific-
text thematic formations: [Disbelief] and [Disobedience] in Rom 10:14-21. They are in a
Complementarity relationship in order to express two aspects of Israel’s failure in
receiving God’s message to them. In [Disbelief], Paul points out that, although Israel has
heard the message of the Gospel, they have not believed it; then Paul further indicates
that Israel refuses to acknowledge that the scope of salvation shall be extended to the
Gentiles, as has already been prophesied in Moses and Isaiah. These two aspects actually
correspond to the previous section, vv. 9—13, which also focuses on the early Christian
proclamation (vv. 9-10) and the scope of salvation (vv. 11-13).

However, how does Paul arrive at the confirmation of Israel’s disbelief and

disobedience? This may be viewed through his way of reading the Scriptures. Here are
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the intertextual links that Paul has made in Rom 10:14-21:

(" Ancient
Israel good news Deliverance from captivity
—— - Alliance
) , Gospel of Jesus Christ
Paul’s
L Contemporaries
- ——  [Unbelief] r— [Disobedience]
Proclamation of God’s Idol-worship/pursing
Ancient Sin . L. X
Israel deliverance from captivity foreign cults
4 ~ lusion of Genil Alliance
Paul’s Proclamation of Gospel Exclusion of Gentiles
Contemporaries . .
L [Unbelief] [Disobedience]

In sum, Paul re-contextualizes the Scriptures and Allies the good news of
deliverance from captivity as the good news of Jesus Christ. He also links ancient Israel’s
disbelief of the proclamation of deliverance with the proclamation of the Gospel.
Moreover, ancient Israel’s idol-worship is again Allied with Paul’s Jewish
contemporaries’ exclusion of the Gentiles as people of God. This new pattern of
constructing the discourse relations suggests a new meaning-making practice in first-

century Jewish society.

4.4.4 Multiple Voices: Paul’s Jewish Contemporaries’ Viewpoints Concerning
Israel’s Sin in Relation to the Gentiles

Paul’s voice in Rom 10:14-21 attempts to point out the disobedience or apostasy
of Israel in the domain of Jewish-Gentile relationships. Paul indicates that Israel has
heard the message of the Gospel, but they have not believed it (vv. 14—17); they hear and
know that God has extended the scope of salvation to the Gentiles, but they refuse to
acknowledge this. Therefore, Paul allies himself with the voices of Moses and Isaiah in

order to criticize Israel’s sin of disbelief and disobedience to God’s word. As we have
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mentioned, Moses’ and Isaiah’s critiques of Israel are due to Israel’s idol-worship of no-
gods in the pagan world; therefore, from Paul’s viewpoint, Israel’s disbelief and
disobedience to the Gospel is the same sin as their idolatry in the past.

Now let us consider Paul’s Jewish contemporaries’ viewpoints on Israel, the
Gentiles, and idolatry. One significant example of Jewish literature in view is Wisdom of
Solomon (Wisdom). The connections between Romans and Wisdom have currently
engaged the attention of many scholars.?*®> Some even argue that Paul knew and used
Wisdom.*** However, the linguistic resemblances do not guarantee that one has used the
other. If they are contemporaneous with each other, however, it is possible that they share
similar viewpoints concerning certain social or religious issues. It does not matter
whether one writer has the other particularly in mind or not; since they lived in
contemporaneous social communities, their ideas on similar topics can be considered
within an intertextual reading in order to demonstrate social heteroglossic voices. We will
employ the relevant parts of Wisdom in a synoptic reading with Rom 10:14-21 so as to
consider the heteroglossic thematic relations in the two texts and their attitudes toward
the issue of Israel in the context of other nations and their cultic culture. Before we do an
intertextual reading of Rom 10:14-21 and Wisdom, let us divide the structure of Wisdom

first. There is some disagreement about where to locate breaks. For example, chapters 6

22 Barclay, “Unnerving Grace,” 91—109; Linebaugh (Barclay’s doctoral student), God, Grace, and
Righteousness; Campbell, Deliverance of God, 360—62 Watson, Paul and the Hermeneutics of Faith, 380-
411; Gaventa, “The Rhetoric of Death,” 127-45. Some commentaries, e.g., Sanday and Headlam, Romans,
268-69; Nygren and Rasmussen, Commentary on Romans, 114-16; Moo, The Epistle to the Romans, 133,
etc. Note that Eduard Grafe is one of the earliest scholars who noticed the overlapping between Wisdom
and parts of the Pauline letters. See Grafe, “Das Verhéltniss der paulinischen Schriften zur Sapientia
Salmonis,” 251-86.

4 The corresponding parts between Romans and Wisdom have been argued as follows: Rom 1:18-32 and
Wis 13-14 (Grafe, Sanday and Headlam, Nygren, Campbell); Rom 2 and Wis 11-15 (Nygren argues that
Paul in Rom 2 attacks Wisdom’s presumption that the divine wrath is restricted to Gentiles because they are
idolatrous and immoral, see Nygren and Rasmussen, Commentary on Romans, 115-16); Rom 9:5-29 with
Wis 12:2, 3-18; and 15:7 (Campbell); Rom 7:7-11 and Wis 1619 (Watson); Rom 9—11 and Wisdom
(Barclay, “Unnerving Grace,” 91-109.
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and 10 serve as contact points in “rounding off one section as they introduce the next.”*?

However, a general consensus of the structure is as follows:

Chs 1-5/6: The role of wisdom in human destiny, comparing the fate of
the righteous and the ungodly;
Chs 6-9/10: Discussion of the nature and the origin of wisdom;

Chs 10-19: History of the chosen people in Exdous, inserted with a part to

discuss idolatry in chs 13—15.2%

The readers to whom Wisdom was addressed involve three groups of people: first, those
fellow Jews who had abandoned their Jewish way of life and been attracted to the cultural
life of the Greeks (2:12-16);**’ second, those faithful Jews, the godly; and third, Gentile
readers, the Egyptians (the ungodly).?®

Wisdom of Solomon speaks of the Gentiles intermingling with Israel. The author
not only exhorts the pagan kings to seek Wisdom, but also shows God’s mercy toward
the Gentiles by giving them space for repentance. The first part of Wisdom begins with an
exhortation to the pagan kings of the earth (1:1: “Love justice, you who rule the earth”)
and encloses in Wis 6 an exhortation to the kings to seek for Wisdom (6:1: “Hear then,
you kings”™). In other words, this inclusio around the first part of Wisdom indicates the
universal scope of the addressees (cf. 1:7 v oixoupévny, the whole world). The author of
Wisdom has the Gentiles particularly in mind. Interestingly, the pairings of the righteous
and the ungodly in Wis 25 focus on these two types of the Jewish people. Therefore,

like Paul in Rom 10:18-21, the author of Wisdom speaks of the Gentiles and Israel

interacting so as to evaluate Israel in relation to the Gentiles. Also, both authors consider

25 Linebaugh, God, Grace, and Righteousness, 29.

226 Clarke, Wisdom, 3-4; Linebaugh, God, Grace, and Righteousness, 30.

**7 The author’s purpose was to rekindle in those Jewish people a genuine zeal for God and their law. See
Clarke, Wisdom, 4-5.

8 Clarke, Wisdom, 4-5.
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that the Gentiles are those who did not seek God/Wisdom. In Wis 1:1, the author exhorts
the pagan rulers to seek the Lord with a sincere heart (&v anAémyTi xapdias (nmioate
adtév). He implies that the pagan rulers are those who did not seek the Lord. The 6t
clause in Wis 1:2 indicates the easy accessibility of the Lord as Isa 65:1 has depicted (67t
evploxetal tols wi) mepdlouov adtéy éudaviletar 6¢ Tois wi dmoTolio adtéd). Both texts
demonstrate that God took the initiative to manifest himself. Moreover, in Wis 6:12, the
idea of Wisdom’s easy accessibility is repeated again (¥ codia ... edyeplis fewpeitar Hmo
@Y dyamdvtwy admiy xat ebpioxetal Omd T6v (mTodvrwy adThy). In other words, the
author of Wisdom exhorts the Gentiles to seek Wisdom, that is, he appeals to them to
convert to the Jewish way of life (cf. 6:17-18, loving Wisdom means the keeping of her
laws). Moreover, Wisdom, to a certain degree, shows God’s mercy to the Gentiles. After
the middle section speaks of the nature and origin of Wisdom (chs 6-9), the third section
is concerned about the history and the divine economy during the Exodus (chs 11-19).
Before the insertion of the idolatry section (chs. 13—15), the author of Wisdom shows us
God’s mercy toward the Egyptians and the Canaanites. Although the Egyptians “were
misled into worshiping brute reptiles and worthless beasts,” (11:15) and God has power
to scatter them by a single breath (11:20), God still has compassion over all, and will
overlook their sins with a view to their repentance (11:23). As with the Canaanites, God
gave them space for repentance (12:3-10).

Now a question must be raised: Why did the author attempt to demonstrate that
God has mercy toward the Gentiles? Is he trying to show that God is merciful to all
people, both Jews and Greeks, without any bias? It seems not. All of God’s mercy toward

the Gentiles, in the viewpoint of Wisdom’s author, is for the sake of God’s own people:
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“For if your children’s enemies, who deserved to die, you punished with such care and
indulgence allowing them time and space to work free from their wickedness, how
conscientiously did you pass judgment on your sons, to whose fathers you gave sworn
covenants full of good promise?” (Wis 12:20-21). In chs 1315, the author of Wisdom
even exonerates the idolatry of Israel and identifies the sin of idolatry with the Egyptians.
Finally, a concluding doxology is provided, that is, God is on the side of Israel: xata
mavTe yap xUpte épeydiuvas Tov dadv oou xal é06Eaaas xal ody Umepeldes &v mavTt xatpd
xal Tomw maptotapevos (“For in every way, O Lord, you exalted and glorified your
people, and did not neglect to assist them in every time and place”). Therefore, Wisdom
places the relationship of God and Israel in the context of the pagan world. Although the
author acknowledges God’s mercy toward the Gentiles, its ultimate purpose is for the
sake of Israel, who, as God’s chosen people, will be exalted and glorified by God. On the
contrary, the Gentiles are those unresponsive people who sin against God by idol-
worship.

In conclusion, both Paul and the author of Wisdom are concerned about the fate of
Israel against the backdrop of God’s relationships with the Gentiles. However, they
oppose each other in their ideas about Israel, the Gentiles, and idolatry. First, Wisdom
asks for the Gentiles to seek Jewish Wisdom so as to follow the Jewish way of life. Paul,
through use of the prophetic scripture, criticizes Israel’s disobedience due to their
exclﬁsion of the Gentiles from the scope of God’s people. Second, Wisdom criticizes the
Gentiles’ idolatry and their not-seeking of Israel’s Wisdom. Paul considers Israel’s sin of
idolatry to be the same as their belief in the exclusion of the Gentiles. In other words,

Paul, considering the role of the Gentiles in God’s salvific plan, demonstrates that Israel
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has been considered disobedient to God’s word, which can be regarded as the sin of
idolatry. However, Wisdom argues for God’s favoring Israel. For the author of Wisdom, it
is the Gentiles (the Egyptians or the Canaanites) who practice idolatry and sin against
God, not Israel. The author of Wisdom tries to exonerate Israel’s sin of idolatry and states
that God will exalt and glorify Israel in the eschatological future. Although Paul has a
similar view that all Israel will be saved in the eschatological future (Rom 11:25-26),*°

his insistence on including the Gentiles into the scope of salvation makes his stance

different from that of his Jewish contemporaries.

4.4.5 Conclusion

In Rom 10:14-21, Paul criticizes Israel’s disbelief and disobedience to the word
of the gospel and the prophetic announcement of the inclusion of the Gentiles in God’s
salvific plan for his people. He allies with the voices of Moses and Isaiah in critiquing
Israel’s apostasy in terms of their idolatry. He deftly identifies Israel’s exclusion of the
Gentiles with the sin of idol worship, which was the new semantic pattern of discourse in
Paul’s time. This novelty in Paul’s voice may come from God’s revelation of the message
to Paul, which indicates Paul’s prophetic role in delivering God’s words to Israel. It
would be common to place Israel in the context of a pagan world in the first-century
context, but Paul’s voice is distinguished from his contemporaries, particularly, the voice
of Wisdom, in that the scope of salvation will extend to the Gentiles in terms of the words

of Christ.

229 The term “all Israel” shall refer to all of ethnic Israel, which we will investigate in the next chapter.
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4.5 Conclusion

Paul addresses numerous crucial issues, such as righteousness, faith, law, Christ,
the gospel, and the inclusion of the Gentiles in God’s salvific plan in Rom 9:30-10:21.
He establishes the relationship between faith and righteousness, and dissects the bond
between law and righteousness on the basis of Christ. Paul criticizes Israel’s pursuit of
righteousness on the basis of law (works) and their zeal for God that is without
knowledge (which may refer to their persecutions of the first Christians). However, Paul
frames this critique within his heartfelt concern for his kinsmen’s salvation. Allying with
the Mosaic voice and some prophetic voices, Paul explains that Christ is the goal of the
law for the promise of life to all who believe in Christ, including Israel and the Gentiles.
Also, Paul generalizes the voices of Moses and Isaiah so as to sharply criticize Israel’s
rebellion in refusing this Gospel, as well as to proclaim the revelation of the inclusion of
the Gentiles in the scope of salvation. Paul allies himself with the prophetic tradition of
Moses and Isaiah in order to testify against Israel’s rebellion—the idol-worship shown in
their exclusion of the Gentiles from the scope of salvation. We have also considered
some of Paul’s contemporary Jewish literature, which shares similar thematic patterns
with Rom 9:30-10:21, for instance, 1Qp Hab, Baruch, Philo’s On Virtue, and Wisdom of
Solomon. The intertextual comparative reading of Rom 9:30-10:21 with related Jewish
literature indicates that Paul’s viewpoints about righteousness, faith, law, and the scope
of salvation are divergent from his Jewish contemporaries, which makes Paul’s voice
unique in his time. All these factors suggest that Paul considers himself as a prophet in
delivering the word of God, which testifies against Israel with his heartfelt concern about

God’s people.
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5 Chapter Five: Paul’s Warning to the Gentiles and the Salvation

of All God’s People: An Intertextual Analysis of Romans 11
5.1 Introduction

The last chapter demonstrated that in Paul’s prophetic critique of Israel’s rebellion
in turning away from God’s word concerning the Gospel of Christ and the universal
scope of salvation, Paul identified himself with a prophetic voice in line with the prophets
Moses and Isaiah. He testifies against Israel by generalizing these prophetic voices into a
single normative voice. By means of an intertextual reading of Paul alongside
contemporary Jewish literature, we have also shown that, like a prophet, Paul’s message
about God’s salvific plan is unique among his Jewish contemporaries. In Rom 11, Paul
continues to invoke scriptural voices (e.g., 1 Kings, Deuteronomy, and Isaiah) to enhance
his message of God’s salvific plan for Israel and the Gentiles. As Belli correctly observes,
“In 11:3—4 we find two texts from 1 Kgs 19 combined; in Rom 11:8-10, Paul instead
conflates Deut 29:3 with Isa 29:10 and right afterward cites Ps 69 [68]:23-24; then in vv.
26b-27, Isa 59:20-21 is conflated with Isa 27:9.”!

How does Paul see these different scriptural voices? In what way does he
dis/associate himself from/with their voices? How should we understand the role and the
relationships of all these Scriptures in Paul’s arguments for God’s salvific plan for Israel
and the Gentiles? Does Paul have a particular way of articulating the discourse pattern of
this salvific plan? In the following, we will attempt to provide answers to all these

questions.

! Belli, Argumentation and Use of Scripture in Romans 9-11, 344.
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Romans 11 can be divided into three sections: vv. 1-10, vv. 11-32, and vv. 33—
36.> We will investigate both the textual and intertextual analysis of the first two main
sections; and in each section, presentational meaning will be provided first, followed by
scriptural voices, thematic-organizational meaning, and then Paul’s Jewish

contemporaries’ viewpoints on the topics.

5.2 Romans 11:1-10

5.2.1 Presentational Meaning: The Remnant of Israel

The major types of clauses are material, verbal, and relational, which suggests
that the passage (vv. 1-10) concerns more about outer world experiences (doing or
speaking things) among different participants, rather than about inner psychological
display or reflection (note that there are only two mental clauses in this passage).3 The
relationship of the main clause complexes in Rom 11:1-10 is paratactic taxis (18
paratactic taxis vs. 5 hypotactic taxis).” The six paratactic projections and one hypotactic
projection govern the interaction of the main speeches, which constitute the main
information flow in vv. 1-10. The sayers of the six projection locutions are Paul* (v. 1
and v. 7), Elijah (v. 2), God (v. 4), the Scripture (blending the voices of Moses and Isaiah,
v. 8), and David (v. 9). Therefore there are several voices that interact with each other. It

can be seen that the six verbal aspects in the paratactic projecting clauses are imperfective

% There is a common agreement regarding the structure of Rom 11. Most commentators (Kidsemann,
Munck, Cranfield, Sanday and Headlam, Barrett etc.) provide the outline as follows: 1-10, 11-24, 25-32,
and 33-36, based on “the rhetorical question in v. 11 and the introductory formula in v. 25, and the clear
break after v. 32.” See Johnson, “The Structure and Meanng of Romans 11,” 91. We prefer to separate into
three sections: 1-10, 11-32, and 33-36, not only because of the similar introductory formulae “therefore, I
say” followed by a question un yévorto; but also because the whole section of vv. 11-32 focuses on Paul’s
speech to the Gentile Christians in the Roman church (see the later discussions on vv. 11-32). See also
Moo, The Epistle to the Romans, 671. In addition, vv. 33-36 are a doxology to God. We will not
investigate this with regard to the four aspects of meaning, but we will give a brief explanation of vv. 33—
36 to see what its role is in Rom 9-11.

3 See Appendix 9.

* See Appendix 9.
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and stative aspects,” which denote the prominent roles of the sayers and their speaking
processes in the information flow. In the following, we will investigate the presentational
meaning in detail.

The conjunction odv shows an inferential sense in relation to the previous
discussions.® As we have discussed in regard to Rom 10, particularly vv. 14-21, Paul
sharply criticizes Israel’s rebellious refusal of God’s word. Paul’s negative evaluation of
Israel culminates in the voice of Isaiah, “All day long I have held out my hands to a
disobedient and contrary people” (10:21). Therefore, the question could be raised as to
whether God would reject his people due to their rebellion. Paul actually has anticipated
this question; thus, through the projecting clause Aéyw odv, he raises the rhetorical
question, ¥ dmdaoato 6 Bedg Tov Aadv adtod;’ (has God rejected his people?), which
contains an implicit denial as the answer.

Moreover, the following three main independent clauses (c1B, ¢2, c3, vv. 1b—2a)
provide Paul’s three confirmations of the denial. In other words, the answer for the
question includes three parts: the directly strong negative response to the question (c1B,
v. 1b), Paul’s self-introduction of his Jewish identity (c2, v. 1¢) in the center, and the

final confirmation, whose wording corresponds to the question (“God has not rejected his

* Four verbal processes (Aéyw or Aéyet) are with imperfective aspects, one action process (yéypantat) and
one mental process (oidate) with stative aspects.

¢ The combination of Aéyw ... w also hints at its relationship with Rom 10:18—19, where Paul twice
combines the verbal process verb and the negative particle (Aéyw ... u#) to indicate that Israel has heard
and known about the Gospel. Note that the combination of Aéyw ... w) introduces a question expecting a
negative answer. Cf. Cranfield, Romans, 543.

7 There is a textual variation for Tdv Aadv adtol. According to P*, F G b; Ambrosiaster, Pelagius, and the
Gothic, there exists a word xAnpovopiav. Wagner thinks the latter is a better reading, for it brings into clearer
focus both the identity of Paul’s scriptural precursors and the significance for Paul’s larger argument in
Rom 9-11 concerning God’s faithfulness to Isracl. Cf. Wagner, Heralds of the Good News, 221-22.
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people whom he foreknew™).® The first response is a strong negative phrase ) yEvoito
(by no means), by which phrase Paul rejects the accusation of God’s injustice in 9:14.
With the conjunctive particle xal, Paul refers to his own Jewish identity as a case study
which denies the notion that God has rejected Israel as his people.9 We should note that
Paul identifies himself with the Jewish people as far back as Abraham and the patriarchal
period (the tribe of Benjamin). This description of Paul’s solidarity with the Jewish
people explains his concern about Israel in Rom 9:2—3 and 10:1."° The third response to
the question is a positive assertion of God’s non-abandonment of Israel with a scriptural
text—otx dmwoato 6 Beds Tov Aadv adtol (God has not rejected his people). The wording
of v. 2a resembles Ps 94:14 and 1 Sam 12:22."" The relative clause, 8v mpoéyvw (whom he
foreknew), defines the antecedent Aadc, which refers to who “his people” are.'? It is

ethnic Israel of which Paul speaks, as he identifies himself as one of them. The statement

¥ Some commentators consider that these wordings reflect Ps 94:14 and 1 Sam 12:22. See Moo, The Epistle
to the Romans, 674.

? The logic here is as follows: if God has rejected his people, then Paul himself as an Israelite would have
been rejected already. See Cranfield, Romans, 544. 1 found Kdsemann’s view unconvincing in contending
against Paul’s intention to present himself in v. 1 as evidence of God’s acceptance of his people, only
because it is difficult to differentiate the destiny of the people from that of the individual. See Kédsemann,
Commentary on Romans, 299. Dunn argues that Paul’s self-definition as an Israelite expresses an
authentically Jewish viewpoint. See Dunn, Romans 9-16, 635.

1 Both Rom 9:2-3 and 10:1 show Paul’s concern about Israel, his kinsmen.

1 Cf. Moo, The Epistle to the Romans, 674; Belli, Argumentation and Use of Scripture in Romans 9-11,
364; Jewett, Romans, 654. According to Moo, “He [Paul] changes the future dntioetal to the aorist
dnwoato because he is thinking of the situation of Israel’s rejection of Christ that he has just depicted. (The
shift from xdptog to Beds may reflect Paul’s general preference to use x0ptog of Jesus.) Paul may have had
his attention drawn to Ps 94:14 [93:14 LXX] partly by the ‘echo’ of his remnant theme created by the use
of éyxataieinw in the second lime of the Psalm verse.” Similar arguments occur in Belli and Dunn, see
Belli, Argumentation and Use of Scripture in Romans 911, 365—66; Dunn, Romans 9—16, 636. However, it
is not necessary that Paul’s change of tense signals time transition (see Porter, Verbal Aspect, 17-109). For
further discussion of Paul’s use of Ps 94:14 and 1 Sam 12:22, see Fisk, “Paul among the Storytellers,” 55—
94.

2 Some scholars consider the relative clause restrictive, so that “Paul would be asserting only that God had
not rejected a certain body of elect persons from within Israel.” See Moo, The Epistle to the Romans, 674,
Cranfield, Romans, 545. However, those scholars’ interpretations are affected by their reformed theological
thinking. We should investigate the text closely to determine the function of the clause. In the following
argument, we will see that Paul here is speaking of God’s people as a whole national entity.
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“God has not rejected his people” allies with that of “God’s word has not failed” in Rom
9:6. Both of them assert God’s faithfulness, but from different perspectives. One
considers that God’s particular salvific plan toward Israel remains unchanged (11:2a),
and the other emphasizes that God’s promise to the patriarchs (from Abraham to Jacob,
whose other name is “Israel”) holds true. In this sense, the two Pauline statements in 9:6
and 11:1-2 contain similar value orientations: God is faithful to Israel. We will label
God’s non-abandonment of Israel as [God’s Faithfulness: Non-abandonment].

The two main participants, God and I (Paul), in the first rhetorical question and
answers (vv. 1-2a), shift to you, the Scripture, Elijah and Israel in vv. 2b—4."* The mental
projecting clause 7 o0x oidate provides a new thematic meaning by means of the
subsequent projected clause—év "HAlq ti Aéyet % ypad (c4Ba, v.2b). This orients us to
Scripture that relates to Elijah, which alsc; implies that Paul assumes that his audience is
familiar with Scripture.'® The clause s évruyydvet 6 8e6 xatd Tol Topa¥A (c4Bb, v. 2c)
keeps us grammatically within the projection, and provides a temporal circumstance to its
primary clause concerning what the Scripture says of Elijah (c4Ba, v. 2b). The Scripture
that Paul employs refers to Elijah’s accusation of Israel (¢c4C, v. 3), in which he
enumerates the sins of Israel: killing the prophets, demolishing God’s altars, and now
seeking the life of the only prophet left, Elijah himself. It is obvious that the Scripture
here refers to the story of King Ahab’s attack on the prophets (1 Kgs 19:1-18). Paul

employs the part recounting “Elijah’s lament about being left alone after the slaughter of

1 See Appendix 9.
1 See Moo, The Epistle to the Romans, 675.
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the prophets (1 Kgs 19:10b/14b)” here." So far, according to the voice of Elijah, Israel’s

sins are their idol-worship and their killing of prophets.

The contrastive conjunction &¢AAé introduces another verbal projecting clause with
the divine oracle as the sayer (dAAa i Aéyet adTé 6 xpyuationds; c4D, v. 4) in a rhetorical
question format, which constructs an antithesis to the prophet Elijah’s voice in his
accusation (cc4B-C) with the divine voice (c4D). This can be seen from their projecting
introductory clauses: év 'HXla ti Aéyet 7 ypady d¢ dvtuyyavel 6 e xata tol Topanh
(c4B, v. 2bc) vs. Ti Aéyel adté) 6 ypyuationds (c4D, v. 4a).'® The contrast of évruyydve
76 0ed (he appeals to God: “He” refers to Elijah, cf. é&v "'HAlq... % ypadn) with adtéd 6
xpnpatiopés (divine oracle to him) indicates the distinction between human appealing
(évtuyyavw) and the divine word of God. Also, the two corresponding complements (T

6eé and avT@) suggest the interaction between God and Elijah: Elijah appeals to God; and
God responds to him through a divine oracle. Elijah accuses Israel of the sin of killing
prophets, demolishing altars, and especially seeking Elijah’s life. However, God’s
response foregrounds Israel’s sin of idol worship: xatéAimov épuavté émtaxioytiiovs
&vdpas, oftives obx &appay yovu 1ff Bdald." In other words, Israel’s sin of killing
prophets and demolishing God’s altars is actually the sin of idol worship from the divine
perspective. It can be seen that “bowed the knee to Baal” belongs to the idolatry

discourse of the Israelite people, which can be labeled as [Israel’s Sin: Idolatry].

Therefore, we can see that the clause complexes—the two main projecting clauses (Aéyw

'* Later, Paul will employ the Lord’s concluding reassurance to Elijah (1 Kgs 19:18b). See Moo, The
Epistle to the Romans, 676.

'® Here év°’HAig does not mean that there were Scriptural texts written by Elijah. See Moo, The Epistle to
the Romans, 675; Jewett, Romans, 655; Cranfield, Romans, 545-55; Byrne, Romans, 333, etc.

" Italics mine.
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oOv and # odx oldate) with each of their combining clauses—integrate tightly with the
semantic meaning of Rom 11:1-4 in that it indicates God’s non-abandonment of Israel
(11:1-2a), and hints at Israel’s sin of idolatry (vv. 2b-3), and God’s grace for the remnant
(v. 4).1®

The thematic formation [Remnant] runs through the interaction between the
voices of Elijah and God. We should note that there are two main verbs which correspond
to each other in the Scripture: UmoAeinw and xataieimw. Both are in the aorist passive
form, indicating that the receivers are left because of divine grace. The former states that
the prophet himself is the only remnant and the latter replies to him with the fact of the
remnant of 7000." This text-specific thematic formation [Remnant] is further expanded
inv. 5. The fact that v. 5 (c5) as a simplex (contrast with the previous clause-complexes)
serves to foreground its pivotal role in succeeding to the previous [Remnant] by picking
up the key word Aeippa; it explains explicitly God’s gracious election. Grammatically
speaking, the adverb ofitws (so, in this manner) and the particle odv (accordingly,
therefore) draw an inference from the preceding arguments.”® As I have mentioned earlier,
the key word Aefppa is cognate with OmoAeinw and xataleinw, the two main verbs from
the previously cited Scriptures (vv. 3—4). As God had left (xataleinw) for himself a body

of 7000 worshipers in Elijah’s time, so at the present time (év & viv xaipd@: 5, v. 5),

which refers to Paul’s time, God has brought into existence a remnant (Aefpuct), t0o.”!

18 It states in v. 4 that there are “seven thousand men who have not bowed the knee to Baal.” For a
discussion of “Remnant,” see Dinter, “The Remnant of Israel,” ; Clement, “A Remant Chosen by Grace,”
106-21.

' Actually, the theme of remnant appears in Rom 9:27 when Isaiah cries out to Israel that the remnant will
be saved.

2 The phrase oiTws o0v occurs in Matt 6:9 and Luke 14:33. See Jewett, Romans, 658, n.73.

2L Cf. Moo, The Epistle to the Romans, 677.
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The preposition xata denotes the relationship between the “remnant” and “the gracious
election” (éxAoynv ydptros).” That is, the existence of the remnant is grounded on God’s
gracious election. With the particle d¢, the following conditional clause complex (c6, v. 6)
elaborates the term xapts. The apodosis of the conditional clause brings in an antithesis of
xapis and €€ Epywv: if by grace, no longer by works. Note that the lexical-semantic
relation between “by grace” and “by works” is similar to the pair “by faith” and “by
works” in Rom 9:32. With a conjunctive particle émel, a paratactic causal-conditional
clause—émel 1 xdpis oOxéTt yivetat yapts (otherwise grace is no longer grace)—evaluates
“(chosen) by works” negatively. So far, the lexical allocation of yapts (grace X4) and
&xhoyH (election ™) can be considered to belong to the thematic formation [Gracious
Election], while the wording €pyov here plays a key role in the thematic formation [Law-
righteousness] (cf. 9:32). This succinct antithesis co-patterns with that of 9:11-12
(&xhoyh, xahéw vs. Tpdoow, Zpyov) and 9:32 (wioTis vs. £pyov).” Tt indicates that there are
certain thematic ties among the following lexical items—=éxloy”, xaléw, ioTis and
xdpis,”* and that they are antithetical to the collocational ties between €pyov and mpdoow.
In other words, the thematic formation [Gracious Election] stands in opposition to [Law-
righteousness]: “Standing by grace and standing on the basis of one’s own works—these
are mutually exclusive.””® Also, the antithetical contrast of these two formations is
repeated throughout Rom 9-11, and even the whole letter. Note the two prominent verbal

aspects—stative and imperfective (yéyovev and yivetai—in vv. 5-6, which emphasize the

22 See Louw and Nida, “xatd,” 777.

2 Cf. Rom 3:20, 27-28; 4:22.

** It means that some of them usually appear together in certain types of discourse through multivariate
structure.

% Cranfield, Romans, 548.
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opposing relationship of the two thematic formations [Gracious Election] and [Law-
righteousness] in Paul’s voice. This may suggest that his proposed thematic opposition
may represent something new and unacceptable to most of Paul’s Jewish contemporaries,
since most Jewish people considered that their law-righteousness was based on their
position as God’s elected people. For example, as we have shown in the last chapter, a
Qumran pesherist would ally “law observance” with “faithfulness” (see the section
4.2.3.2). Therefore, Paul’s voice setting the antithetical contrast between these two
formations would not be acceptable by most of his Jewish contemporaries. He might even
be persecuted because of this “alien” voice.

The theme of the Jews’ persecution of the prophets was not uncommon in the
first-century Christian communities (e.g., Matt 23:29-30; Mark 12:1-9).° It seems that
Paul in some way sees himself as resembling a persecuted prophet. His prophetic self-
undersfanding shows in the use of the example of Elijah: he compares himself with Elijah,
who felt alone and threatened.?’ In addition, Paul usually relied upon the Jewish social
markers of his day when he was in trouble. For instance, when Paul was accused by the
Jews in Jerusalem of defiling the holy place, he resorted to his Jewish identity: “I am a
Jew, born in Tarsus in Cilicia, but brought up in this city at the feet of Gamaliel (Acts
21:39; cf. Rom 1 1:1c).”28 In other words, Paul probably encountered some trouble in
delivering the Gospel that he believed was revealed to him by Christ to his Jewish

contemporaries.

2% Bell, Irrevocable Call, 68.
%7 Evans, “Paul and the Prophets,” 120.
28 Capes, Reeves, and Richards, Rediscovering Paul, 27.
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The rhetorical question T otv suggests that the following thematic meaning
indicates that a conclusion will be given from what has been said in vv. 1-6.% Its
thematic meaning starts from c7Ba (v. 7b) — & ém{ytel Topard, Tolito olx éméTuyev—
which is about Israel’s seeking and gaining. The semantic meaning of v. 7 and its
grammatical structure are similar to those of Rom 9:30-31, which says that Israel did not
attain righteousness from faith by pursing law-righteousness. Paul probably has this

previous passage in mind here; that is, what Israel failed to obtain is righteousness from

faith:*’

Rom 11:7 Rom 9:30-31

Ti odv; Tt olv épolipev;

8 émyrel TopanA, Topanh 8¢ Stwxwv véuov dixatoobvng eig vépov

ToUTo 00X émETUYEV ox €placev

7 0% éxAoyy) éméTuyey €Bvn Ta Wi dwxovta dtxatocivyy xatélafev
dixatocUvyy, Oixatoalvyy 8¢ THv éx mioTews

of 0¢ Aotmrol émwpwfnoay

From the above chart, it can be seen that what Israel sought (the lexical term ém{ytéw
shares a similar semantic domain with d1wxw) was law-righteousness, but they failed to
obtain it (Louw’s description of the lexical-semantic meaning of the term émtuyyavw is
similar to that of ¢6de.)3 ! In contrast, the elected (the Jewish Christians) and the

Gentiles (Gentile Christians) obtain (the semantic domain of the term émiTuyydvw is

¥ Cranfield, Romans, 548.

0 Cf. Wagner, Heralds of the Good News, 239, in which figure 4.2 compares these two passages. Also see
Jewett, Romans, 661. Note that the parallel entities in Rom 9:30-31 are the Israel and the Gentiles, but here
the two groups are within Israel.

*! According to Louw, the semantic domains of the term émTuyydvw are: to acquire or gain what is sought
after—*‘to acquire, to obtain, to attain’ (57.60), and the term ¢0dvew: to attain or arrive at a particular state—
‘to come to be, to attain, to achieve’(13.16). See Louw and Nida, “e¢mtuyxavw,” 564; “¢avw,” 150.
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synonymous with that of xam)\auBo’wwf ? jt—the righteousness from faith. Compared to
Rom 9:30-31, there is a new element, that is, the hardening of the rest (¢7Bc, v. 7c),3 3
which is the key point of the voice in the following scriptural texts (vv.8—10). If Rom
9:30-31 points out Israel’s failure in attaining God’s Righteousness, then in 11:7, Paul
further articulates the reason for their failure, that is, they are hardened (¢nwpdifnoav).”*
Actually, there are three actors in v. 7: IgpanA, 5 éxAoyy and of Aotmol. The corporate term
TopanA refers very likely to of Aotmot of Israel, for they are located respectively in the two
Complementizing ITFs:> [Israel’s failure] and [Israel’s hardening]. As we have indicated,
these Israelites fail to obtain what they are seeking, because they are hardened
(émwpwbnoav); so failed Israel refers to Israel which is hardened. Therefore, the two

distinct groups that concern Paul are the chosen (or the remnant) and the rest (of Aotmot)

within Israel.¢

The contact point between Paul’s voice about Israel and the scriptural
voices is the theme of Israel’s hardening.®” The first projecting introductory clause in vv.
8—10—xabwg yéypamtai—suggests a generalized scriptural voice concerning the
hardening. The projected clauses quote the conflated Scriptures, Deut 29:3 LXX and Isa

29:10. This combination of the Mosaic voice in Deuteronomy and the prophetic voice in

Isaiah occurred in Rom 10:19-21 too. It seems that Paul tends to unite the voices of the

32 Both terms belong to the semantic domain 57G, “Take, obtain, gain, and lose.” See Louw and Nida,
“emTuyyave,” 565, “xatalapfdve,” 564.

* It is worthy of note that the hardening theme occurs in Rom 9:18 and 11:25 as well.

3* The hardness usually refers to a stubbornness that refuses to listen to God or to obey him. See Steinmann,
“Pentateuch,” 381 .

35 Both ITFs denote a negative side of Israel. See Lemke, “Discourses in Conflict,” 48, and Lemke,
“Intertextuality and Text Semantics,” 100.

3¢ Moo, The Epistle to the Romans, 679-80; Jewett, Romans, 661. Some have assumed that the chosen also
refers to Gentile Christians, for example, Dunn, Romans 916, 648.

*7 What caused the hardening? According to the following scriptures, God gave them a spirit of stupor, so
that they cannot see and hear (c8, v. 8). Therefore, it is a divine hardening. But why does God harden the
rest? First, Paul mentioned Israel’s disobedience to God by Baal worship in vv. 2—4. It is highly possible
that Paul hints that God hardened the rest of Israel because of their idolatrous worship here. Second, the
quoted scriptures also contribute to explaining this divine hardening.
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prophet Moses and the prophet Isaiah and generalizes their voices, without distinguishing
between the past and the current situation. The Mosaic curse in Deut 29 (v. 4, vv. 1720,
vv. 25-26) is the discourse in which Moses warns Israel not to worship pagan deities.
Isaiah 29:10 is located in a co-text that claims that Israel, instead of trusting in God, relies
on human forces (like Egypt) for protection (Isa 30:1-7). Thus the prophet condemns
them because “these people draw near with their mouths and honor me (YHWH) with
their lips, while their hearts are far from me, and their worship of me is a human
commandment learned by rote” (Isa 29:13). Again, Paul allies idolatrous worship (Deut
29:3 LXX) with Israel’s disbelief in God and reliance on human strength in battle (Isa
29:10). By using the general projecting clause (xafdg yéypantat), Paul makes his voice
about Israel’s sin claim that their current disbelief of God’s word is no different from
their idol worship in the past. Therefore, Israel’s disbelief or idol-worship in the past has
been applied to the unbelief of Paul’s Jewish contemporaries.*®

With the second projecting introductory clause—xal Aavid Aéyei—Ps 68:23-24
LXX has also been included to speak about the theme of hardening. Why does Paul
incorporate these references together? At the surface linguistic level, there is a linkage
within them created by the phrase dp0aApots Tob ui BAémew/ol dpatpot adtdv Tol un
BAémew.*® Also, worthy of note is the use of passages from all three section of the
Scripture in vv. 8-10—Torah (Deut 29:3 [LXX], Prophets (Isa 29:10), and the writings

(Ps 68:22-23 LXX)—in line with Jewish hermeneutics.*’ In addition, it is of importance
p

¥ See Meadors’ analysis: Meadors, Idolatry and Hardening, 142-44.

*> According to later rabbinic tradition, this rhetoric has been referred as Gezera Shawa, which means
“inference from similar words.” It belongs to one of Hillel’s seven rules of interpretation, but it could be
derived from rules of Hellenistic rhetoric current in Alexandria in the first century BC. See Ellis, The Old
Testament in Early Christianity, 87-91.

“ Dunn, Romans 9-16, 634; Moo, The Epistle to the Romans, 681.
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to note that Paul preserves the voice of the Psalmist, David (the projecting introductory
clause Aavid )\s’yst).“ In other words, the statement of the curse over the persecutors is
attributed to David himself. Therefore, Paul keeps his distance from the Psalmist’s voice
cursing the persecutors (for Paul, the heart-hardened Israel).* Why does Paul employ the
voice of the Psalmist here? The answer to this follows in detail in the next section of
scriptural voices.

In sum, Paul first confirms that God has not abandoned his people through three
confirmations of the denial (vv. 1b-2a), while at the same time he employs the voices of
Elijah and the divine oracle in order to demonstrate Israel’s sin of idolatrous worship and
the existence of the remnant that has been kept by God (vv. 2b—4). Then Paul’s voice
stresses God’s gracious election is not on the basis of works. Next, the comparison of the
elect and the rest who had been hardened corresponds to the contrast of faith-
righteousness and law-righteousness in 9:30-32a. Israel’s hardening plays a pivotal role
in the following scriptural voices. Through the generalized scriptural voice, which blurs
Isaiah and Moses, Paul demonstrates that Israel has failed from the past up to the time of
Paul’s contemporaries. However, Paul employs the voice of the Psalmist to point out that
although hearted-hardened Israel deserves dark cursing, he still wants to limit the
Psalmist’s cursing to a specific context, not establish it as a generally valid fact that can

be applied into his Jewish contemporaries. By doing so, Paul’s voice makes the grace of

*1 It is worth noticing that Ps 68 LXX is widely used in a prophetic description of Jesus’ ministry in the
New Testament. See Matt 27:34, 48 (Ps 68:21 LXX); Mark 3:21 (Ps68:6—7 LXX); 15:23, 36 (Ps 68:21
LXX); Luke 23:36 (Ps 68:21 LXX); John 2:17 (Ps 68:9 LXX); 15:25 (Ps 68:4 LXX); 19:29 (Ps 68:21
LXX); Acts 1:20 (Ps 68:25 LXX); Rom 15:3 (Ps 68:9 LXX); cf. Phil 4:3 (Ps 68: 28 LXX); Rev 3:5 (Ps 68:
28 LXX). However, it is not necessary that Paul sees messianic connotation in this co-text. Contra Wagner
(see Heralds of the Good News, 261-65).

*2 Cf. Stanley: “Direct quotations serve to insulate the quoting author from negative reactions to a particular
statement or viewpoint. ... The remainder (the quoted part) is implicitly charged to the original source.” See
Stanley, Arguing with Scripture, 31.
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God’s election prominent. This paves a way for the following argument concerning

Israel’s salvation.

5.2.2 Scriptural Voices
It is helpful to examine the scriptural voices (1Kgs 19:10, 14; Deut 29:4, Isa 29:10;

and Ps 68:23 LXX) in their own co-texts first, and then explore how Paul’s voice relates
to these scriptural voices. The Scriptures being used by Paul in Rom 11:3—4 belong to the
story of King Ahab’s attack on the prophet, Elijah (1 Kgs 19:1-18). The whole Elijah
story is constructed in 1 Kgs 17-19. These three chapters place Elijah in three settings: a
private setting of ordinary people in daily life (ch. 17), a public or political setting (ch.
18), and the setting of an encounter with God (ch. 20). The settings comprehensively
present the life of a prophet who stands before God to whom God speaks directly.*
Chapter 19 focuses on the interactions between the prophet Elijah and YHWH. This is
the thematic flow of this chapter:

19:1-3 Introduction: Due to Jezebel’s threat, Elijah flees to Beer-sheba

19:4-8 Elijah’s interaction with the messenger in the dessert

19:9-18 Elijah’s encounter with YHWH at Mount Horeb

19:19-21 Elijjah finding Elisha after leaving Horeb
The introduction of ch. 19 links to ch. 18 by informing Jezebel what happened at Mount
Carmel. The core linking part is in 1 Kgs 18:20—40 where Elijah and the prophets of Baal
contend for the loyalties of the people of Israel.* Elijah’s purpose for the contest is to

force the people of Israel to choose YHWH over Baal as their God: “O Lord, God of

Abraham, Isaac, and Israel, let it be known this day that you are God in Israel” (1 Kgs

* Walsh has provided a good picture of these settings: in private life, Elijah bears a divine word for the
faithful; in public, “he is Yahweh’s representative before king and people, condemning and punishing
unfaithfulness, calling to conversion and offering hope, finally praying for and receiving the display of
divine power in fire and rain”; in encounter with God, he is one who God speaks and appears to. See Walsh,
I Kings, 284.

* Walsh, I Kings, 244; Brueggemann, I & 2 Kings, 223-27.
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18:36). Besides the theme of Israel’s idolatrous worship of Baal, another implicit theme
should be given attention, that is, God’s supremacy over the entire world.* YHWH’s
supremacy is particularly demonstrated by his mandate to Elijah in 1 Kgs 19:15-17 (Note:
Paul has used 1 Kgs 19:14, 18 in Rom 11:2—4, which includes the mandate in the middle).
YHWH gives Elijah three new duties: to anoint a new king of Aram, to anoint a new king
of Israel, and to anoint a new prophet to take Elijah’s own place. Walsh provides some
appropriate comments on this section:

First, sending Elijah to involve himself in the politics of Aram is

unexpected; generally speaking, Israelite prophets respected the autonomy

of other realms. This is reminiscent of chapter 17, where Yahweh

demonstrated his power within Baal’s own territory around Sidon by

causing drought, miraculously sustaining Elijah and the widow, returning

the widow’s son to life, and protecting his prophet from pursuit. Beneath

the surface story of struggle between Baal and Yahweh for divine

supremacy in Israel lies the seed of a more universalist claim: Yahweh is

supreme in all the earth. Yahweh’s meddling in the politics of Aram also

points forward to the remaining chapters of 1 Kings.*®
Therefore, although the prophet Elijah accuses Israel of rebellion (their idolatry and
killing of God’s prophets), God’s response to him shows that God has a larger and
grander picture for the world. In other words, Israel’s idolatry would bring them
judgment, which in turn would lead to God’s divine execution over the world.*’

In addition, the figure of Elijah stands in the most important position in the

literary presentation of the Deuteronomistic history,*® particularly, in the Mosaic

succession.” Vanlaningham provides some of the parallels to connect the discourse of

* Walsh, I Kings, 277-78.

6 Walsh, I Kings, 277-78.

*7 Note that this thematic concept is manifest in parables (Matt 22:1-10; Luke 14:15-24). That is, the
concept that salvation will go to the Gentiles because of Israel’s rebellion is shared among early Christians.
*® Aernie, Paul among the Prophets, 17.

* Walsh, I Kings, 267-89.
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Moses at Sinai with Elijah’s interaction with the Lord at Horeb in 1Kgs 19.%° The role of
Israel in the discourses of both Moses and Elijah relates to their falling into idolatry—
Golden-calf worship or Baal-worship. As Wagner correctly observes, this is particularly
obvious in 1 Kings:

The denunciation of Israel as idolatrous is a curiously persistent motif in

many of the texts appropriated by Paul in Romans 9—11 to explain Israel’s

current plight. The sin of idolatry is particularly prominent in the Elijah

story. But for the remnant, Israel has forsaken the Lord and gone over to
Baal.*!

One important question should be raised here: what is Paul’s perspective toward
the Elijah’s story in 1 Kings? By explicitly pointing to Elijah, Paul seems to preserve the
situational context of Elijah’s encounter in Rom 11. He acknowledges the rebellion of
Israel in his repeated criticism of Israel’s sin (cf. Rom 9:30-10:21), but he also notices
that God has a salvific plan for the world that goes beyond human limitations. Therefore,
it is in God that Israel can find hope. In sum, through employing the prophet Elijah’s
voice, Paul depicts Israel’s sin of idolatrous worship and, allying with the divine oracle,
Paul demonstrates God’s grace toward Israel. Also, through Elijah’s story, Paul invokes
the prophetic role of Elijah (1 Kgs 19:15-17): to anoint a new king of Aram, to anoint a
new king of Israel, and to anoint a new prophet to take Elijah’s own place. This invoking
suggests God’s supremacy over the world, and also indicates that not only can an Israelite

prophet be involved in Jewish affairs, he can also be concerned with the Gentiles.

*® Vanlaningham, “Paul’s Use of Elijah,” 227—28: While Moses passed 40 days on Mt. Horeb (Exod
34:28), Elijah took 40 days to get there (1 Kgs 19:8); Elijah is in the cave, probably an allusion to the
location in which Moses found himself in Exod 33:22; God is said to ‘pass by’ both Moses (Exod 33:22)
and Elijah (1 Kgs 19:11), and both receive a vision of God (Exod 34:4; 1 Kgs 19:11-13). Also, Elijah’s
theophany shared with the theophany given to Moses and Israel the elements of wind, earthquake, and fire
(cf. Exod 19:9; 20:18-19; Deut 4:9-10; 5:24-25).

51 Wagner, Heralds of the Good News, 238.
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Therefore, Paul may consider himself as sharing the prophetic role in both Jewish and
Gentile affairs.

After contrasting Israel’s idolatry and God’s grace by employing 1 Kgs 19, Paul
takes the following scriptural texts from Deut 29:3, Isa 29:10, and Ps 68:23 (LXX). In
Rom 11:8 Paul “extracted the phrase ‘a spirit of stupor’ from Isa 29:10 and inserted it
into Deut 29:3,” ** which conflates Deut 29:3 and Isa 29:10 into one scriptural voice. In
particular, the general projecting introductory formula (xafd¢ yéypantat) suggests that
the statement of the projected clauses (the conflated Scriptures) have been made into a
generalized normative statement. That is, for Paul, Israel’s hard-heartedness has been a
constant fact from the Sinai covenant up until his present.>

Now let us examine the two texts in their own co-texts. We discussed in the last
chapter the fact that Deut 29-30 represents Moses’ final covenant address, which
explores blessings and curses. Deuteronomy 29 focuses on curses and punishment:>* vv.
1-8 is a historical review of the period from God’s guiding Israel out of Egypt to the
arrival in the Promised land, Canaan,*’ and vv. 9-14 confirms the identity of the covenant
partners.>® The rest of Deut 29 (vv. 15-27) highlights the Deuteronomic curses (vv.15-20
covers the curses that threaten those who turn away from YHWH and adhere to idol

worship; vv. 21-27 describes the curse from the perspective of future observers and notes

32 Lincicum, Paul and Deuteronomy, 147.

53 Hafemann, Paul, Moses, and the History of Israel, 375.

> Miller observes, “The Second covenant at Moab . . . anticipates or reflects the new covenant that the
prophets announce out of the experience of exile and punishment by God for failure to live according to the
divine purpose. That is probably why, in this formulation of the covenant, we hear of curse and punishment
first (29:20-28) and then of blessing that will come after that (30:1-10), a blessing that is found in the
restoration of Israel’s fortunes after exile and the overthrow of their enemies who persecuted them.” See
Miller, Deuteronomy, 208.

% Three stages of the history: “(1) the deliverance from Egypt, (2) the guidance through the wilderness, and
(3) the defeat of Sihon and Og and the taking of the land.” See Miller, Deuteronomy, 202.

% See Nelson, Deuteronomy, 337; Miller, Deuteronomy, 208-10.
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that the devastation of the land results from abandoning the covenant of the Lord and
turning to the worship of other gods).”” Moses’ address attributes Israel’s curse or exile
(vv. 21-27) to their dull hearts and deaf ears (v. 3). This can be seen from the contrast of
vv. 1-2 and v. 3, in which Moses gives a historical review of God’s way of doing things.
Moses repeatedly refers to Israel’s direct witness of God’s power against the Egyptians
on their behalf, but Israel cannot understand in their heart, their eyes do not see, and their
ears do not hear.”®

Isa 29:10 belongs to the section 28:1-29:24, which interweaves the themes of
judgment and salvation. It begins with the denouncement of the northern kingdom (28:1—
13); vv. 1-6 denounce the rulers of the northern kingdom and predict their doom, and
then vv. 7-13 make the accusation more specific.”® The focus shifts to Jerusalem in 28:14
to 29:14. The rulers of Jerusalem are depicted as so senseless that they have made a
covenant with “death” in hope of protecting themselves (28:14-22),%° and “the priest and
the prophets are as drunken and blind” (29:9-14).%! In contrast, 29:17-24 affirms God’s
intention and ability to save Israel after the folly of their distrust of God. The
interweaving of the denunciation of Israel with God’s salvation occurs in 29:1-8 as well
(vv. 1-4 vs. vv. 5-8). The contrast suggests that the people of Israel do not understand
God’s way in history, so they resort to the aid of foreign countries (e.g., Egyptians);

however, even though they misconstrue God’s words, God still offers to strike the

7 McConville, Deuteronomy, 414.

*% We should note that the key word “heart” in 29:3, which makes a bridge with Deut 30 that the
circumcised heart will return them to God (from curse to bless), is replaced with “spirit” (“no heart to
understand” in Deut 29:3 with “a spirit of stupor” in Rom 11:8).

* Oswalt, Isaiah, 505-9.

8 According to Sweeney, “The references to the covenant with ‘death’ or Sheol in vv. 15 and 18 relate to
Hezekiah’s attempts to form an alliance with other powers in order to revolt against the Assyrians.” See
Sweeney, Isaiah 1-39, 367. Some commentators argue that the reference to death refers to the Egyptians
(cf. Isa 30). See Clements, Isaiah 1-39, 230.

¢! Oswalt, Isaiah, 515.
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multitude of the nations, their attackers (vv. 5-8).%% Therefore, God’s grace to his people
is stressed.

Therefore, both texts (Deut 29:3 and Isa 29:10) are concerned with the fact that
Israel does not understand God’s way of doing things; even though God has shown them
the power of his salvation repeatedly, they still turn away from God to idol worship or to
dependence on foreign alliances. Israel’s dullness or senselessness occurs time and again
in their history. In Rom 11:8, the voices of Moses and Isaiah have been closely merged to
form one scriptural voice, which is also Paul’s voice depicting Israel’s dullness and hard-
heartedness. In other words, for Paul, distrust of God by depending on foreign forces is
no different than the sin of idolatrous worship. Israel’s sin from the past until the present
remains the same, that is, their disbelief of God.

When referring to Ps 68:23 LXX, Paul employs the projecting introductory
clause, Aavid Aeyet (c9A, v. 9), which seems to preserve David’s voice for the following
projected statement, the quotation from Ps 68:23. In this sense, the Psalmist’s situational
context is of importance to understanding his voice. We can infer from vv. 35-36 that the
Psalm was produced or collected sometime after the Babylonian exile,® for the two
verses “speak from the perspective that Jerusalem and its cities are not only in ruins but
also that their inhabitants are in a foreign land.”** Psalm 68 is a psalm of individual
lament. Both in its beginning and ending, the Psalmist asks for God’s salvation: “Save

me, O God” (v. 1) and asserts, “God will save Zion” (v. 35). The Psalm can be divided

%2 As Oswalt observes, “Those who should be gifted with discernment, who should be able to perceive the
mysterious workings of God in history, are so stupid that they cannot understand God’s ways even when
they are presented to them in plain script. As a result, the ordinary people are led astray by spurious
wisdom and the nation is sunk in degradation. The result is that God will once again, as in Egypt, have to
do something shocking to show himself.” Oswalt, Isaiah, 530.

® Broyles, Psalms, 285; cf. Goldingay, Psalms, 2:339.

o4 Broyles, Psalms, 286.
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into four sub sections: vv. 1-12 interweaves the petition with laments concerning the
speaker’s plight, vv. 13-21 focuses on petition to God, vv. 22-29 records the speaker’s
request for God to bring retribution on the wicked, even to curse them so they are blotted
out the book of the living, and vv. 30-36 concludes with praise.65 The verse (Ps. 68:23
LXX) that Paul employs in Rom 11:9-10 comes from the section that appeals for
retribution on the wicked (vv. 22-29). In Ps 68, we can see that the attackers of the
speaker could refer to people within the Jewish community;®® similarly, the people that
Paul scorns are those from within Israel who have been hardened. The voice of David
enters here in order to give a comment on the seriousness of Israel’s sin, and that they
deserve curses. However, this cursing voice is put in the mouth of David, not Paul, which
hints that the cursing by David is restricted to his situational context and is not a
normative statement valid for ever.

Therefore, Paul may be confirming the voice of the Psalmist (David) that these
hardened Israelites deserve to be cursed and to be blotted out of the book of the living.
However, it is worthy of note that Paul preserves the voice of the Psalmist (David). In
other words, Paul does not generalize the Psalmist’s voice into a normative statement or
into his own. This would suggest that Paul may have reservations about allying with the
Psalmist’s dark curse on Israel.

We have discussed the scriptural texts that are employed in Rom 11:1-10 in their
own original co-texts. However, Paul articulates the scriptural voices in his own way.
With the interactional voices of Elijah and the divine oracles (1 Kgs 19), Paul confirms

Israel’s sin of idolatry and God’s grace toward the remnant in the past and applies the

6 Goldingay, Psalms, 2:338-56; Broyles, Psalms, 285-88.
% See Ps 68:9, “I became strange to my brothers, and a stranger to my mother’s children.” It is the
Psalmist’s pious zeal that brought him alienation. See Schaefer and Cotter, Psalms, 166.
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situation to his present time (Rom 11:5). Through the conflated voices of Deut 29:3 and
Isa 29:10, Paul states Israel’s hard-heartedness as a normative fact, that is, a constant fact
from the Sinai covenant up until his present time. However, Paul distances his voice from

cursing Israel’s rebellion by explicitly using the voice of the Psalmist instead of his own.

5.2.3 Thematic-organizational Meaning

Two main interweaving thematic formations go through Rom 11:1-10: [God’s
Faithfulness] and [Israel’s Sin]. At first, God’s non-abandonment of Israel (God’s
faithfulness) governs the main tone of this passage. Through the interactions of the voice
of Elijah and the divine oracle, the two contrasting thematic formations [Israel’s Sin:
Idolatry] and [Gracious Election: Remnant] corresponds with each other in the divine
voice; that is, even if Israel has sinned, there is still grace upon them.

Corresponding to the thematic formation [Israel’s Sin: Idolatry], the formation
[Israel’s Sin: Heart-hardening] is brought into view, confirmed by the conflated scriptural
voices. Again, Paul Allies Ancient Israel’s sin of idolatry with their heart-hardening in
terms of their disbelief of Gospel. In sum, through the interweaving thematic formations
[God’s Faithfulness] and [Israel’s Sin], Paul’s voice conveys that God shows grace
toward Israel even if they have sinned and are hardened. In this sense, Paul’s view of
God’s faithfulness and Israel’s salvation is no different from that of his Jewish

contemporaries.
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5.2.4 Multiple Voices: Paul’s Jewish Contemporaries’ Viewpoints on God’s
Faithfulness and Israel’s Sinfulness

Part of the Psalms of Solomon (Henceforth PssSol) contains similar themes to
Rom 11:1-10:*” God has not abandoned his people, although Israel is sinful. Therefore,
we will focus on PssSol 7-9 to see the psalmist’s viewpoints about God’s faithfulness
and Israel’s sin.

Regarding the date of PssSol, the earliest possible date is around one century
earlier than Paul’s letter to the Romans and the latest should be before AD 70.%
According to Wright:

The earliest direct allusion in the psalms to a specific historical event is to

Pompey’s invasion (63 BC). The latest is to his death, in 48 BC. The

widest limits for dating are between 125 BC and the early first century AD.

Narrow limits would be about 70 to 45 BC, with the caveat that the

undatable psalms may have been earlier or later and the collection as a

whole was certainly later.%
The eighteen Psalms of Solomon are a collection of hymns produced by a Jewish
community.”® But what kind of Jewish community? It could be either a Pharisaic or an
Essene-like community.71

In the following, we will discuss PssSol 7-9 to see the psalmists’ viewpoints on

God’s faithfulness and Israel’s sin and fate. Psalm of Solomon 7 was likely written just

prior to Pompey’s siege of Jerusalem in 63 BC," so the psalm implies the psalmist’s care

57 See PssSol 7-9.

% “That Jerusalem has been desecrated but not destroyed suggests that the psalms reached their final form
before 70 AD.” See Wright, “The Psalms of Solomon,” 641.

6 Wright, “The Psalms of Solomon,” 641.

7 The writer or the collector speaks of and for a community under persecution, and with hopes for the
future. Wright, “The Psalms of Solomon,” 645.

7! For example, Ryle and James titled PssSol as Psalms of the Pharisees. See Wright, “The Psalms of
Solomon,” 642.

"2 Atkinson, I Cried to the Lord, 111.
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for the Temple and fear of its possible destruction by Gentiles.” Let us investigate PssSol

7 first:"*

W) dmooxnpways ad’ v 6 Beds tva
gmb&vrar Rpiv of Enlonoav Huds dwpedv

Do not move away from us, O
God, lest those who hate us
without cause attack us

2. 871 dmddow abols 6 Bebs wi) matyodTw 6 mobg | For you have rejected them, O
aOTEY )O\ylpovopjav dy[do‘y,afrég oou God; let their feet not trample the
inheritance of your sanctuary.
3. ob &v Belipati oov maidevoov Huds xal w) Discipline us, you yourself, as you
06ig EBveaty wish, but do not give (us) to the
gentiles
4. gav yap dmooTeiAys Bdvatov ob évtedfj adtg | For if you sent death you would
mePL HUEY give it instructions about us
5. 671 o EAenjpewy xal odx dpytobnay Tol because you are kind, and will not
oUVTEAETQL A be (so) angry to destroy us
6. &v 6 xatacknvolv 6 Svoud gou év péow While your name dwells among
NGV Edendnadueda xal odx ioylboer mpds us, we will receive mercy and the
Hudc EBvog gentile will not prevail over us
7. 871 ob UmepaomiaTi HUAY xal Huels For you are our protector. We will
émixadeadueda oe xal ob émaxoloy Hudv call to you, and you will hear us
8. 671 o olxTipNTELS TO Yévos IopanA eig Tov For You will have compassion on
aiGva xai 0dx dnday the people Israel forever and You
will not reject them
9. xai Nuels vmd {uybv oou Tov aibiva xal And we are under your eternal
udotiye maldelas oou yoke, and (under) the whip of your
discipline
10. | xarevbuvels Huds év xatpd dvtidjpeds cou | You will guide us aright in the

Tol EAefioat TOV oixov Iaxwf eig Huépav év
gmnyyeidw aldTols

time of your help to show mercy
to the house of Jacob on the day
when You promised (it) to them.

PssSol 7 is the Psalmist’s prayer of appeal for God’s protection. The chain of phrases

belongs to the type of discourse [God’s Faithfulness: Non-abandonment]:

amooxnviiays (not move away), ob OmepaamiaTis Ry (you are our protector), obx &nwoy

7 Atkinson, I Cried fo the Lord, 111.
7 The Greek texts and their translations (LXE) come from Bibleworks 9. Italics mine. For a discussion of
the Greek texts, see Wright, The Psalms of Solomon.
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(not reject [Israel]), xatevbuvels Huds (you guide us), and éefjoar Tov oixov Iaxwp (have
mercy on the house of Jacob). All these show the psalmist’s viewpoint about God, which
is that God will be faithful to Israel and protect them from harm from the Gentiles. In
contrast, the Gentiles will be rejected by God: dnwow adtobs 6 Oebs (God rejected them
[the Gentiles]). Like Rom 11:1-10, this discourse of [God’s Faithfulness: Non-
abandonment] interweaves with the discourse of [Israel’s Sin].

In PssSol 8, the Psalmist acknowledges that the people are sinful (cf. vv. 7-13).7
As he states:

¥ God exposed their sins before the sun; the whole earth knew the
righteous judgments of God.

? In secret underground places were their outrageous transgressions of the
law: son involved with mother and father with daughter.

19 Everyone committed adultery with his neighbor’s wife; they made with
them contracts with an oath about these things.

! They plunder the sanctuary of God as if there were no heir who could
redeem.

12 They trampled on the place of sacrifice of the Lord, coming from all
kinds of uncleanness and with menstrual blood. They defiled the sacrifices
as if they were vulgar meat.

13 They did not leave any sin which they would not commit, exceeding in
this the gentiles.”

In other words, these Israelites, the leaders of Israel, have sinned even more seriously
than the Gentiles (v. 13). The psalmist expresses that judgment has been poured over
Israel (vv. 14-23), that Israel was led away in exile to a foreign country, and that it was
scattered in every Gentile nation when they abandoned the Lord (PssSol 9:1-2); however,

this punishment does not last forever. When Israel repents, God will have mercy and

”® Winninge, Sinners and the Righteous, 60.
7 The translation is from LXE.
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compassion on them again. The psalmist’s voice is that God’s mercy is upon “the house
of Israel forever and ever” (v. 11).”

Therefore, the psalmist’s voice of God’s non-abandonment of Israel is similar to
Paul’s voice. Although Israel has sinned and judgment falls upon them for a while, God
will not ever-lastingly neglect them. He will save them in the future (cf. Rom 11:26).
However, the psalmist’s voice concerning the Gentiles remains distinguished from Paul’s.

This will be considered in the next section, when the Gentiles are brought into view.

5.3 Romans 11:11-32

In contrast to the first section (Rom 11:1-10), the dominant type of clause
relationship in this section is hypotactic.”® Also, relational clauses play as significant a
role as material clauses in terms of the process type. This suggests that the relationship
among participants is one main theme of this section. The participants of the relational
clauses involve salvation, the Gentiles, Israel, etc. These facts demonstrate that the
relationship between the Gentiles and Israel in regard to salvation is one of the main
concerns in this section. Paul’s argumentation proceeds with the identification and
characterization of relationships at first (vv. 11-16). The material clauses center on vv.
18-24, which present the metaphor of wild/natural branches and their root. The
combination of material and relational clauses happens in vv. 25-32, which speaks of

God’s salvific actions toward Israel and the Gentiles, and the relationships between Israel

77 Here is the Psalmist’s prayer in PssSol 9:7—11, translated by Wright: “And whose sins will he forgive,
except those who have sinned? You will bless the righteous, and not accuse them for their sin. Because
your kindness is upon those that sin, when they repent. Now, then, you are God and we are the people
whom you have loved: Look, and be compassionate, O God of Israel, because we are yours, and don’t take
your mercy from us, lest they set upon us. Because you have chosen the descendants of Abraham over all
other nations; you put your name upon us, O Lord, and that will not cease forever. You made a covenant
with our ancestors about us, and we will place our hope in you, when we turn ourselves toward you. May
the Lord’s mercy be upon the house of Israel forever and ever.” See Wright, Psalms of Solomon, 131-32.
7 According to Appendix 10, there are 20 hypotactic enhancements, 8 hypotactic extensions and 1
hypotactic elaboration (compare to 18 paratactic clause complexes).
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and the Gentiles. In sum, the relationship between the Gentiles and Israel in terms of

salvation is unfolded by both relational and outer material experiences of the world.

5.3.1 Presentational Meaning

In the previous section (11:1-10), Paul reviews Israel’s sin of idol-worship (11:1—
4), and through the generalized voices of Moses and Isaiah and the voice of the psalmist
David, he demonstrates that, because of Israel’s heart-hardening, they deserve God’s
judgment (vv. 8-10). The following argumentative flow could be a further statement
about what Paul, the apostle of the Gentiles, considers that judgment to be. One might
conclude that the Gentiles now replace the role of Israel as God’s people. However, Paul
reverses this logic. He speaks to remind the Gentiles (cf. v. 13) that God’s judgment of
Israel is temporary, and that salvation is still awaiting Israel until all Israel will be saved.
The following texts (vv. 11-32) proceed to remind or warn the Gentiles from three
perspectives not to boast over Israel: the positive result of Israel’s failure (vv. 11-15), the
metaphor of olive root and branches (vv. 16—-24), and Israel’s final salvation (vv. 25-32).

Paul first directly addresses the Gentiles to indicate the positive result of Israel’s
failure. The conjunction odv in v. 11 indicates an inference from the previous argument.
The verbal verb Aéyw signals that a projected locution clause follows. The structure of the
projected clause, v. 11a (cc10A~B), is similar to that of v. 1a: the rhetorical question
Aéyw olv wi Emtatoay Wva mécwoy; (did Israel’s sin make them fall into final ruin?),

followed by emphatic rejection py yévoiro. If we read these clauses as interweaving, we

can infer that God has not rejected his people, so when they sinned (ntaiw), they will not
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fall into ruin, a final failure.”” With the contrastive particle @\Aa (v. 11b, c11A), Paul’s
voice then further explains the positive result of Israel’s trespass: that salvation had come

1.80

to the Gentiles, but would then turn back again to Israel.”™ The preposition €ig brings in a

sub-clause (gis T mapalnAéoar adtols [v. 11b, c11B]) in a purpose relation with the
primary clause (¥ cwtnpla Tols €0veawy). It is interesting to note the use of the lexical term

mapalmiéw in v. 11b (c11B), which is the key term in Deut 32:21 and Rom 10:19.%' The
focus of Deut 32 is the final salvation of Israel.® Therefore, Israel’s sin is not the end of
the story, but it “is the first step in an unfolding process.”®* Why does Paul make the
effort to show the positive result of Israel’s trespass? Paul is probably reminding the
Gentile Christians not to look down upon the Israelites (cf. v. 18). This can be seen
clearly in his following articulations.

The structure of the argument in v. 12 corresponds to a gal wahomer (how much
more) argument, arguing from the lesser to the greater.® In other words, if the protasis

(the two propositions, c12A) is valid, “the apodosis that conveys its consequence is

™ Most translations and commentaries regard mTaiw as “stumble.” See RSV, ASV, CEB, NAS, NET, NIV
etc, and also Moo, The Epistle to the Romans, 686-87; Cranfield, Romans, 555; Dunn, Romans 9—16, 652—
53, etc. However, it does not occur with the meaning “stumble” in the NT. The occurrences of Jas 2:10; 3:2
and 2 Pet 1:10 do not refer to “stumble,” but to “sin” (cf. Louw and Nida, “ntaiw,” 774). Second, éntaisayv
corresponds to the phrase 6 adTév mapant@patt in v. 11b. Moreover, when Paul speaks of “stumble” in
previous passages (9:31-33), he uses mpooxéntw. Therefore, the meaning of nraiw is more likely “to sin, to
err.”

% Moo has a similar idea, setting a three-stage process: “Israel’s sin is the starting point of process that will
lead back to blessing for Israel. The middle stage of this process involves the Gentiles.” See Moo, The
Epistle to the Romans, 687.

81 Cf. Moo, The Epistle to the Romans, 688; Bell, Provoked to Jealousy, 112; Cranfield, Romans, 556.

%2 The overall thematic patterns of Deut 32: God’s care for Israel, Israel’s apostasy, God’s judgment on
Israel through the Gentiles, and God’s restoration of them.

8 Moo, The Epistle to the Romans, 683. Note that Moo puts a three-stage process at the heart of Rom 11:
vv. 11-12: “trespass of Israel”—*“salvation for the Gentiles”—"their fullness”; v. 15: “their rejection”—
“reconciliation of the world”—*their acceptance”; vv.17-23: “natural branches” broken off—“wild shoots”
grafted in—"natural branches” grafted back in; vv. 30-31: Disobedience of Isracl—Mercy for Gentiles—
Mercy to Israel. See Moo, The Epistle to the Romans, 684.

8 Ellis, The Old Testament in Early Christianity, 87; Donaldson, “Riches for the Gentiles,” 89.
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effectually more true.”®® The main items of the conditional clauses can be shown in the

following chart:

The first proposition TO TapATTWUR AVTEY mAolitog xbopou
The second proposition | 6 fjrmpa adtdv mwAodtos é0viv
The apodosis méow pdAAoV TO TAjpwua adTdY

(consequence)

Paul speaks of Israel’s mapdntwpa (trespass) again in the first proposition. It
parallels with firrnua (defeat).*® The use of the terms mapdntwua and its cognate Hrrnua
point to some sense of Israel’s failure—a disobedience toward God.” Contrary to the
Gentiles’ expectation, the consequence of Israel’s failure leads to rich blessings (wAolitog)
for the world.

After presenting his apostolic role to the Gentiles in vv. 13—14, Paul resumes the
gal wahomer argument in v. 15: if their dmofoly) (rejection) means the reconciliation of

the world,*” what will their mpdaAnuig (acceptance) mean but life from the dead (ei w)

% Waetjen, Romans, 266.

% It is rarely used, only occurring twice in other places, Isa 31:8 and 1 Cor 6:7, in both of which it may be
translated as “defeat.” Moo, The Epistle to the Romans, 688, n. 26; Cranfield, Romans, 557. Louw and Nida
define it as follows: “a lack of attaining a desirable state or condition—‘to fail, to lack, failure.”” Louw and
Nida, “¥rmue,” 152.

8 Cf. Bell, Provoked to Jealousy, 271.

8 We will discuss these two verses later, which seem to be inserted into a series of the rhetorical
structure—qal wahomer argument. Moo considers that “these verses are something of an aside, a
parenthesis that anticipates the hortatory direction that Paul takes his argument in vv. 17-24.” See Moo,
The Epistle to the Romans, 690-91.

% The term dmoBoAy could be defined as “the event of ceasing to exist—loss, destruction;”” or “the
removal of someone from a particular association—‘rejection, elimination.”” A good many commentators
prefer the second interpretation, but differ in their opinion as to whether God takes the initiative. See Louw
and Nida, “a@mofoAn,” 160, 451. The only other occurrence of this term in the NT (Acts 27:22) probably
means loss.

Jewett takes the meaning of “their [Israel’s] discarding [the gospel] (see Jewett, Romans, 680-81); Moo
sees God’s initiative in the process, that is, Israel’s rejection by God (see Moo, The Epistle to the Romans,
692-93; cf. Louw and Nida, “dmofols},” 451). Jewett follows Fitzmyer’s argument that in 11:1 Paul has
repudiated the idea that God has rejected his people. However, Israel’s rejection by God in this verse does
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L) éx vexpév)?”® We can see that the semantic patterns of vv. 11b—12 are similar to the
patterns in v. 15. The chain of phrases—their (Israel’s) trespass, their failure, their
rejection—denotes a type of discourse pattern [Israel’s Rebellion]. In contrast, the lexical

chain riches (mAolitog), fullness (TAnpwua), reconciliation (xatarlayy), life from the dead

(§wn x vexpéiv), and save (crqb{w)gl would appear in the ITF [God’s Salvation]. Some
Gentiles could conclude that Israel’s rebellion excludes them from God’s salvation.
However, Paul sets [Israel’s Rebellion] in a coherent relation with [God’s Salvation]
through the gal wahomer principle (the lesser to the greater). It is worthy of note that
Paul does not approve [Israel’s Rebellion] per se, but he perceives an overall picture of
God’s salvific plan so that he can put [Israel’s Rebellion] into perspective.’” In addition,
it is God who can work to reverse the negative effect into a positive one.”

Verses 13—14 looks like an insertion, but it has a tight connection to both the

preceding and following discourses. First, through the “jealousy” issue that has been

introduced in v. 11b, Paul points out that his ministry (Staxovic) as an apostle to the

not refer to the final abandonment by God, but to the temporary rejection in the process of God’s whole
redemptive plan.

* Note that there is a different syntactical and logical structure with the gal wahomer argument in vv.11—
12: the ‘if...how much more’ sequence in v.12 gives way to an ‘if...what’ sequence in v.15, and different
terminology. See Moo, The Epistle to the Romans, 692.

°! What does the phrase {w?) éx vexpéiv mean here? Many commentators noticed the kinship of Rom 11:15
and 5:10-11 in terms of the similar structure and terminologies (Moo, The Epistle to the Romans, 693-96;
Jewett, Romans, 681. Note that Bell relates Deut 32:39, “I kill and I make alive,” to the expression “life
from the dead” in Rom 11:15). If so, the expression “life from the dead” probably refers to the general
resurrection at the end of time, “or to the blessed life that will follow that resurrection.” See Jewett,
Romans, 681; Moo, The Epistle to the Romans, 695.

*2 God brings in a positive result from his temporary rejection of Israel, that is, the reconciliation of the
world.

> Waetjen sees a pattern of God’s reversal indicated in the stories of Joseph as well as Jesus. For the
former, “God did not abandon Jacob after his sons sold Joseph into Egyptian slavery, but used Joseph to
bring deliverance, first to the Egyptians and subsequently to Jacob and his family.” Analogous to Joseph,
Jesus “was betrayed and handed over to the Romans for execution but resurrected from the dead and
glorified by being seated on the right hand of God to become the Savior of the Gentiles as well as the
present remnant of Israel.” Waetjen, Romans, 265.
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Gentiles has a significant impact on Israel.”* Second, Paul’s self-introduction as an
apostle to the Gentiles lays the groundwork for the following injunction to the Gentiles in
the metaphor of the olive branches (vv. 16-24).

The direct address “the Gentiles™ has been emphasized by putting the pronoun
Opty in the emphatic position in v. 13. Paul attempts to catch the attention of the Gentiles
in order to direct them into the right way of thinking about their relationship with Israel.
He asserts his role as an apostle to the Gentiles for the first time within Rom 9-11, but
with the concessive expression £d’ 0oy’ and the following phrase ptv odv,”® Paul has
expressed an idea which is contrary to what some of his addressees (the Gentile
Christians), may be tempted to think: Paul, although a Jew, in turning his efforts to the
Gentiles, has given up on his own people, for he disdained his people.”’ Contrary to what
the Gentiles may expect, however, Paul points out that his ministry to the Gentiles will
serve to save some Jewish people (cwow Tvés €€ adtdv) by provoking their jealousy.”®
Note that it is Paul who makes his fellow Jews jealous in order to save some of his
kinsmen (v. 14). Paul consistently identifies himself as an Israelite, and is concerned
about his people (9:1-5; 10:1-2; 11:1-2, 13-14). Although he identifies his ministry as
an apostle to the Gentiles, Israel still can benefit from his ministry: “in order to make my
fellow Jews jealous, and thus save some of them” (v. 14). The lexical chain—Gentiles,
apostle, ministry—can denote a type of discourse [Gentile Ministry]. Therefore, Paul

displays his role as the apostle to the Gentiles, but he consistently insists on his concern

** Moo, The Epistle to the Romans, 690-92.

% See Louw and Nida, “8coc,” 693: To some degree, as much as; In Rom 11:13, 8o0¢ is strengthend by éni.
% See Cranfield, Romans, 559; Dunn, Romans 9—16, 655—-66; Moo, The Epistle to the Romans, 691; Jewett,
Romans, 678, etc.

7 Moo, The Epistle to the Romans, 691.

% Cf. Moo, The Epistle to the Romans, 691.



219

for Israel, his kinsmen. In some sense, Paul’s Gentile ministry is for the salvation of his
own people. Thus far, Paul, by showing the significance of the role of Israel, attempts to
warn the Gentiles not to boast over Israel, for they belong to the original root (% éi{a).gg
In Rom 11:16-24, Paul employs a metaphor of Ancient Grafting Oleiculture to
warn the Gentiles of any projections of arrogant superiority. Starting from v. 16, the
lexical chain shifts to the items of ancient Oleiculture of grafting: oi xAddot (branches), »
pila (root), dyprédatog/Hs éhains (a wild olive shoot/tree), éexhdabnoav (be broken off),
gvexevtplodne (be grafted in), etc. Similar descriptions of the process of grafting olive
branches have been provided by Theophrastus of Eresus (371-287 BC).'% In other words,

101 Another set

this type of discourse can be labeled as ITF [Ancient Grafting Oleiculture].
of lexical allocations is as follows: amotia (unbelief), Tobs megdévras (those who have
fallen). In the co-text, the participants here refer to Israel. Therefore, we can consider
them as belonging to the ITF [Israel’s Rebellion]. Compared with the set of lexical
allocations of Israel’s rebellion, there is a chain of imperative phrases (the participants
here refer to the Gentiles)—u» xataxavyé (do not boast), un vynia dpévet (do not be

proud)—which can belong to the ITF [Warning to the Gentiles]. We should note that

Paul’s comparing [Israel’s Rebellion] and [Warning to the Gentiles] here is not to

% There are controversial issues about what dmapy3), dVpaya, pila and ¥Addot in v.16 refer to. Regarding
amapyy, some identify it with “Christ.” Although some church fathers took this position, it is not natural
here to read it as “Christ.” Others identify it with “the patriarchs,” and still others with “Jewish Christians.”
We agree with most commentators and go with “the patriarchs.” See Cranfield, Romans, 563—65; Moo, The
Epistle to the Romans, 699—700; Bell, Provoked to Jealousy, 118-19.

1% See Esler, “Ancient Oleiculture,” 113.

1! The procedure of grafting branches is from cultivated olive trees into wild olive trees. However, Paul
reverses this procedure. Some scholars (e.g., W. D. Davies, Dodd) state that Paul simply did not understand
ancient Oleiculture; some defend Paul by arguing that occasionally a wild olive shoot can be grafted into a
cultivated olive tree (W. M. Ramsay, A. G. Baxter and J. A. Ziesler, and P. F. Esler, etc.). See Esler,
“Ancient Oleiculture,” 103-24; Ziesler, “Paul and Arboriculture,” 25-32; cf. Moo, The Epistle to the
Romans, 703.
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criticize his kinsmen, the Israelites, as he has done in Rom 9:30-10:4. On the contrary,
Paul warns the Gentiles not to boast over Israel, otherwise they would be cut off from the
tree just as those unbelieving-rebelling Israelites were (cf. v. 18), and he reminds the
Gentiles that their being saved is due to God’s kindness. In other places, like Eph 2:11—
14, there is a similar thematic pattern to remind the Gentiles of their being aliens in the
citizenship of Israel.'*

Now let us investigate the text in detail. Verse 16 moves from discursive
argument and scriptural quotations into metaphors: the metaphor of the first fruits and the
lump of dough (dmapy’ and dipapa),'” and the metaphor of the root and branches.'®*
The subsequent text (vv. 17-24) continues to explain the second metaphor, focusing on
“branches.” The metaphor of root and branches expresses the idea that some unbelieving
Jews were cut off from the family whereas the Gentile believers have been adopted into

the family; if the Gentiles do not remain in the faith, however, they can be broken off.

192 Eph 2:12 reads, “At that time you were without Christ. You were aliens rather than citizens of Israel,
and strangers to the covenants of God’s promise. In this word you had no hope and no God.” (CEB).

'% Note that the expression dmapyy dvpaya only appears in Num 15:20 (LXX). There are several reasons
that Paul refers to Num 15:20. First, Num 15:15-20 speaks of the religious law applied to the Israelite and
the non-Israelite foreigner as well (73 refers to the non-Israelite foreigner; see Knauth, “Alien,” 27); second,
in the following texts, it is an instruction when Israel fails to observe God’s commandments (Num 15:22-
29), thus the issue of Israel’s failure is in the context; third, Num 15 considers under which conditions the
Israelites and the foreigners residing among them shall be cut off (Num 15:30-31). The theme of “cutting
oft” corresponds to Paul’s argument in Rom 11:17-24. In addition, Num 14 is a narrative about Israel’s
rebellion, when they disbelieved God’s promise and complained against Moses, and God’s forgiveness of
them through Moses’ intercession and their repentance (Num 14:39—40). Budd has argued that the story in
Num 14:11b-23, which was edited after the fall of Jerusalem, and narrative of the golden calf are
archetypal in the Deuteronomistic tradition, which explains Israel’s dispossession. “It was important to
point out that possession was contingent upon obedience, to explain what had happened, and also to set the
tone for the future... The command to Israel not to enter from the south, but to turn back (v. 25),is a
significant act of rejection. The Yahwist’s final perspective, however, is far from somber. In the providence
of God, the tragic failures of one generation can be retrieved in the experiences of the next. The purpose of
God cannot ultimately be defeated. Nevertheless the reversal of the Judah tradition by the Yahwist adds a
new and serious dimension to disaffection at this stage of the story.” Budd, Numbers, 162—64. Therefore,
the seemingly “accidental” employment of dmapyn and $pipapa indicates a profound implication.

1% Esler, “Ancient Oleiculture,” 108.
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The conditional clauses (vv. 17—18a, cc16A~C) consist of a three part protasis in
v. 17, followed by an apodosis in v. 18a: “do not boast over the branches.” This implies
that some of the Gentile Christians may boast over Israel. Paul now turns to criticize the
Gentiles. In the protasis (v. 17), Paul directly addresses Gentile Christians and points out
the facts that, first, some of the branches (the unbelieving Jews) were cut off

(é’g’ex?\doenaav)ws and, second, you, the wild olive shoot (Gentile Christians) were grafted

in (évsxsv'rpicrer)g)l% and have become participants in the richness of the root. 107

Regarding the metaphor of branches, there are two points to be noted: Paul reminds the
Gentile Christians not to boast over the broken off branches, and to remain in faith since

they were cut off because of their unbelief (v. 20),'®

and, second, their being grafted into
the cultivated olive tree happens solely because of God’s kindness to them (v. 22). If they
seek to justify a feeling of superiority over the Jews (v. 19: “Branches were broken off so
that [ might be grafted in”), and the Jews do not persist in their unbelief, God could cut
them off and graft those Jews back into their own root.

Therefore, it remains possible for the cut away branches (the unbelieving Jews) to
be grafted back into their own root. If the Jews do not persist in their unbelief, God has

the power to re-graft them back into their root. In other words, the abandoning of the

Jews is temporary; when they turn from unbelief to belief, they will be saved. In sum, the

19 The term é¢exAdonoay is a divine passive verb. It suggests that God is the one who had done the cutting
off. See Moo, The Epistle to the Romans, 701, n. 23.

1% The verb gyxevtpilw occurs only in this passage of New Testament (vv.17, 19, 23*%, and 24*%). It is a
technical arboricultural term. Note that grafting is not known in some cultures. See Louw and Nida,
“éyxawpt’(w,” 517; Moo, The Epistle to the Romans, 701, n. 24.

1" Some scholars indicate that it is the reverse of the usual process to graft a wild or uncultivated tree into a
cultivated one, and then point out that Paul simply did not know arboriculture because of his urban
background. See Moo, The Epistle to the Romans, 702-3.

1% Faith is a necessary condition for ultimate salvation, as Moo comments, “The person who ceases to
believe forfeits any hope of salvation.” See Moo, The Epistle to the Romans, 707.
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metaphor warns Gentile Christians not to boast over Jewish Christians, which paves the
way for the following argument about the inclusion of all Israel in salvation.

After the metaphor of the grafted branches, Paul continues to address the Gentile
Christians in order to remind them of the fact that God will have mercy over all Israel and
all of them will be saved (vv. 25-32). Starting with a mental clause (OV ... 0éAw Opés
ayvoely, v. 25, ¢23A) and a nominal noun of address (&deAdoi), Paul expresses his
intimacy with his audience, the Gentile Christians.'® This type of personally intimate
expression occurred in 10:1, in which Paul showed his concern about the salvation of
Israel to his audience. Note that the key term in the second part of the mystery
(cwbyoetar) corresponds to Paul’s previous intercessory prayer toward God (Rom 10:1:
elg crw"mpt’av).“o Paul seems to predict that his intercession will be answered, that is, all
Israel will be saved in the eschatological future.'!!

The inferential conjunction yap also connects with the preceding argument of
1 1:16—24,l 12 Whose main concern is to warn the Gentile Christians not to boast over
Jewish Christians.'"® Particularly, in the last two verses (11:23-24), Paul implies a hope

for Israel that the natural branches (those Israelites who have fallen) can be grafted back

19 Cranfield considers this expression as Paul’s “emphasis {on] something which he regards as of special
importance.” Cf. Cranfield, Romans, 573. Both Moo and Cranfield agree that “brothers” here refer to the
Gentile Christians (See Moo, The Epistle to the Romans, 714; Cranfield, Romans, 451). Contra Jewett, who
argues that “brothers” refers to the Christian community consisting of Jews as well as Gentiles (see Jewett,
Romans, 697). Tobin holds a similar view to Jewett. As he states, “the ‘brothers’ whom he is directly
addressing are the Roman Christians, both Gentile and Jewish. The ‘you’ (plural) in 11:25, then, should not
be confused with the ‘you’ (plural and singular) of the imaginary Gentile interlocutor(s) of 11:13-24”
(Tobin, Paul’s Rhetoric, 369).

1% In the following we divide the content of the mystery into two parts. For the correspondence with Rom
10:1, see also Sandnes, Paul, One of the Prophets, 178.

" payl’s first intercessory prayer in 9:2-3 is for Israel’s connection with/recognition of Christ. Also, the
thematic formations related to &is cwmpiav and cwbyoetat in 10:9-13 refer to belief in Jesus Christ. In other
words, for Paul all Israel’s salvation is possible through Messianic faith.

12 Cf. Moo, The Epistle to the Romans, 714.

113 Also see Moo, The Epistle to the Romans, 715.
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into cultivated olive trees.!'* In this way, Paul demonstrates to the Gentile Christians his
concern for all his kinsmen, even if these Israelites are the fallen ones. The following fva
clause (v i) fire [map] Eautois dpdvipot, ¢23D, v. 25) is in a purpose relation with the
primary clause 00 ... B¢dw Opés dyvoeiv, ddeddol, Td puatrplov Tolto (c23A, v. 25),
denoting that Paul’s purpose to show the mystery to the Gentile Christians is to warn
them not to think too highly of themselves. This warning is consistent with Paul’s
previous argument embedded in the metaphor of branches and roots. In a word, Paul uses
an intimate personal tone to warn the Gentile Christians not to feel superior over the Jews.
The way that Paul warns the Gentile Christians is similar to the way he critiques Israel in
9:30-10:21, proceeding from his concern for God’s people. The manner of warning or
critique stands not as if from an outsider, but from a heartfelt prophet.

With the &7t projection clauses (cc23BC, vv. 25-26a), Paul discloses a mystery
(puomijptov), that is, (1) mwpweotg dmd pépous T TapanA yéyovey; (2) mis Topani cwlroetat.
The two aspects of the mystery seem to be placed in a tension of conflict: Israel’s
hardening and Israel’s salvation. How do these two aspects relate to each other? This will

need further lexicogrammatical investigation. The noun Twpwatig corresponds to the
cognate verb mwpéw in v. 7.5 As mentioned previously, hardness of the heart relates to

idolatrous worship.''® The phrase dmd uépoug is likely used to place a numerical limit on

114 ¢f. Moo, The Epistle to the Romans, 714.

"5 As aforementioned, hardness of the heart is related to idolatrous worship in v. 7, so it probably implies
here that Israel has not obeyed God because of an idolatrous preference for other objects of faith. See also
Meadors, Idolatry and Hardening, 152.

"1 In light of v. 28, Israel’s hardness is manifested in their refusal of the gospel. Therefore, for Paul, the act
of refusing the gospel is analogous to idolatrous worship.
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Israel’s hardening,''” for the numerical meaning of the phrase is more consistent with the
immediate co-text: first, the part of Israel (who were hardened) contrasts with the
following “all Israel” (who will be saved); second, the concept that part of Israel was
hardened is in agreement with the previous idea that “some of the branches were broken
off” (v. 17).1® Therefore, Paul places a numerical restriction on Israel’s heart-hardening.
Also, the following temporal clause dxpt o6 T0 TAMpwpa T6v é8vév elaéAdy (c23Bb, v. 25)
explicates the limit of Israel’s hardening in terms of time span. In other words, at a
certain point, Israel’s hardening will be finished. The meaning of the phrase 10 TApwua
Tév Bvév very likely refers to the full number of the Gentiles.'" Therefore, Paul
indicates that part of Israel’s hardening will be ended when the full number of Gentiles
comes to be saved. It is worth mentioning that Sandnes has observed the prophetic
connotation of the &ypt 00 in v. 25, for it corresponds formally with Isaiah’s question

(How long, O Lord [Isa 6:11]), a cry of lamentation over Israel’s fate.'?® In other words,

""" Grammatically, the phrase dmd pépous could be adjectival, modifying ‘Topai, or adverbial, modifying
either mwpwotg or the verb yéyovev. But it is awkward to attach the phrase in an adverbial manner to the
noun Twpwats (What does “partial hardness™ refer to? Does it contrast with a “full hardness™?). If attached
to the verb yéyovev, it could contain a temporal meaning. That is, it works together with the temporal clause
(dxpt o0 70 TAMjpwpa TEY Bvév eloéddy) to denote the time limitation of Israel’s hardening: Israel’s
hardening is temporary and will be finished at & mAYpwue Tév é0vév eigérdy. However, it would be
redundant to see the adverbial use of &md uépous as temporal, since the temporal phrase &xpi o0 already
indicate a range of time. Therefore, the phrase dmé uépous is used to denote numerical limitations. See Moo,
The Epistle to the Romans, 717, n. 28; Jewett, Romans, 700, etc. Cf. Dunn, Romans 9-16, 679; Bell,
Provoked to Jealousy, 128-29.

8 Cf. Rom 11:7: the elect obtained it (righteousness), but the rest were hardened.

'® The noun mAdpwya has three types of meanings in the New Testament: first, a quantity which fills a
space—"that which fills, contents”; second, a total quantity, with emphasis upon completeness—“full
number, full measure, fullness”; third, the totality of a period of time, with the implication of proper
completion—"end, completion.” (see Louw and Nida, “mAnpwpa” 597-98, 638). The second understanding
of the word mAvpwpa suits the co-text better. Most commentators and translators prefer a quantitative
meaning of mAnpwya (full number). See Moo, The Epistle to the Romans, 718-19; Jewett, Romans, 700,
Bell, Provoked to Jealousy, 130-34, etc.

120 Sandnes, Paul, One of the Prophets, 178.
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the mystery of the ending of Israel’s hardening, when the full number of the Gentiles
comes in, proceeds from Paul’s prophetic perception.'?!

The second part of the mystery, xal otwg méig Iopanh cwbnaetar (v. 26, c23C),
has become a contentious topic in current scholarship.'?? Among the four most popular
understandings of the reference to még ’Iopay‘;)\,m the most appropriate is to interpret it as
all Israel as a whole, denoting a large and representative number from ethnic Israel but
not necessarily every single member.'** As regards the adverb oUTwe, it is appropriate to
understand it as “with reference to that which follows—¢the following, as follows.”> %
That is, the adverb oltws denotes the statement més IopanA cwbioetal as part of the
mystery. In addition, salvation in Paul’s mind must be a future or eschatological event.

One key question that arises is, in what way can all Israel be saved? Some scholars argue

that Israel’s salvation is irrespective of faith in Jesus Christ (e.g., L. Gaston, S. Stowers,

2! Ttalics mine.

122 See Staples, “All Israel,” 371-90. Kim, “Rom 11:26a,” 317-34; Venema, “In This Way,” 19-40;
Zoccali, “So All Will Be Saved,” 289-318; Kirk, “Romans 11.26,” 81-99; Stanley, “The Redeemer Will
Come,” 118-42; Longenecker, “Different Answers,” 95-123.

12 There are four types of reference to all Israel: (1) It refers to all the elect, including both Jews and
Gentiles (this ecclesiological interpretation lacks solid support, since Paul’s use of the term refers to ethnic
Israel more than ten times in Rom 9-11, for instance, 9:[4], 6, 27, 31; 10:19, 21; 11:[1}, 2, 7, 25 etc.); (2)
the elect within the nation Israel (this view can be denied, since it requires that Paul shifts the meaning of
“Israel” from v. 25b to 26a, and also it makes Paul’s prediction purposeless); (3) the whole nation
throughout history, including every single member (this view can be confirmed only when all Israel are
saved irrespective of faith in Christ, which is the so-called ‘two-covenant’ interpretation. However, this is
the least plausible. For a detailed argument, see Zoccali, “So All Will Be Saved,” 297-98); (4) the nation
Israel generally, not necessarily “every Israelite.” See Zoccali, “So All Will Be Saved,” 289-314; Bell,
Provoked to Jealousy, 136-39; Moo, The Epistle to the Romans, 72026, etc.

124 Moo gives a good argument that the phrase occurs 136 times in the LXX and few of these refer to every
Israelite. In other words, the connotation of the phrase is the corporate meaning. See Moo, The Epistle to
the Romans, 722, n. 55. Also, Bell gives a striking example in Mishnah Sanh.10.1, in which example all
Israel refers to the corporate sense without including every single Israelite, since there is a long list of
exceptions. See Bell, Provoked to Jealousy, 137-38.

"2 There are three other possible meanings for the word: referring to that which follows; a relatively high
degree, presumably in keeping with the context—‘so, so much’; and a temporal meaning (Louw and Nida,
“oltwe,” 610, 685; Moo, The Epistle to the Romans, 719-20; Bell, Provoked to Jealousy, 134-36). In
addition, Cranfield understands it as an emphatic word. See Cranfield, Romans, 576. For a detailed analysis
for the preference of the meaning of “thus, in this way,” see the arguments in Bell, Provoked to Jealousy,
134-36; Moo, The Epistle to the Romans, 719-20.
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and J. Gager hold to the two-covenant salvation theory). However, this is the least
possible in terms of Paul’s overall argument flow in Rom 9-11:'?® Paul is willing to be
accursed and cut off from Christ for the sake of his kinsmen, Israel, if they come to
believe in Christ (Rom 9:1-5); Israel’s lostness/stumbling lies in their not pursuing
righteousness from faith (Rom 9:30-10:4); Paul urges preaching the Gospel in the hope
that Israel will believe in it (Rom 10:14-21); some Israelites were broken off because of
their unbelief, but if they do not persist in their unbelief, they will be grafted back into
their own olive tree again (Rom 11:17-24); and according to the Gospel of Christ,
Israel’s unbelief makes them enemies of God (11:28-32). In light of this, the manner of
the salvation of Israel must be through Messianic faith.'?’

It is worth noticing that the theme of all Israel’s repentance during the eschaton is
widespread in early Judaic literature.'”® Note that the structure of the content of the
mystery can be characterized as a prophetic insight:

TWPWOLS Ao népoug 76 TapanA yéyovev
éxpt 00 TO MAMjpwpa TRV EBvaiv elaé)dy
xat oUtws més TopanA cwbioetat
The structure is threefold,'” referring to three different time-dimensions: the hardening

of Israel in the past (cf. Rom 10:16, 21), the ongoing Gentile mission, and the future

128 Cf. Donaldson, “The Sonderweg Reading “ 27-52.

127 Most scholars understand all Israel’s salvation as a messianic salvation. See Longenecker, “Different
Answers,” 95-123; Moo, The Epistle to the Romans, 720-26; Cranfield, Romans, 574—77; Bell, Provoked
to Jealousy, 128-39; Jewett, Romans, 702.

12 According to Johnson, “Both 4 Ezra and 2 Baruch speak of the ‘full number’ of the elect as a prelude to
the eschaton, even as Paul discusses the mAvpwua of Israel (11:12) and of the Gentiles (11:25)...
Furthermore, the belief that the eschaton will follow ‘all’ Israel’s repentance was apparently widespread in
early Judaism, particularly apocalyptic texts.” Johnson, Function of Apocalyptic, 125. Cf. T. Dan. 6:4; T.
Sim. 6:2-7; T. Jud 23:5; As. Mos. 1:18; 2 Bar 78;6—7; Apoc. Abr. 23:5, etc.

12 cf. Getty, “Paul and the Salvation of Israel,” 458; Moo, The Epistle to the Romans, 716.
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salvation of Israel."*® The prophetic formula, past-present-future, characterizes this as a
prophetic oracle.'!
With a projecting introductory clause xabag yéypanrar (c24A, v. 26), Paul

generalizes the voice of the two conflated Isaianic texts (Isa 59:20; 27:9) into his own

voice. Although the combined citation of Isa 59:20-21 with 27:9 in Rom 11:26b-27
follows the LXX texts closely, there is one significant revision: from gvexev Siwv (Isa
59:20, for the sake of Zion) to éx Ztwv.'*? This adjustment suggests to erase the
situational context of Isa 59:20 (£vexev Siwv on account of Zion), which can denote the
exclusive role of Zion in God’s salvation.'*® The phrase éx Zidv is more common, and
conveys the connotation that something comes from Zion to somewhere else. This

corresponds to Paul’s voice that the Gospel comes from the Jewish community and will

be delivered to the Gentiles. In another place, Paul alters the singular form of sin into the

plural.’** This revision must be necessitated by the co-text: the plural apaptiag parallels

130 Sandnes, Paul, One of the Prophets, 174-75.

' Sandnes, Paul, One of the Prophets, 174-75.

132 Wagner argues that the shift and the conflation of the two Isaianic verses are Paul’s doing (see Wagner,
Heralds of the Good News, 281-86). On the contrary, Stanley considers that the revisions and conflation
are from some Jewish oral tradition in which these two verses had already been conflated (See Stanley,
“The Redeemer Will Come,” 118—42 (126). Bell also argues that the conflation existed in pre-Pauline
tradition. See Bell, Provoked to Jealousy, 142 and n. 195. However, it does not matter whether the
combined scripture of Isa 59:20-21 and 27:9 existed before Paul or not. The significance is that Paul at
least endorses their conflation. In addition, when comparing Wagner’s and Stanley’s argumentation,
Wagner’s is more convincing (for Stanley’s arguments, also see Stanley, Paul and the Language of
Scripture, 166—71). Regarding the basic survey of the shift, see Kirk, “Romans 11.26,” 8§1-99.

133 As Stanley has observed, “Both Isaiah 27 and Isaiah 59 portray Yahweh as a military hero who comes to
rescue his people from a state of ‘darkness’ and ‘captivity.” Both passages include references to the
forgiveness of Israel’s sin, the judgment and subjection of her enemies, and the return of her dispersed
children from the surrounding nations.” See Stanley, “The Redeemer Will Come,” 120.

13 According to Jewett, “The plural form was required to refer not to sin in general but rather the particular
acts of violent opposition against the gospel and its messengers on the part of zealous Jews. See Jewett,
Romans, 706.
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aoefeiag, both referring to Israel’s sinfulness.'** In sum, these few adjustments make the
situational connotation into a normative one, that is, the voice of Isaiah is now a
generalized one.*

Thus, this is the scheme of the mystery of the salvation of all Israel: the hardening
of part of Israel, the inclusion of the Gentiles, and the salvation of all Israel. Therefore,
Israel’s rebellion provides a benefit for the Gentiles, who can now be included in the
people of God, and the inclusion of the Gentiles in turn opens a way for all Israel to be
saved. In terms of salvation, the Gentiles and Israel are interdependent. Now let us turn to
vv. 28-32. These verses can be grouped together as a sub-section of vv. 25-32: first,

8,137

there is an asyndeton between vv. 25-27 and v. 2 which suggests a possible break

between vv. 25-27 and v. 28;"%® second, vv. 28-32 is internally closely connected with

139 third, there is also a break before the subsequent doxology. However, the

each other;
aim of this sub-section is to explain further the previous prophetic mystery statement

regarding Israel’s salvation, which suggests a semantic connection of vv. 25-27 and vv.

1% Some argue that the plural form of auaptiag is not Pauline style. However, this plural form occurs
together with the possessive pronoun. Actually, Paul uses the plural apaprias seven times, six out of which
are modified by a possessive of some sort. In other words, the possessive pronoun with the plural duapticg
must be Pauline style (see also Wagner, Heralds of the Good News, 283, n. 203). Note that the word
doefelas is used by Paul in Rom 1:18 to condemn all those who worship man-made idols instead of God.
¢ The detailed situational context of Isa 59:20 and 27:9 will be explored in the section of Scriptural
voices.

37 On the asyndeton, see BDF §463.

138 See also, Cranfield, Romans, 579; Moo, The Epistle to the Romans, 729; Bell, Irrevocable Call, 278;
Bell, Provoked to Jealousy, 145, etc.

1% The argument flow will be discussed below. Note that the main participants focus on “you” (the Gentile
Christians) and “they” (Israel as a whole), much more simply than the previous section. Also, a chiasm
structure interweaves vv. 30-31 together. See Moo, The Epistle to the Romans, 732-33; Bell, Provoked to
Jealousy, 147-48.
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28-32.'*% This connection can be shown from the thematic flow of vv. 28-32. In the
following, the semantic meaning of vv. 28-32 will be explored.
From the following chart, it can be seen that the two relational clauses in v. 28 are

parallel with each other, and denote the relationship of Israel with God from different

perspectives:
c25A xatd udv o ebayyéhiov | éxBpol ot Vs
c25B xata 0t TV éxdoyny ayamyrol dta Tog maTépag

The preposition xata denotes that with regard to the Gospel, they (Israel) are enemies of

God."*! The word &xfpot denotes Israel’s enmity with God.'*?

With the prepositional
phrase ot” Oués, Paul points out that this enmity is for the sake of “you,” the Gentile
Christians (the audience). In other words, Paul implicitly warns the Gentiles to treasure
the Gospel and not to boast over Israel (cf. 11: 18)."* Clause 25B (v. 28b) shares a

similar semantic pattern with c25A (v. 28a). It indicates that in regard to election, they

(Israel) are beloved because of the patriarchs. Note that the lexical allocations—éxAoyny,

1% A good many commentators hold them together as a section of “the salvation of ‘all Israel,”” not only as
the climax of ch. 11, but also of chs. 9-11. See Moo, The Epistle to the Romans, 712-13; Cranfield,
Romans, 572-73; Jewett, Romans, 695-96.

! The cognate word of edayyéhiov occurs in 10:15-16 (tév edayyehilopévay and 16 edayyehiy), which
refers to the righteousness of faith or faith in Christ (10:14-17, cf. 9:30-33).

2 See Louw and Nida, “&xBpbc,”493: “pertaining to being at enmity with someone—’being an enemy, in
opposition to.”” There are controversies about whether the definition of éx8péc is passive or active. Bell
argues for the passive meaning, “those who hated by God,” based on its parallel word dyamyrot having the
passive meaning. See Bell, Provoked to Jealousy, 146. Jewett considers it as active, “That zealous
Israelites...make themselves into God’s ‘enemies’ by warring against the gospel and its proclaimers require
an active rather a passive definition of &xfpés.” See Jewett, Romans, 707. However, the concern here is not
passive or active enemies, but that Israel’s enmity is for the sake of the Gentiles.

' Moo makes this verse carry too much meaning. He says that xatd... 70 edayyéAiov éxBpot, “succinctly
summarizes the point that Paul has made in 9:30-10:21: through their failure to respond to the revelation of
God’s righteousness in Christ, the heart of the gospel, Israel as a whole has failed to attain the
eschatological salvation manifested in the gospel.” See Moo, The Epistle to the Romans, 730.
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dyamyrot and ToUs matépac—in the second clause (c25B, v. 28b) correspond to the
semantic pattern in Rom 9:10-13 (loaax ol matpds uddv, 1) xat’ éxdoy)v mpdbeats ol
Beol, and Tov Taxawf Aydmyoa). In other words, the thematic meaning, that Israel is God’s
beloved because of the patriarchs, allies with that of the discourse in 9:6-13.'** With the
inferential conjunction yap, v. 29 further explains the reason why Israel is God’s beloved.
The gifts (ta xapiopata) here correspond to Rom 9:4-5, in which the privileges of Israel
have been enumerated.'* The call of God () xAjjois Tob Beoll) has a connection with the
seed of Isaac (cf. 9:7) and God’s special election of Israel to be in a relationship with him
(cf. 11:28)."* In this sense, Paul confirms that God’s word has not failed (cf. 9:6a), since
God will keep his promise to the patriarchs. Note that the word auetapéAnta occurs
rarely in the NT."*” The employment of this word brings in new thematic meaning: that
both Israel’s privilege and its election are irrevocable (duetapéAnta) and without

regret.'*® This confirms Paul’s statements that “God has not rejected his people” (11:1)

and “all Israel will be saved” (11:26). The lexical chains in the following indicate that

they belong to the type of discourse pattern [Gracious Election: Patriarchs]: éxAoyny,

"4 Contra Jewett. For him, election here does not refer to the remnant as it does in 9:6-13 (cf. 9:11 % xat’
Exdoynv mpbbeotg Tol Beol) and 11:7 (1 éxdoyy) vs. of 82 Aowmol), but to the general nation of Israel as “all
Israel” in v. 26. See Jewett, Romans, 707. Jewett indicates that “it is the status and not the quality of Israel’s
election that is in view here.”

15 Most commentators would agree with this understanding (see Moo, The Epistie to the Romans, 732,
Cranfield, Romans, 581; Jewett, Romans, 708). Some would argue for an alternative, for instance, Bell
regards the gifts as “the election of and promise to Abraham and his descendants.” See Bell, Provoked to
Jealousy, 146, note 217. Bell must take xai as an instance of hendiadys, in which the phrase & yaplouata
is used to introduce an aspect of the divine calling. However, the natural understanding of xai is as a
copulative connection. See also Cranfield, Romans, 581; Moo, The Epistle to the Romans, 732.

146 The word xAfjoig cognates to éxdoyy. See Moo, The Epistle to the Romans, 732, n. 90; Jewett, Romans,
708.

147 The other occurrence is in 2 Cor 7:10, which means “without regret.” See also Moo, The Epistle to the
Romans, 732, n. 94.

¥ This word is derivative of petapéhopal, “to regret,” with a negative prefix, meaning “not regretful, not
feeling sorry about.” See Louw and Nida, “petapéiopat,” 318.
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ayamyrol, matépag, yaplopata, xAjots, and feol. The ITF [Gracious Election: Patriarchs]
shares a similar thematic meaning with [Promise: Patriarchs] in 9:6-9.

With an inferential conjunction yap, Paul continues to explain how salvation will
return to Israel; this is the focus of ch. 11. As Moo observes, “The argument recapitulates
the process that Paul has described several times already, according to which God works
out his purposes of salvation in history through an oscillation between Jews and Gentiles
(cf. vv. 11-12, 15, 17-24, 25).”149 The structure of vv. 30-31 is formed by the two
connective particles &omep (just as) and oUtwg (so also): “just as” the Gentiles have

159 In other words, it

experienced (v. 30), “so” Israel will also experience (v. 31).
expresses that as you (the Gentile Christian) once disobeyed God, now you have been
shown mercy because of their (the unbelieving Jews) disobedience (in the sense of
instrument, cause or manner)."! So, in a similar way, they are disobedient now so that
they will, in the near future (the second vdv in v. 31),">? be shown mercy, which has been
shown to you. This parallel reading fits with Paul’s argument that Israel has temporarily
been hardened by God, but due to their trespass, salvation comes to the Gentiles (Rom
11:11). After the fulfillment of the Gentiles, salvation will take place among Israel in

general because they will be provoked by jealousy because of the Gentiles’ salvation (cf.

vv.11-12, 15, 25-26)."** In other words, Paul demonstrates that you (the Gentile

9 Moo, The Epistle to the Romans, 732.

1% Moo, The Epistle to the Romans, 732.

I Many commentators differentiate the instrumental dative from the cause dative (see Cranfield, Romans,
583), but it is difficult to separate them (see Porter, Idioms of the Greek New Testament, 98-99).

12 Some good Greek MSS read the viv here in v.31 (%, B, D*, 1506), some omit it (P** A, D°, F, G, ¥),
and still others add Uotepov instead (33, 365). See also Fitzmyer, Romans, 628. According to the MSS
tradition, v0v is possibly original. It’s meaning is like dorepov (later). As Bell has appropriately argued, “viv
refers to the near future when Israel will be saved, the assumption being that Paul expected the parousia in
the near future.” See Bell, Provoked to Jealousy, 150.

133 Cf. Cranfield, Romans, 582-86; Moo, The Epistle to the Romans, 732-35.
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believers) are not better than Israel, for you were disobedient when God showed mercy to
you (cf. 30a). In a similar way, although Israel is disobedient now, they will be grafted
back to their own root due to God’s mercy.

With an inferential conjunction yap, clause 28A (v. 32a) makes it clear that God

4 . . .
1,'** into disobedience.

enclosed (cuvéxAeigey) all, including the Gentiles and Israe
Therefore, it is not only that Israel is disobedient or rebellious, but that the Gentiles are
also disobedient (cf. 11:16-24). To a certain degree, Paul shows that his critique of
Israel’s disobedience can apply to the Gentiles as well. Both Israel and the Gentile
believers, who are God’s people, deserve a prophetic warning, which proceeds from
Paul’s deep concern for them. Then with a tva purpose clause tva Tovg mavtag éAeyoy (so
that he may have mercy upon all) in c28B (v. 32b), God’s mercy is brought into view,
which evokes the thematic meaning of God’s nature in 9:14-18.

From the above analysis, we can see that vv. 28-32 confirm the mystery that
Israel has been hardened for their disobedience, but she will be saved in the future. Also,
Paul’s argument about Israel’s final salvation serves to warn the Gentile believers away
from their feeling of superiority. We have seen that in Rom 9:30-10:21 Paul sharply
criticizes Israel’s rebelliousness, but we can see that, in 11:11-31, Paul also criticizes the
Gentile believers as well. Then finally in v. 32, he concludes that God consigns both
Israel and the Gentiles to disobedience. In other words, the Gentiles are not better than

Israel, for they were disobedient just the same as Israel.

' Note that Tods mdvras should not be understood as every single person. In the context, it refers to the

corporate meaning. Moo indicates that it refers to the unbelieving Jews implied in vv. 30-31 and “you” to
the Gentiles in the church at Rome whom Paul addressed. See Moo, The Epistle to the Romans, 736-37;
Cranfield, Romans, 587-88.
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In conclusion, Paul orients himself to speak to the Gentiles in vv. 11-32. He
warns them away from a feeling of superiority over Israel. First, Paul demonstrates the
positive result of Israel’s negative rebellion, that is, the inclusion of the Gentiles; next,
through the metaphor of the olive branches, Paul reminds the Gentile Christians not to
boast over Israel; finally, through the prophecy concerning the mystery of the salvation of
all Israel, Paul argues that God will have mercy over all Israel just as he has mercy over
the Gentile Christians. We should note that Paul’s warning or reminding the Gentiles is
from the perspective of inner circle relations, e.g., I am an apostle to the Gentiles (v. 13b);
I do not want you not to know the mystery, brothers (v. 25). Paul’s warning to the Gentile
Christians is not like that of an outsider, but comes from a prophet with a personal

concern for them; this is similar to his method of critique toward Israel (cf. Rom 9:30—

10:21).

5.3.2 Scriptural Voices
In Rom 11:11-32, Paul transforms the prophetic voice of Isa 59:20 and 27:9 into

his own. First let us explore the voice of the two Isaianic texts in their own co-texts.

The immediate co-text of Isa 59:20 is Isa 59,'*° which can be divided into three
sub-sections: vv. 1-8, vv. 9-15a, and vv.15b-21 156 In vv. 1-8, there is a concentrated
description of Israel’s sin, e.g., iniquities, sins, defiled, lies, wickedness, no one...justly,
no one...honestly, empty, violence, crooked, etc. All these can belong to the ITF [Israel’s
Sin], which is “the prophetic accusation of Israel’s fundamental apostasy.”"’ In vv. 9—
15a, the participants change from “you” and “they” into “we,” and correspondingly the

theme turns to Israel’s confession of their sin. As Childs points out, “In vv. 9—-13 the

133 See Childs, Isaiah, 481-6.
136 Cf. Quinn-Miscall, Isaiah, 134-5; Childs, Isaiah, 484; Paul, Isaiah 40-66, 497.
157 Childs, Isaiah, 487.
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complaint is sounded in the first person plural and thereby a completely different
perspective is presented as the voice of faithful Israel transforms the complaint into a
confession.”'*® In the last subsection, God’s salvation is brought into view. This salvation
refers to God’s repaying Israel’s enemies and the rendering of his wrath against distant
peoples (vv. 18-20)."%° The text that Paul uses comes from this last subsection, which
portrays God’s coming to Zion as redeemer of Israel.'®® If we can see these three
subsections as three thematic formations, that is, [Israel’s Sin], [Israel’s Confession], and
[God’s Salvation: Israel], then they are quite a common thematic procession found in
Jewish literature dealing with God’s salvation. We should note that salvation here refers
to the subjection of Israel’s enemies, who are the Gentile nations.

Paul allies Isa 59:20 with 27:9 in Rom 11:26-27. It is significant to investigate Isa
27:9 in its own co-text. Isaiah 24—27 has been considered as the “Isaiah apocalypse” or
“apocalyptic-eschatological prophecies.”'®' Bound together by the repeated
eschatological formula “in that day” (27:2, 12, and 13), ch. 27 interprets the
eschatological deliverance of Israel. Verse 1 refers to the slaying of the dragon, and the
destruction of this evil power signals a new age of divine rule that is to come. 162 Verses
2-5 are a transformation of the song of the vineyard (Isa 5:1-7), and v. 6 is the prophetic

interpretation of the song, that in the future Israel shall blossom.'®® This reinterpreted

138 Childs, Isaiah, 488; See also Quinn-Miscall, Isaiah, 135.

%> Childs, Isaiah, 489.

1% Note that Paul’s use of Isa 59:20 is close to the LXX, not the MT. The MT expresses that God’s
salvation comes to Zion to those in Jacob who turn from transgression, which contradicts Paul’s argument
for all Israel’s salvation (Italics mine). See also Wagner, Heralds of the Good News, 286-94.

1! Sawyer, Isaiah, 222; Widyapranawa, Lord Is Savior, 163.

162 Childs, Isaiah, 197; Widyapranawa, Lord Is Savior, 159.

193 Childs, Isaiah, 197; Quinn-Miscall, Isaiah, 71.
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song expresses God’s caring about Israel, and his intimate relationship with Israel.'®* If
vv. 2-6 anticipates the eschatological hope of Israel through the metaphor of the
vineyard, then vv. 12—13, with the same eschatological formula “in that day” twice
repeated, confirms explicitly what that hope is: the regathering of dispersed Israel from
exile.'® In other words, salvation for the Jewish Diaspora is to return to their homeland,
to Zion. The middle part (vv. 7-11) is interwoven with judgment and salvation. Verses 7—
8 starts with questions that raise the issue of YHWH’s punishment of Israel, because of
their idol worship, by dispersing them into the nations (cf. v. 9b). Then v. 9 states that
“the punishment served to atone for the guilt of Jacob,” on condition that Israel responds
by abandoning their idol worship.'®® Verses 1011 turns to the judgment of a people
without discernment, the inhabitants in the fortified city, which most likely refers to the
nations.'®” Therefore, the thematic flow in Isa 27 is as follows: the destruction of evil,
God’s concern for Israel, God’s punishment of Israel for their sin of idol worship, God’s
salvation of Israel when they are repentant, God’s judgment on the nations, and Israel’s
eschatological restoration. This flow preserves the basic elements of the discourse pattern
in Isa 59: [Israel’s Sin], [Israel’s Confession] and [God’s Salvation: Israel]. In other
words, this pattern of thematic formation is not uncommon in the book of Isaiah. As

Stanley has observed, Israel’s salvation in both Isa 59 and 27 “includes references to the

1% As Childs observes, “Accordingly, instead of the garden being left on its own, now Yahweh is its
keeper. Instead of its dying from drought, now God himself waters it constantly. Instead of thorns and
thistles being a sign of punishment and neglect, now they have become symbols of Israel’s enemies against
whom God fights. Instead of the garden being filled with cries of oppression and bloodshed, now it is the
focus of God’s peace. Instead of a verdict of final judgment, now God has no wrath left toward his people.
Thus Jacob is not a wasteland, but a plant taking root with blossoms filling the whole world.” See Childs,
Isaiah, 197.

1% Childs, Isaiah, 198.

1% Childs, Isaiah, 198.

17 There is controversy about who “the people without understanding” are or what the fortified city refers
to. Some say it refers to Jerusalem and others to Samaria. However, according to the thematic flow, it most
likely refers to the nations who oppressed Israel. See also, Childs, Isaiah, 198; Widyapranawa, Lord Is
Savior, 162-3.
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forgiveness of Israel’s sin, the judgment and subjection of her enemies, and the return of
her dispersed children from the surrounding nations.”'®® In other words, Paul silences the
voice of punishment of the nations in Isa 59 and 27, but preserves the thematic meaning
of God’s salvation of Israel and forgiveness of her sins. In this sense, Paul utilizes the
generalized projecting clause (xabag yéypantat, v. 26) to turn the voice of Isaiah into a
normative one, which states that, although Israel has fallen into sin, God will finally save
them. The specific situations of the two texts have been blurred. For Paul, the voice of
Isaiah concerning the salvation of Israel is a general voice from Scripture as a whole, and

it also becomes his own voice that Israel will be saved.

5.3.3 Thematic-organizational Meaning

In Rom 11:11-32, Paul addresses the Gentile Christians (cf. vv. 13, 25) not to
think more highly of themselves than Israel in terms of God’s salvific plan for the world.
Just as he views his Gentile ministry as being interrelated to the salvation of his fellow
Jews (vv. 13—14), he does not separate the process of the Gentiles’ salvation from the role
of Israel throughout vv. 11-32. In other words, Paul views the Gentiles’ and Israel’s
salvation as interdependent with each other. In vv. 11-15, Paul represents Deut 32 in a
way that makes it appear to be his own voice. Paul’s discourse pattern of the relationships
between the salvation of the Gentiles and Israel is: [Israel’s Failure] makes [Inclusion of
the Gentiles], which results in [Israel’s Jealousy] so as to enter into [Full Inclusion of
Israel]. A similar discourse pattern occurs again in vv. 25-27: [Israel’s Heart Hardening],

[Inclusion of the Gentiles] and then [Salvation of All Israel].'® In other words, Israel’s

18 Stanley, “The Redeemer Will Come,” 120.
19 The discourse [Salvation of All Israel] is similar to that of [Full Inclusion of Israel].
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failure, the inclusion of the Gentiles, and the salvation of all Israel depend on one
another.

Second, the thematic meaning of the metaphor of the root and branches (vv. 16—
24) expresses that the fate of the Gentile believers intertwines with that of Israel: [Israel’s
Failure], that part of the branches was broken off due to their unbelief; similarly, if the
Gentile believers will not stand fast in faith, they will also be cut off, and the natural
branches grafted back if they return to faith. In this sense, the fate of the Gentiles is
similar to Israel, in that it relies on whether they believe in the Gospel of Christ.

Third, the full inclusion of Israel comes after the inclusion of the Gentiles (vv.
25-26), and the way that Israel will receive mercy is not different from that of the
Gentiles (vv. 30-31). Therefore, throughout the whole section, the theme of the salvation
of the Gentiles is interwoven with the theme of the salvation of Israel. Their

interrelationships are expressed through the three sub sections of vv. 11-32.

5.3.4 Multiple Voices: Paul’s Jewish Contemporaries’ Viewpoints on the Role
of the Gentiles in the Salvation of Israel

The history of Israel is her history with reference to other nations. In particular,
the Israelites (not only in the Diaspora, but also in Jerusalem) interacted daily with the
Gentile nations during the Second Temple Period. Therefore, these interactions would
cause the Israelites to consider the role of the Gentiles in relation to God and their own
salvation. However, different communities held different views about the role of the
Gentiles in God’s salvific plan. We have shown that Paul considers the Gentiles’ role to
be a significantly positive one in the economy of God’s salvific plan; that is, the inclusion
of the full number of the Gentiles will finally lead to the salvation of all Israel. In the

following, we will present some non-Christian Jewish communities’ views of the role of
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the Gentiles with reference to the salvation of Israel. We will investigate the Psalms of
Solomon (Henceforth PssSol) and 4 Ezra to compare their viewpoints on the role of the
Gentiles in regard to the salvation of Israel with that of Paul.

The Psalms of Solomon represent a significant piece of literature, probably
produced a century before Paul, which presents a Jewish community’s view of the
relationship between the Gentiles and Israel. The sharp contrast between the righteous

170
1,

and the sinners stands as one of the most striking features of PssSo and, accordingly,

the Psalmist of PssSol appeals to God to save the righteous and denounces the sinners.'”’
These sinners, in the Psalmist’s eyes, shall be destroyed forever, as he states in PssSol
3:9-12: “The sinners stumble and curse their life ... the destruction of sinners is forever
and they will not be remembered when God looks after the righteous.” But who are these
sinners? Surely, the Gentiles are part of the company of the sinners.'” They are those
who trample Jerusalem in destruction (PssSol 17:22).!” In PssSol 17:23-24, the psalmist
clearly indicates that God, in righteousness, will destroy the sinners—the lawless

Gentiles—with the word of his mouth (8AeBpedoat €6vy mapdvopa év Adyw orépatos

avtol). However, in the view of the psalmist, the leaders of the Hasmonean dynasty, not

170 Donaldson, Judaism and the Gentiles, 138.

71 Note that the righteous, in the view of the Psalmist, are not those without sin. There is a category of “the
sinfully righteous.” See the discussion in Winninge, Sinners and the Righteous, 181-95.

'72 We should note that “the line between sinners and the righteous does not coincide exactly with that
between Jew and Gentile.” See Donaldson, Judaism and the Gentiles, 138.

173 «“In addition to denouncing the Gentiles as ‘lawless’ (PssSol 17:24), the writer views them as ‘people of
mixed origin’ (PssSol 17:15) who are not part of the covenant community. He asks God to ‘purge
Jerusalem from nations that trample her down in destruction’ (PssSol 17:22). According to the writer,
Jerusalem’s destruction by the Gentiles will soon be reversed. When the Davidic messiah rules Jerusalem
he will destroy them by the ‘word of his mouth’ (PssSol 17:24).” See Atkinson, I Cried to the Lord, 134—
35.
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only the Gentiles, are also sinners that God condemns.'™ This can be perceived in PssSol
17:6-9:'7

In their pride they flamboyantly set up their own royal house. Their

arrogant substitution desolated David’s throne. And they did not glorify

your honorable name. But you, O God, will throw them down, and root up

their descendants from the earth, for there will rise up against them a man

alien to our race. You will repay them according to their sins O God; it

will happen to them according to their deeds. God showed them no mercy.

He hunted down their descendants and did not let even one of them escape.
Therefore, both the Gentiles and the leaders of Hasmonean dynasty are condemned by
God. They are the sinners who are outside the psalmist’s Jewish community. However, it
1s uncertain whether the term “Israel” includes the leaders of the Hasmonean dynasty,
since the Psalmist states that God will cause the ingathering of the tribes (of Israel),
hasten his mercy to Israel, and shield them from the contamination of enemies (cf. 17:44—
5). It is clear, however, that the Psalmist’s community, the Lord’s people, will be blessed
and ruled by the Lord Messiah forevermore (17:32, 46).'7¢

To conclude, from the psalmist’s perspective, the Gentile sinners, those who
oppressed Israel, shall be destroyed forever. In the reign of the Lord Messiah, all Israel

will be blessed with wisdom, happiness, and holiness forever. Therefore, the psalmist

views the role of the Gentiles negatively in terms of their bringing destruction to

17 According to the psalmist, the sinners can be identified as the leaders of Hasmonean dynasty and the
Gentile conqueror as Pompey. Donaldson, Judaism and the Gentiles, 137.

'3 The translations are from Wright. Italics mine. “A man” here most probably refers to Pompey. See
Wright, Psalms of Solomon, 179-81; Donaldson, Judaism and the Gentiles, 137; Winninge, Sinners and the
Righteous, 97-98. This is also probable if we read PssSol 17 together with PssSol 8:16-20, in which the
psalmist depicts the leaders of the country who welcome the coming of the enemy, Pompey. See Winninge,
Sinners and the Righteous, 98; Wright, Psalms of Solomon, 119.

176 It is interesting to note that the psalmist seems to indicate that in the Messianic reign, the Gentiles who
fear God can share God’s mercy; as he said, “The Lord himseif is his king, the hope of the one who hopes
in God. He will be merciful to all the Gentiles that fearfully stand before him” (17:34). However, the
meaning of this verse in its co-text is ambiguous, since in the following verse, the psalmist states, “He [God]
will strike the earth [all the Gentiles] with the word of his mouth forever; He will bless the Lord’s people
with wisdom and happiness.” Since the main concern of the psalmist is not about mercy to the Gentiles, we
will not get into a detailed discussions on this point.
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Jerusalem, breaking the law, and bringing Israel their cultic worship of gods. However, as
the people of God, Israel will be under the reign of the Lord Messiah, who will bring
happiness and holiness to Israel forever. In this sense, the psalmist views the Gentiles as
outside the Jewish community and condemns them to everlasting destruction. The
position of the psalmist is to promote the political sovereignty of the land of Israel. On
the contrary, Paul views the Gentiles as included in the inner circle of God’s people. His
critique of the Gentiles and his instructions that they should not boast over Israel come
from his heartfelt concern for them. In this sense, Paul’s view of the role of the Gentiles
differs from that of his Jewish contemporaries.

Not only PssSol, but also 4 Ezra concerns God’s faithfulness and the relationship
of Israel and the Gentile nations. An investigation of 4 Ezra shows that the main body of
4 Ezra (chs. 3—14) was a late first-century Jewish writing. The original Jewish document
was composed about AD 100,'”” which was within approximately fifty years of the
composition of Romans. The author of 4 Ezra reflects on the destruction of Jerusalem in
AD 70, engaging with Jewish concepts of God’s faithfulness and justice.'”® Both 4 Ezra
and Paul’s letter to the Romans have been viewed as outside the common pattern of early
Judaism.'” Longenecker’s book, Eschatology and the Covenant: A Comparison of 4
Ezra and Romans 1—11, demonstrates that there are some features common to 4 Ezra
and Romans. We will focus on the two authors’ views of the role of the Gentiles in terms

of their relationship with God and Israel.

177 See Evans, Ancient Texts, 34. There are four chapters that were added near the middle or in the second
half of the third century: two at the beginning and two at the end, by one or more unknown Christian
writers (see Metzger, “Fourth Book of Ezra,” 520).

'8 | ongenecker, Eschatology and the Covenant, 40.

1" We do not hold Sanders’s view that there is a common pattern in early Judaism, but the two books, to a
certain extent, do show some connections. See Longenecker, Eschatology and the Covenant, 21.



241
In the opening of the first vision (3:4-36), Ezra questions God about “the fate of

Israel and the destruction of Zion,” which sets forth the central concerns of the whole
book.'®" It is in this first vision that Ezra’s question draws out God’s attitude toward
Israel and the nations (the Gentiles). Therefore, we will focus on the related parts of 4
Ezra for our synoptic reading. Verses 4-36 can be divided into two main sections: a
narration of the historical stories from the creation of Adam to the destruction of the
Jewish Temple (vv. 4-27) and Ezra’s challenge to God concerning the victory of the
Gentiles over Israel (vv. 28-36).'%!

In vv. 12-27, Ezra tells Israel’s history from the patriarchs down to David: God’s
promise to Abraham, Isaac, and Jacob of the multitudes of descendants, the delivery out
of Egypt (the Exodus), the giving of the law, Israel’s transgressions out of their evil heart,
and the exile (Israel was delivered into the hands of their enemies).'®* In this part, Ezra
demonstrates the relationship between God and Israel throughout history: God was
faithful to Israel, but Israel failed to keep his commandments. Therefore, the punishment
of Israel was their exile into the nations.

In the following section, Ezra compares the nations with Israel, asking “Is
Babylon better than Zion?” (v. 32). Ezra first complains that God preserved the nations
but destroyed his people, Israel, even though the nations were “unmindful of your
commandments” (v. 33). In other words, Ezra assumes that the nations were aware of

God’s law,'® but that they rejected it. Therefore, from the perspective of Ezra, the

180 Stone, Fourth Ezra, 61.

**! Stone, Fourth Ezra, 60.

182 Cf. Stone, Fourth Ezra, 60.

'® Elsewhere, through the voice of Uriel, it states that t humans as a whole have received the law. See
7:72-4, “Those who dwell on earth shall be tormented, because though they had understanding they
committed iniquity, and though they received the commandments they did not keep them, and though they
obtained the law they dealt unfaithfully with what they received. ... For how long the time is that the Most
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nations also transgressed the law and did not keep the commandments, but God seemed
to spare those who acted wickedly rather than Israel.

From the above, it can be seen that Ezra sets the same requirement in order for
both Israel and the nations to be involved in God’s blessings: obedience to God’s
commandments. In a certain sense, Ezra is more like Paul in seeing the equality between
Israel and the nations, and differs from the psalmist of PssSol, who considers the priority
of Israel. Also, both Paul and Ezra acknowledge God’s faithfulness to Isracl—offering
Israel the promise, the law, the Messiah— but Israel has sinned;'®* at this point, the
Gentiles are brought into view. For Ezra, although Israel has sinned, the Gentiles are no
better than Israel at keeping the commandments; therefore, the Gentiles should be
punished as well. If Ezra stresses the negative side of Israel’s and the Gentiles’
transgressions, Paul emphasizes the positive result of their failures based on the power of
God. For Paul, Israel’s failure results in the inclusion of the Gentiles as the people of God
through their faith in the Gospel of Christ, and the inclusion of the Gentiles ironically
provokes Israel to return to the Gospel. Therefore, both Israel and the Gentiles will be
saved on the basis of the Gospel of Christ.

In sum, the Psalmist of PssSol views the Gentiles who oppress Israel as sinners;
and God shall destroy them forever. Therefore, the role of the Gentiles in the view of the
Psalmist’s community is very negative. Gentiles appear as outsiders, who are the source
of their present sufferings. Although Ezra also sees the negative side of the Gentiles, he
seems to place the Gentiles on equal status with Israel. However, the standard Ezra set for

the Gentiles is the common Jewish requirement of obedience to God’s commandments.

High has been patient with those who inhabit the world, and not for their sake, but because of the times
which he has foreordained!” The translations are from Metzger. See Metzger, “Fourth Book of Ezra,” 539.
' Ezra lists David as God’s servant for the city of Israel, but Israel still transgressed.
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Ezra places the Gentiles into the cultic system of Israel in order to achieve salvation. In
other words, for Ezra, if the Gentiles wish to be saved by God, they need to be converted
and become Israelites. In contrast, Paul places the Gentiles and Israel in a mutually
dependent position. Israel’s failure results in the inclusion of the Gentiles, and in turn, the
Gentiles’ inclusion leads the rest of Israel back to God. Also, unlike Ezra, the basis for
salvation for Paul is faith in the Gospel of Jesus Christ, so that the Gentiles do not need to
become Jews in order to be saved. This viewpoint about the role of the Gentiles in

salvation distinguishes Paul from his Jewish contemporaries.

5.4 Conclusion

Romans 11:1-32 is divided into two sections. In the first section, Paul contends
that God has not rejected his people, ethnic Israel. He uses different scriptural voices to
illustrate his view of God’s acceptance of Israel. Paul’s voice seeks to blend
harmoniously with the scriptural voices: 1 Kgs 19, Deut 29, Isa 29, and Ps 68. He sees
Israel’s failure as the result of idolatrous worship and distrust of God, but he does not
arrive at the conclusion that Israel will be destroyed and rejected by God forever. On the
contrary, Paul prophesied the mystery of the salvation of all Israel in the eschatological
future.

In the second section, Paul turns to the Gentile believers to warn them not to boast
over Israel and to show them that Israel, as God’s people, will be saved in the
eschatological future, when all sins will be removed and salvation for both the Gentiles
and Israel will be fulfilled in Christ. If in Rom 9:30-10:21 Paul criticizes his kinsmen for
their rebellion, then in 11:11-32 he attempts to remind the Gentile believers of the

necessity of standing fast in the faith of Christ. For Paul, both Israel and the Gentile
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believers are within the community of God’s people, and they are interdependent on each
other. The way Paul addresses Israel and the Gentiles resembles a prophetic speech
pattern.'®® It is worthy of note that the thematic waves running through Rom 11 can be
itemized as follows: God’s faithfulness to Israel, Israel’s idolatrous worship, the
hardening of Israel, the inclusion of the Gentiles, Israel’s jealousy, and salvation of all
Israel. Paul considers the relationships between Israel and the Gentiles positively based
on his reading of Scriptures. Moreover, if we bring in the Second Temple Literature of
PssSol and 4 Ezra and read intertextually about viewpoints regarding the relationship of
Israel and the Gentiles, we can see that both Paul and some other Jewish communities
would view Israel’s position in God’s salvific plan positively. However, Paul diverges
from his Jewish contemporaries with his understanding that the Gentiles are of God’s

people on the basis of the Gospel of Jesus Christ.

5.5 Additional Note: vv. 33-36

After Paul repeats his discourse patterns about God’s salvific plan which involves
both Israel and the Gentiles, this last hymnic section (vv. 33-36) is in praise of God,
whose ways of salvation are beyond human grasp.'* The hymnic character of this section
is demonstrated in its repeatedly triadic pattern. The three basic units of the hymn are the
opening exclamation (v. 33), the scriptural rhetorical questions (vv. 34—45), and the

187

concluding doxology (v. 36). ° Each unit also consists of a triadic structure: the three

divine attributes of God’s depth (v. 33a: mAodTou xat codiag xai yvweews feod), three

18 Some of the prophetic books include a tripartite structure: “The prophetic or divine voice is described as
announcing (a) punishment against Israel, (b) punishment against nations other than Israel, and (c)
salvation for Israel, or for both Israel and the nations.” See Ben Zvi, “Prophetic Book,” 285. For a criticism
of the “tripartite structure,” see Sweeney et al., The Twelve Prophets, v. 2:494.

186 Cf. Moo, The Epistle to the Romans, 742.

187 Byrne, Romans, 358.
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rhetorical questions (vv. 34-35) that correspond to the description of God in v. 33 in
reverse order, and three prepositional phrases (¢£ adtod xai 3" adTod xai eig adTov)
applied to t& mdvta (v. 36a).'* The two elements outside this triadic pattern are “the
double exclamation making up the second part of v. 33 and the concluding doxology (v.
36b).”"*° They all praise God’s doing (his judgment and his ways of salvation are
inscrutable) and his being (God is glorified).

The Babog of God is referred in 1 Cor 2:10, and there are numerous scriptural
references to the depth of the sea. The “depth” of God here expresses Paul’s awe and
wonder at God’s deeds. God’s riches are demonstrated in his saving power for both the
Jews and the Gentiles (cf. Rom 9:23; 10:12; 11:12), which “has proved capable of
reversing the universal human bind in ‘disobedience’ and sin.”'*® Wisdom in the context
probably refers to God’s mysterious plan to save all Israel in vv. 25-26.""' God’s
knowledge is closely linked with wisdom, referring to the fact that God’s salvific wisdom
is beyond human understanding (Rom 10:3, 19; 11:2b, 25 vs. 11:2a [o0x Eyvw/ dyvoelv vs.
mpoéyvw]). The thematic formation of v. 33 is paralleled in 2 Apoc. Bar. 14:8-9: “O Lord,
my Lord, who can understand your judgment? Or who can explore the depth of your way?
Or who can discern the majesty of your path? Or who can discern the beginning and the
end of your wisdom?”'*? In other words, this type of doxological hymn is quite common

among Paul’s contemporaries.

18 According to Moo, “The concept of God as the source (£x), sustainer (3id), and goal (gig) is all things
particularly strong among the Greek Stoic philosophers.” See Moo, The Epistle to the Romans, 743.

1% Byrne, Romans, 358.

190 Byrne, Romans, 359.

1 According to Jewett, “That this mystery has ‘depth’ that no human can penetrate without mystical
disclosure is self-evident, not just because of the limitation of finite intelligence but also because of cultural
biases that the preceding argument of Romans has sought to overcome.” See Jewett, Romans, 717.

12 See Johnson, Function of Apocalyptic, 168-71.
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The second strophe of the hymn consists of three Tis questions, borrowing from
Isa 40:13 and Job 41:3.!% They correspond to the description of God in v. 33 in reverse
order. Some scholars argue that the quotation part was added at a later stage,'®* but the

quotation most likely comes from Paul’s hand.'® The three prepositions éx, 81, and eic
that modify adtés (God) in v. 36 convey the concept that God is the source (éx), the
sustainer (314), and the goal (gic) of all things."*

The final usage of scripture in vv. 33-35 is from Isa 40:13 and probably Job 41:3.
The core theme is the depth of God’s wisdom demonstrated in God’s way of salvation for
all. This last section is most likely a liturgical conclusion to God’s unfathomable wisdom
expressed in the salvific plan for both Israel and the Gentiles. As Johnson rightly
observes,

The hymn combines with the introductory oath of 9:1-5 to create an

inclusio for the argument of chapters 9-11, beginning and ending with

ascriptions of praise to the omnipotent God (cf. émi mavrwy, 9:5; ta mavta,
11:36). The doxology ascribes glory to the One blessed in 9:5.”

' The rendering of Isa 40:13 is close to the LXX text, but Paul’s wording of Job 41:13 differs significantly
from the LXX text. Probably Paul translated it himself from a non-LXX text source. See Moo, The Epistle
to the Romans, 742, n. 19.

1% According to Jewett, “The hymn without the citations focuses entirely on God’s attributes with no
gesture of human response, no human involvement. The LXX citations baldly introduce human responses
vis-a-vis God’s greatness and raise the question about whether God would require a counselor or
recompense.” Jewett, Romans, 714, n.6.

193 Jewett, Romans, 714. Contra Johnson, Function of Apocalyptic, 168. Johnson together with Hanson
suggests a pre-Pauline Jewish combination of the two verses (Isa 40:13 and Job 41:3).

1% Moo, The Epistle to the Romans, 743.

7 Johnson, Function of Apocalyptic, 173. Italics original. See also Moo, The Epistle to the Romans, T43.
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6 Chapter Six: Conclusion

This study has focused on Paul’s discourse patterns regarding the relationship of God,
Israel and the Gentiles in Rom 9-11 by means of thematic intertextual analysis. In our
introduction, we showed that previous intertextual study of Rom 9-11 remains still in its infancy.
No one up to now has established an appropriate intertextual methodological control to analyze
Paul’s discourse in Rom 9-11. Therefore, in order to remedy this situation, in Chapter Two we
adapted Lemke’s linguistic intertextual thematic theory as a methodological control to examine
the entire discourse of Rom 9 —11. Moreover, this discourse has been placed within its social
culture, including the communities of the Second Temple Period, particularly those of Paul’s
time, both Christian and Jewish. This methodological approach and textual analysis has produced
significant insights regarding Paul’s viewpoint on God, Israel, and the Gentiles, as well as the
intertexual relationships between these important voices which resonated during this period. The
following summarizes the study and offers proleptic directions for further studies regarding
Paul’s viewpoints on God, Israel and the Gentiles.

Through the investigation of Rom 9:1-29 in Chapter Three, we demonstrated that the
focus of Rom 9 is on God himself and who God’s people are. At first, Paul re-contextualizes the
traditional Jewish discourse patterns, such as [Lament over Israel], [Martyr-like Intercession for
Israel], and [Heritage of Israel], by allying them with the element of Christness. He reframes the
traditional Jewish discourses through a Christan viewpoint, for example, allying Israel’s sin of
disbelief in Paul’s time with their idol worship of the Calf in Moses’ time. This reframing is
followed by the interweaving of the discourse formations of [God’s Nature] and [God’s People].
The thematic formation [God’s Nature]—including his faithfulness, his mercy and his

authority—represents the carrier formation, which interweaves with the formation of [God’s
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People]. In other words, Paul in Rom 9:1-29 argues that “who God is” decides “who God’s
people are.” Through the use of Scripture, Paul traces back the basic history of Israel as God’s
people: God’s promise to the partriachs in Genesis, Israel’s rebellion (depicted in Exodus), and
God’s mercy to them (depicted in the prophetic books). Therefore, Paul converges the Mosaic
tradition with a certain tradition of prophetic literature, confirming that “who can belong to God”
has been revealed by God on the basis of the salvific history of Israel. By doing so, Paul
embraces the Gentiles in the community of God’s people. To justify this dealing with Israel and
the Gentiles, Paul has implicitly characterized his identity as that of a Mosaic prophet in order to
justify the fact that his words are from God and are therefore valuable (cf. Rom 9:3). In our
investigation with Rom 9, the heteroglossic voices of Paul’s Jewish contemporaries have been
examined as well. The Jewish literature of Jubilees, Philo, Wisdom of Ben Sira, and 4 Ezra,
whose discourse patterns regarding the issues of God’s promise to the patriarchs, and their
depiction of the relation of Israel and the Gentiles, display contrasting viewpoints with Paul’s
discourse on Rom 9. Paul deviates from his Jewish contemporaries in that he includes the
Gentiles as God’s people and vessels of God’s mercy.

Our Chapter Four, Rom 9:30-10:21, concentrates on the rebellion of Israel and Paul’s
critique of them. His critique of Israel’s rebellion proceeds from his formation of the relationship
between faith and righteousness and his dissection of the bond between law and righteousness on
the basis of Christ. Paul generalizes the voices of Moses and Isaiah so as to sharply criticize
Israel’s rebellion in refusing his Gospel, as well as to proclaim the revelation of the inclusion of
the Gentiles in the scope of salvation. From Paul’s viewpoint, Israel’s disbelief and disobedience
to the Gospel is the same sin as their idolatry in the past: this way of understanding of Israel’s sin

constituted a new pattern in constructing the discourse relations. Paul allies himself with the
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prophetic tradition of Moses and Isaiah in order to testify against Israel’s rebellion, the idol-
worship shown in their disbelief of the Gospel and their exclusion of the Gentiles from the scope
of salvation. The Jewish literature—for instance Baruch, the works of Philo, and Wisdom of
Solomon—share similar themes with Rom 9:30-10:21with special regard to the scope of
salvation. The Jewish literature argues for God’s favoring of Israel (Baruch, Wisdom), indicates
that the Gentiles need to be converted or become proselytes in order to join the Jewish
community (the works of Philo), and contends that it is the Gentiles who sinned by idolatry
(Wisdom). Therefore, our intertextual comparative reading of Rom 9:30-10:21 with this related
Jewish literature indicates that Paul’s viewpoint on the relation of Israel and the Gentile, and the
entire scope of salvation, is divergent from his Jewish contemporaries, which makes Paul’s voice
unique in his time.

Chapter Five demonstrates that Rom 11 responds to Paul’s previous critique of Israel,
confirming that God has not rejected his people (vv. 1-6). If in Rom 9:30-10:21 Paul criticizes
his kinsmen for their rebellion, then in 11:11-26, he alerts the Gentile believers of the necessity
of standing fast in the faith of Christ. In other words, Paul prophetically critiques the Christian
Gentiles as well to warn them against arrogance. Finally, Paul prophesies concering the mystery
of the salvation of Israel and the Gentiles in the eschatological future (vv. 26-32). It is worthy of
note that the thematic waves running through Rom 11 can be itemized as follows: God’s
faithfulness to Israel, Israel’s idolatrous worship, the hardening of Israel, the inclusion of the
Gentiles, Israel’s jealousy, and the salvation of all Israel, which resembles the prophetic
discourse patterns demonstrated in Deut 32 and Isa 65. Moreover, when we bring in the Second
Temple Literature of PssSol and 4 Ezra and read them intertextually regarding their viewpoints

on the relationship of Israel and the Gentiles, we see that both Paul and these other Jewish
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communities view Israel’s position in God’s salvific plan positively. However, Paul diverges
from his Jewish contemporaries with his understanding that the Gentiles are of God’s people on
the basis of the Gospel of Christ.

We can now conclude the findings of our investigation of Rom 9-11. First, we have
adjusted Lemke’s intertextual thematic analysis, as an indispensable tool, to analyze Paul’s
viewpoints of the relationships of God, Israel and the Gentiles in Rom 9—11 within the backdrop
of Second Temple Literature. Second, Paul re-contextulaizes the Jewish discourse patterns
regarding the topics of intercession, Israel, God’s promise, God’s people, righteousness and law.
It can be seen that Paul’s discourse patterns share some continuity with his Jewish
contemporaries, but the core of his value regarding how to include the Gentiles as God’s people
stands in a discontinuous relationship with contemporary Judaism(s). Third, this study has
demonstrated that although Paul uses Jewish styles of scriptural hermeneutics, and though his
discourse patterns resemble some Jewish literature in important aspects, Paul’s viewpoint on the
relationship of God, Israel and the Gentiles in Rom 9-11 is dissociated from his Jewish
contemporaries in key ways. In other words, the core value of early Christian discourse has been
embedded in Rom 9-11. Paul’s viewpoint on the relationship of God, Israel and the Gentiles
takes a divergent stance away from his Jewish contemporaries since Gentile inclusion is rooted
in the Gospel of Christ. Finally, Rom 9-11 not only provides Paul’s self-presentation as a
Mosaic prophet figure, but also its overall discourse patterns appear as a prophetic discourse: In
each section (Rom 9:1-29; 9:30-10:4; 11:1-36) Paul designates his identity or his concerns for
Israel (Rom 9:1-3, 10:1; 11:1-2) before he enters into the argumentation, which demonstrates

the relation between Paul’s self-understanding and his message in these three chapters; also, the
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overall discourse pattern in Rom 9—11 resembles a prophetic discourse pattern,' which expresses

the idea that Paul’s self-understanding as a prophetic figure serves to confirm that his word

comes from divine authority.

! Some significant prophetic books share a pattern of a tripartite organization, though each book has its own style
and content: “(a) a section that primarily concerns announcements of judgment against Judah/Israel, (b) oracles
against the “nations” (OAN) in medial position, and (c) a section that contains mainly announcements of salvation.’
Regarding the “oracles against the nations,” “the nations are described as boasting because of their power or their
wealth or both, as rejoicing in the fall of Judah, ... In any case, the nations are described as being in better shape
than Israel because they have not suffered the awesome punishment that Israel has suffered.” See Ben Zvi,

“Tripartite Prophetic Books,” 93-95.

]
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Halliday has provided three main conjunctive relations and their subtype-relations,

as follows, (1) ELABORATION: Apposition and Clarification; (2) EXTENSION:

Addition, Adversative and Variation; and (3) ENHANCEMENT: Temporal, causal,

conditional, means, comparative, and respective.1 In his article, “The Cohesiveness of

Discourse,” Reed has supplied diagram lists for these relations and their corresponding

expressions in Greek. Here we will display some significant relations and their Greek

indicator:?

E Apposition | expository 81, v, Tolito 0Tty (in other words, that is, I mean, to put
L it another way)

A exemplifying | ofitwg, oltw, yéypantat, pnréis (for example, for instance,
B thus, to illustrate)

O [Clarification | corrective wdov, pevolv, pevolivye, dAa, étt ody (or rather, at

R least, to be more precise, on the contrary, however)

‘? particularizing | udMiota (in particular, more especially)

I summative Aotmdv, otv (in short, to sum up, in conclusion, briefly)
I(\)I verifactive 8Aws, Svtws (actually, as a matter of fact, in fact)

E | Addition positive xal, 0¢, Té, maAw, eita, éni, xal ... xal, wé ... xal, ¢ ... T¢,
X 1év ... 7¢ (and, also, moreover, in addition)

T negative 0008, wndt (nor)

I]EI Adversative GAAa, ¢, uevolv, pevolvye, pévtotl, mAnv,mapa (but, yet,
S ' on the other hand, however)

| Variation | replacive gvtl, Todvavtiov, Hév ... ¢ (on the contrary, instead)

o substractive éxtog, el Wy (apart from that, except for that)

N alternative #, 7 ... %}, 7ot ... % (alternatively, or)

E Temporal ¢, o, 8te, méte, xabwg, edbéwg, Tayds, ouepov, €wg, év
N ¢ petakd, viv (then, afterwards, previously,

H immediately, meanwhile, until, at this moment)

ﬁ Comparative Suotog, wg, xabws, 7, fmep (likewise, similarly, in a

C

different way)

Causal l result

018, mpde, ¢, tva, oy, we, dote (in consequence, as a
b b b b b

! Halliday and Matthiessen, An Introduction to Functional Grammar, 541.
% Cf. Reed, 4 Discourse Analysis of Philippians, 91-93.
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E result)
M purpose tva, 6mws, date, umote, un mwg (for that purpose, with
E this in view)
N reason 8, ydp, otd, Stétt, xdptv, Evexev, éxel (on account of this,
T for that reason)
basis ¢mi, v (on the basis of, in view of)

Conditional | general

ei, elmep, édv, elte ... eite, el un, éav py (in that case, if,
under the circumstances, otherwise, if not)

concessive

xalmep, xaitol, x&v (yet, still, though, however,
nevertheless)

Respective

w0, évhdde, dMayol (here, there, as to that, in that
respect, in other respects, elsewhere)

All the above relations can be applied to the clausal or clause-complexing relations.

Moreover, it is possible that some relations can also be applied to the bigger unit of text

(beyond clause-complexes, e.g., TTFs, paragraphs or discourses). Several examples of

clausal or clause complexing relations will be construed in the following. After this, some

often-used relational categories will be employed to discuss the relations at the rank

beyond clauses, e.g., TTFs or discourses.

First are examples of Elaborative relations. A first subtype relation is Apposition,

in which the same proposition is restated or re-presented in other words for emphasis, e.g.:

ddete Ta madla Epyecbat mpds ne xal wi xwivete adta (Let the children
come to me, and do not hinder them; Lk 18:16 RSV)

Adpfetav Aéyw év Xpiatd, od Pevdopat (I am speaking the truth in Christ, I

am not lying; Rom 9:1 RSV)

A second subtype is Clarification, in which the proposition is made precise or

summarized. Here are several examples:

Avip ... edoePng xai doPolpevos Tdv Bedv cbv mavtt T ofxw adtol, moldv
gLenpooivas moAds T6 Aad xal dedpevos ol Beol e mavtds (There was a
devout man who feared God with all his household, gave alms liberally to
the people, and prayed constantly to God; Acts 10:1-2 RSV)
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"Apa 0lv, ddeddol, oTixeTe xal xpatelte Tag Tapadéoels &g Ediddybnte eite
ot Adyou eite O émtoToMdic udv (So then, brethren, stand firm and hold to
the traditions which you were taught by us, either by word of mouth or by
letter; 2 Thess 2:15 RSV)

hoimdy, dderdol, xaipete, xataptileobe, mapaxaleiohe, T adtd dpoveite,

eipnvevete (Finally, brethren, farewell. Mend your ways, heed my appeal,

agree with one another, and live in peace; 2 Cor 13:11 RSV)
The first two cases are examples of clarification to make precise. “There was a devout
man” in Acts 10:1 has been explained more precisely in Acts 10:2 as a man “who feared
God with all his household, gave alms liberally to the people, and prayed constantly to
God.” Likewise, the clause “stand firm” has been expressed more precisely as “hold to
the traditions...” in 2 Thess 2:15. The third case is an example of summary. The term
Aotméy (in sum, finally) indicates the following clauses are in a summarized relationship
with the previous text.

Secondly, we will provide illustrations for Extensive relations. Four subtypes are

worthy of our attention. First, an Addition relation can be seen from Mark 15:20:

(1) é&édvoav abtdv T mopdlpav (they stripped him of the purple cloak)
(2) xat évéduoav adTov Té ipatia adtol (and put his own clothes on him)

The two clauses are regarded as in sequence, for we can recognize that the actions occur
in a succession relationship.

An Adversative relation is a second subtype of Extension in common usage. Matt
5:17 is one good case for this relationship: odx $A8ov xataAfoar dAra mAnpdoar (I do not
come to abolish (the law or the prophets), but to fulfill them. Matt 5:17). In opposition to
the idea that Jesus came to abolish or destroy the law, he actually came to fulfill them.

The two clauses are in an Adversative relation, signaling by the conjunction @AAd.
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Another subtype is the Replacive relation, for example, p) dwodtdévres xaxdv Gyt
xaxol % Aotdopiav dvti Aotdoplag, Todvavtiov 8¢ ebhoyolvres (Do not pay back evil with
evil or reviling for reviling, instead, pay back with a blessing; 1 Pet 3:9). A second good
illustration can be seen in Gal 1:12: 000t yap éyw mapa dvBpwmou mapédafov adtd ... AN
v moxariews Tnaol Xpiatod (I did not receive it from any human being ... but I
received it through a revelation of Jesus Christ).

The fourth subtype is Alternative. An Alternation relation appears quite
often in New Testament texts. Take 1 Cor 4:21 as an example:

(1) év pdPdw EMBw mpdg Huds (shall I come to you with a rod?)

(2) % év aydmy mvedpati te mpalityros; (or [shall I come to you] with love

in a spirit of gentleness?)

In Alternation relations, only one of the two statements applies, not both.? The audience
can only choose one choice between the two contrasting options.

The above Extensive relations, especially the Adversative, the Replacive, and the
Alternative relations, are one of the most common linguistic sources for constructing
Opposition relationship in Lemke’s ITF system.

Now let us investigate Enhancement Relations: Comparative, Causal, and
Conditional etc., which are among the most common types of relationship to be found in
the expository or argumentative discourses of the New Testament, particularly, in the
Pauline epistles.

In regard to the Comparative relation, some linguistic markers have been spoken

of above. Here are two cases: und¢ yoyytlete, xabdmep Twvis adtév éyéyyuvoav (Do not

grumble as some of them grumbled; 1 Cor 10:10) and dvextérepov €otar yfj Zoddpwy xal

3 Other examples, Matt 6:24, Rom 6:16, etc. Cf. Louw and Nida, Greek-English Lexicon, 794-96; Cotterell
and Turner, Linguistics & Biblical Interpretation, 208.
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Topdppwv év nuépa xpioews i Tfj méhet éxelvy (It shall be more tolerable on the day of
judgment for the land of Sodom and Gomorrah than for that town; Matt 10:15 RSV).
The Causal relation is one of the most common types of relationship in
argumentative discourses. It has been further sub-categorized into Result, Purpose,
Reason, and Basis. There are many examples that can be found in the New Testament;
we will provide only a few cases in the following.
1) Reason Relation
ydAa Opds émétion, ob Bpdpa- olmw yap 0tvacde (I fed you with milk, not with solid
food, for you were not ready for it; 1 Cor 3:2): The yap indicates a Reason relation
between the two clauses, The reason that “I fed you with milk” is expressed in the
following clause, “you were not ready.”
2) Result Relation
el 0t év mvedpatt Beol éym éxBardlw Ta darpdvia, dpa Edbacey €’ Dpdc 1 Bagtrela ol
feol (If by the Spirit of God I cast out of demons, then the kingdom of God has come
upon you; Matt 12:28 RSV).
T& yip dbpata avtod dnd xticews xdopov Tois motjuacty voobpeva xabopdtat, ¥ Te Gidtog
adtol dbvapts xal Belbétyg, els 7o elvar adTols dvamoloyrrous (Ever since the creation of
the world his invisible nature, namely, his eternal power and deity, has been clearly
perceived in the things that have been made. So they are without excuse; Rom 1:20 RSV).
In Matt 12:28, a linguistic marker begins a result clause, “the kingdom of God has
come upon you,” which is an inference from what has preceded, “by the Spirit of God I
cast out of demons.” Likewise, in Rom 1:20, all the evidence that can be seen results in

no excuse for those who still refuse God. The marker ¢i¢ also indicates a Result relation.
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3) Purpose
adtol ydp éopev molnyua, xtiobévtes &v Xpiotd) Tnool émi Epyors dyabois ofs mpontoipacey 6
Beds, tva év adrols mepimathowpey (For we are his workmanship, created in Christ Jesus
for good works, which God prepared beforehand, that we should walk in them; Eph 2:10
RSV). Both the primary clause and the relative clause (leading by of¢) contain Purpose
relations. In the primary clause, we are created in Christ Jesus for the purpose of good
works, which is indicated by the linguistic marker é=l. In the relative clause, God
prepared us beforehand for the purpose that we can walk in them [good works].
4) Basis

3\ 4

7l oTépatos SVo paptipwy 7 Tplév otalbfj mév pfijua- (On the basis of what two or three
witnesses say, every word shall be established; Matt 18:16). The linguistic marker émi
indicates the relation of basis here.

All the above four relations—Reason, Result, Purpose, and Basis—belong to the
Causal relations group. They can be used to describe clausal relations and also relations
beyond clauses and clause complexes as well, e.g., ITFs, paragraphs, and even some sorts
of discourse.

Last but not least is the Conditional relation. I sub-type it into two: General and

Concessive. The General Condition relation is always indicated by &i, eimep, éav, and &i

v [4

un, etc. In Matt 4:3, €i vids el Tod Oeof, eimt fva of Aot otor dprot yévawvrar (If you are
the son of God, command these stones to become bread), the “if” clause provides a
condition for the following action.

The Concessive relation acknowledges a potential or apparent incompatibility

between the concessive clause and primary clause in order to enhance the point that the
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text wants to make. An example from Col 1:21-22 will illustrate how to specify
Concessive relations between two parts of a text. Col 1:21-22 can be divided into two

text spans:

(1) Kat bpés mote Bvrag dnnAdotprwpévous xal éxBpols T4 davoia év Tols
gpyolg Tolg movnpois (you, being formerly alienated and enemy in mind
through the evil work)

(2) vuvi 8¢ amoxaTiMagey év 76 copatt Tis capxds attod did Tod BavdTou
(now he has reconciled in his body of flesh by his death)

Units (1) and (2) are in a Concession relation. We can see a potential incompatibility
between these two units (“alienated with God” is potentially incompatible with

“reconciled with God”). However, the author, by pointing out the contrasted timing mote

and vuvi, views them compatibly: he is not denying that you were alienated from and an
enemy of God in the past time in unit (1), and has recognized the positive regard for the
claim that he [God] has reconciled [you] now in unit (2). In this sense, the point in unit (2)
has been enhanced.

In sum, all the above relations have been used in the clausal and clause

complexing relations in Halliday’s work; however, most of these relations can be applied

to the relations of TTFs and ITFs.
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Verse no. | Greek Clauses Clause no.
1 Albetav Aéyw év Xpiotd, clA
o0 Yeddoypat, c2A
TULUAPTUPOUTYS KOt TG TCUVEIDNTEWS Uou v TTveduaTt aylew, c2B
2 6Tt AUTY pot EaTwy peyain c2Ca
xal @oddermtos 400V T xapdia pov. c2Cb
3 noxounv yap adtos éyw c3A
qvdbepa elvar amd tod Xpiatol Omtp 16V dJeAPEBY pov TEY quyyevEv pou xatd cdpxa, c3B
4 oiTvég elotv TapanAitat, c3C
@v 1) vioBeota xal 9 36Ea xal ai diabiixar xai %) vopobeaia xal  Aatpeia xal al émayyeriat, c3Da
5 @v of maTépes c3Db
xal €€ Gv 6 Xpiotds T xatd odpxa, c3Dc
6 &v émt mavTwy Bedg eddoynTos i Todg aidivag, aunv. c3E

Chart 1
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Vand C Token Process type T/ANM' Clausal relations participants

no.

v.1,clA | Myw verbal Present/impf/act/ind | Paratactic elaboration: I:* T (Paul)¥,

v. 1,c2A | o Yebdopar verbal Present/impf/ mid/ind | c1A " =c2A; R:z my (Paul) x2 .

v.1,c2B oupuaptupolong | mental: percep | Present/impf/act/part. Paratactic extension: G:' Chnst, conscience, holy

v.2,c2Ca | goTwv Relational: attr. | Present/?/ act/ind c2Ca " +c2Cb; spirit

— - c3Da " +¢3Db * +¢3Dc¢

v.2,c2Cb | ellipsis Relational: attr. Hypotactic enhancement:

v.3,c3A | niyduny verbal Imperf/impf/act/ind (1A A =c2A) A x2B : R: me, my* , I, myse'l f 3

v.3,c3B | bt Relational Present/?/act/inf Hypotactic extension: (Paul); whom (Israelites) ™,

v.4,¢3C | eiow Relational Present/?/act/ind ¢3Da  +¢3Db A +¢3De: he (6 &v): Christ

v. 4,c3Da | ellipsis Relational Projection: idea: I: I (Paul) o

v. 5, c3Db_| ellipsis Relational 2B " (c2Ca+c2Ch); | O heart, Christ %, brothers,

v. 5,c3Dc | ellipsis Relational c3A " ‘3B (infinitive clause) kmsmen, flesh™, Israclites,

v.5,c3E | Qv Relational Present/?/act/part. Embedded elaboration SOHS}:“P » glory, covenants,
¢3B A =[[c3C]]: the giving of the la}w, the
¢3C ~ =[[c3Da]]; Worghlp, the promise, the
¢3C ~ =[[c3Db]]; patriarchs, all, God
c¢3C ~=[[c3Dc]];
c3Dc " =[[c3E]]

Chart 2

! They stand for Tense/Aspect/Voice/Modality.
2 «]” stands for “Implied participant reference,” which includes the morphological features of person and number with a finite verb form. See
http://opentext.org/model/guidelines/wordgroup/0-2.html#d13.
3 “R” stands for “Reduced participant reference,” which involves the use of a pronoun or other referring expression to point to a participant. See
http://opentext.org/model/guidelines/wordgroup/0-2.html#d13.

“G” stands for “Grammaticalized participant reference,” which involve a full, substantive reference to a participant. See
http://opentext.org/model/guidelines/wordgroup/0-2.html#d13.
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Verse no. | Clauses Clause no.
6 Oy olov 3¢ 811 éxmémtwxey 6 Aéyos Tol Beol c4A
b yap wavtes of €& TopanA obtot Topanh c5A
7 008’ &1 eialy omépua APpadyu mavTes Téxva c5B
aAA- &v Toaax xinbicetal oot omépua c5C
8 Tolt’ EoTiv 00 T& Téxvar THS capxos TalTa Téxva Tol feol COA
GAA& Ta Téxva THg émayyeAlag AoyileTal eis omépua c6B
9 émayyelag yap 6 Aéyos obTog c7A
xata TOV xatpdy tolitov EAeboopat c7/Ba
xai otal ff Zdppa vidg c7Bb
10-13 O pdvov 0é c8A
aMa xal ‘Peéxxa c8BQ
€& €vdg xoltny Exouoa, Toadx Tol matTpds Hudv c8C
WTw yéap yevwnhévtwy c8Da
undt mpagdvrwy Tt dyabdv i dadiov c8Db
tva % xat” éxhoyiv mpdbeais Tol Beol pévy oOx E& Epywy dAX éx ol xarolvrog c8E
Eppeby alr] c8B®
811 6 peilwy dovledoer Té Edooovt c8F
xafg yéypamral c8G
Tov Taxwf fydmnoa c8Ha
Tov 0¢ "'Hoal éuionoa c8Hb

Chart 1
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Verse and | Token Process type T/A/N/M Clause complex relations Participants
Clause no.
v. 6, c4A ¢xmémTwxey | Material: action | Perfect/stative/act/ind. | paratactic enhancement: G: ¢ Aéyos Tol Beol,
v. 6, c5A Ellipsis Relational: id c4A " x €5 ob mdves of €€ TopanA,
v.7,c5B eloly Relational: id | Present/impf/ act/ind. | Paratactic extension: Topana,
v.7,¢5C sAnBcetal | Relational: id | Future/ (?)/pass/ind. cSA A/TCSB ; CO6A " +cOB; omépua APpady,
v. 8, c6A goTiv Relational: id Present/impf/ act/ind. c7Ba N 017]?)13 . mavres (refer to

ellipsis Relat%onal: id . . I()jsri[af T; 56;) ,?ft(lsgA A 4c6B)! Abraham’s seed),
v.8, c6B Aoyiletat Relational: id Present/impf/pass/ind. 6B A =¢7 TExva, OTEPUAL,
v.9,c7A ellipsis Relational: id Projection: locution: Taf 'réxva:rﬁg ci'apxbg,
v.9,c7Ba | éAedoopa Material: action | Future/(?)/mid/ind. c7 A™ “(c7Ba ™ + ¢7Bb) 'c%xw’z Tou 6~eo?, ,
v.9,c7Bb | ot Relational: id Future/ (?)/ mid/ind. b :rsxva Tijg émayyehias,
v. 10, c8C | &youoa Relational: att Present/impf/act/part. | Paratactic extension: omEpRa,
v. 11, c8Da | yevwnBévrwy | Material: action | Aorist/perf/pass/part. | ¢8A " +c8B; c8Da * +c8Db; s7jay),/s7\1agtc3 )\?yog,’
v. 11, c¢8Db | mpabdvtwy | Material: action | Aorist/perf/act/part. c8Ha * ‘f’chb Ty’ Z‘appo‘ayvtog, l?sﬁexica,
v.11,c8E | uéwy Relational: att Present/impf/act/sub. hypotactic enhancement: ¥0'aa)f TOU 7r0f'rpog mev’

— - - c8C * xc8D; ¢8D " xc8E 7 xat éxdoyl mpébeais
v. 12, éppéhy verbal Aorist/perf/pass/ind. N - A A .

projection: locution: tol Bz00, Tov Taxwp, Tov

c8BO@ c8B ” “c8F; c8G " ¢( c8Ha ‘Hoad
v. 12, c8F | douledoel Material: action | Future/(?) act/ +c8Hb)
v. 13,¢8G | yéypamrat Material: action | Perfect/stative/pass/ind I: it (refer to & Adyoc),
v. 13, c8Ha | yydnnoa Mental:emotion | Aorist/perf/act/ind They ([ xAnBhcetai], refer
v. 13, c8Hb | guionoa Mental:emotion | Aorist/perf/act/ind to the children of Isaac),

They ([ Aoyiletat], refer
to the children of the
promise),

I ([ éredaopat] refer to
God’s messenger),

1| see the phrase Toit’ oty as an idiomatic expression, like “in a word, that is...” Therefore, I keep c6A and c6B in the same position as cSA and c¢5B. See
other NT examples: Matt 27:46; Mk 7:2; Act 1:19; Rom 7:18; Rom 10:6-8; Phm 2:12; Heb 2:14, 7:5, 9:11, 10:20, 11:16, 13:15; 1 Pet 3:20.
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I ([ #yamoa] refer to
God)
I ([ éuionoa] refer to God)

R: ottot, Talita, odTog,
adfi (Rebbeca), 6 peilwy
(Esau), t6 élacaoovt
(Jacob)

Chart 2
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Verse no. | Clauses Clause no.
14 Tt odv épolipev; c9A
w) &dixla mapa TG Bedd; c9B
Uy yévorto. c9C
15 T4 Mwicel yap Aéye cl0A
gAenow 6v v EAed clOBa
xal oixTiphow 6v Qv olxtipw c10Bb
16 &pa odv o0 Tod Bédovtog 000 Tol TpéxovTos AAAL ToD EAedvTos Beol cl1A
17 Aéyel yap 9 ypady 16 Papaw cl2A
871 elg adTd Tolito &yetpd o€ c12B
Smwg évdeifwpat év ool THY Shvaulv pwou cl2Ca
xai §mewg otayyeAfi 6 Jvoud wov év maoy T Vi c12Cb
18 dpa ot Bv Béder Eheel cl3A
6v 0¢ Bédel oxdnpivel c13B
19 "Epefls pot obv cl4A
i [o0v] 11 péuderar; cl4Ba
T yap Povdiuatt adtod Tis dvbéoTyxey; cl4Bb
20 @ &vbpwme, nevolvye o Tig el cl5A
6 Gutamoxpvouevos T& Bed; cl5B
uy épel TO mAdopa TG TAdTAVTL: cl6A
Tl pe émoinoag oltws; cl6B
21 7) ol Exer EEouaiav 6 xepapeds ol mnAol cl7A
éx ol adtol pupduatos morfjoa cl7Ba
6 név eig Tiunv axeliog 8 Ot eis dTiplav; c17Bb
22-26 el O¢t...6 Bede c18®
Bérwy évdelfacdar Thv dpyny cl18A
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27

28
29

xai yvwpical T6 duvatdy adtol
fjveyxev év ToAA] naxpobupia oxedn dpyiis xatnptiouéva el AmwAetay
xal e yvawpioy Tov mholiTov Tiis 86&ns adTol émi oxeldy) EXéoug
& mpoyroipacey eig 36Eav;
Ot xal éxdAeaey Npds o0 uévov €€ Toudaiwv dAAa xal £ ébvéiv
wg xal év T ‘Qane Aéyet
*aAETW TOV 00 AQdV [ov Aady (ou
xal TV 00X NYamypévny Ayamnuevny
xal Eotat év ¢ TéMw
00 éppély adTols
o0 Aadg pou Ouels
éxel xnbrigovrat viot Beol {Bvtog
"Hoalag 0¢ xpalet vmep ol Topanh
gav 7) 6 dptBpds @y vid Topand we % dppos Tiis bardaomns
T6 OméAetppe cwbioeTal
Adyov yap CUVTEARY xal CUVTERVWY ToL)aEt xUptog Emt THs Yijs
xal xabag mposipyxev 'Hodlag
gl W xplog gaPand yxatémey nulyv oméppa
wg Xodopa &v éyevndnuey
xal wg T'époppa &v dpotwbnpey

c18B
c18®@
cl18C
c18D
cl18E
c19A
c19Ba
c19Bb
c19Ca
c19Cb
cl19Cc
cl9D
c20A
c20B
c20C
c¢20D
c21A
c21B
c21Ca
c21Cb

Chart 1
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Verse and Token Process type T/A/NM Clause complex relations Participants
Clause no.
v. 14,c9A | ¢pofipev verbal Future/(?)/act/ind Projection: locution: G: Mwicel, Tol
10A ~“(c10Ba ~ +c10Bb); ! 5
v. 14, c9B Ellipsis Relational: attr. N A “(C a/\ Ny 2\ Bhovros, TOUN
: : C12A ~ “(c12B ~ x(c12Ca TotyovToc, To
v. 14, c9C €VoITO Aorist/perf/mid/opt : & ’
Y : +c12Cb)); gheddvrog Beol, ¥
v.15,c10A | Adyer verbal Present/impf/act/ind c14A ~ “(c14Ba * +c14Bb); ) ) " .
v.15,¢10Ba | feow, EXed Mental: emotion | Future/(?)/act/ind cl6A " “c16B; ge aqm,, apaw‘, "r’r)v ,
Mental: emotion | Present/impf/act/sub c20A * “((c20B * xc20C) » wvagty uov, o ovopa
v. 15, ¢c10Bb | oixtipnow Mental: emotion | Future/(?)/act/ind xc20D); c21A » “(xc21B » wov, avepw;rre, bedy, 70
obxtipw Mental: emotion | Present/impf/act/sub (c21Ca ~ +c21Cb)) TAdopa, TG
v. 16, c11A | fédovrog Mental: desid” Present/impf/act/part. | paratactic extension: mdoavt,
TpéxovTog Behavior: action | Present/impf/act/part. C9A 7 +¢9B " +¢9C; 0 XEPAUEVS, TOU AVTOU
Ehetivrog Mental: emotion | Present/impf/act/part. c10Ba " +c10Bb; pupapaTos, TiunV
A . ~ 3 ’
v. 17, c12A | Aéyer verbal Present/impf/act/ind cI3A " +cl3B; oxelog, aTipiav (a
. . . 2 cl4 ~+cl5; vessel of
v.17,¢c12B | ¢&nyepd Material: action | Aorist/perf/act/ind A , ,
- - - . cl6A " +cl17A; dishonored)
v. 17,¢c12Ca | évdeibwpat Material: action Aorist/perf/mid/sub c18A A +c18B: $ Bede. o7 S
v. 17, c12Cb | diayye)s Material: action | Aorist/perf/pass/sub c19Ba ~ +c19Bb; 5;;12?2;,;%),&‘); ;}o
v. 17, cl13A | Bé)et Mental: desid Present/impf/act/ind cl19C ~ +¢19D; X3 T
et Mental: emotion | Present/impf/act/ind c21Ca " +c21Cb “f) 1‘) 5 ’ }P/g zr Y
v. 18,cl3B | Bédet Mental: desid Present/impf/act/ind paratactic enhancement: ,l;_llool_a.iiou éa;v't;gg,b
mOpUVEL Material: action | Present/impf/act/ind cl0*xcl1A; -y uich); ’Io-Pa ‘;\ s
AN A . )
v. 19, cl4A | épelc verbal Future/(?)/act/ind cl2 X((fBA +el3B); 2 . P }? "
- s - — hypotactic enhancement: dppos Tijs Baddoamg,
v. 19, cl4Ba | yéuderal Material: action Present/impf/mid/ind 5 e\ ,
Y — . . c18D @ ~ xc18C; TO UTIOAELAAE, XUPLOS,
v. 19, c14Bb | dvbéornxev Material: action Perfect/stative/act/ind N 2 ‘Hot
v.20,c15A | Relational: id | Present/?/act/ind xc20A " c20B; A
o ; ' ' ¢20B ~ x¢20C; x0plog, oTéppa,
xc21B * (c21Ca ” +¢c21Cb) Zédopa, I'époppa

* 1t stands for “desiderative.”
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v.20,¢c15B | dgvtamoxpwdpevos | verbal Present/impf/mid/part hypotactic elaboration:
c18C ~=c18D;! I: we, he (refers to
¢18C * =c18E;’ God), I (refers to
i embedded elaboration: God)™ , I ([ ¢hyepd]
v.20,cl16A | ¢pel Verbal' . Futl%re/(?)/act/lr.ld 18D ~ =[[c18A ~ +¢18B]P | refers to God), I
v. 20,¢16B | émoinoag Mateflalz action Aorlst/p.erf/act/m.d ¢19Ca A =[[19Cb]] ([ évdeltepar] refers
v.21,cl7A | &y Relational: attr Present/impf/act/ind to God), it
v.21,cl7Ba | moddjoat Material: action Aorist/perf/act/inf. Summary: ([ Siryyerii] refers to
v.22,cl18A | Béhwy Mental: desid Present/impf/rflct./part projection: locution (x6); God’s name), he
dvdetbacbal Material: action Aorist/perf/mid/inf paratactic extension (x9); (refers to Go d)x4,
v.22,¢18B | yvwploat Mental: cog’ Aorist/perf/act/inf paratactif: enhancement (x2); you ([ "Epeic] refers to
v.22,cl18 Hveyxev Material: action | Aorist/perf/act/inf hypotactic enhancement (x4); | 5. o interlocutor),
KaTpTIUéve: Material: action | Perfect/stative/pass/part | hypotactic elaboration (x2); he ([ péuderar] refers
; - embedded elaboration (x2)
v.23,c18C | yywpioy Mental: cog Aorist/perf/act/sub to God), he
v.23,¢18D | mpontoiuacey Material: action | Aorist/perf/act/ind ([ Aveyxev] refers to
v.24,c18E | ¢xdleoe Material: action | Aorist/perf/act/ind God), he ([yvwpion]
v.25,c19A | Aéyer verbal Present/impf/act/ind refers to God), he
v. 25, cl9Ba | xalécw Relational: id Future/?/act/ind ([ éxaAeoev | refers to
v. 25, c19Bb | pyamuévny (x2) | Mental: emotion | Perfect/stative/pass/part God), he ([A¢yet]
v. 26,c19Ca | Zorar Relational: attr Future/?/mid/sub refers to God), I
v. 26, c19Cb | ¢ppébn verbal Aorist/perf/pass/ind ([ xaAéow] refers to
v.26,¢c19D | sxdnbroovrar Material: action Future/?/pass/ind God), we
v. 27,c20A | yxpdle verbal Present/impf/act/ind ([ &yevibnuev] refers
v.27,c20B | Relational: id Present/?/act/sub to :[he I’srael), ), we
v.27,¢20C | cwbhcetar Material: action | Future/?/pass/ind ([wporwdnuev] refers
v.28,c20D | guvteAbv Material: action Present/impf/act/ind to the Israel),
Material: action Present/impf/act/ind

! ¢18D elaborates the nominal phrase oxetn é\éous.

% c18E further describes the nominal phrase oxety é\éous.
? ¢18A and c18B describe God’s desideration.

> It stands for “cognitive.”
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TUVTEUVWY Material: action Future/?/act/ind
TOU0EL
v. 29, c21A | mpoeipnxev verbal Perfect/stative/act/ind
v.29,c21B | ¢yxatélimey Material: action Aorist/perf/act/ind
v. 29, ¢21Ca | gyeviifnuev Relational: id Aorist/perf/pass/ind
v. 29, c21Cb | guotcbnpev Relational: id Aorist/perf/pass/ind

R: oe (refers to
Pharaoh), ad7o, pot
(refers to Paul), i,
adtod (God’s), Tig,
ov, Tig,

6 AvTamoXpIVOUEVOS,
i, ue, Nuds, avTols,
Ouels, nuiv

Chart 2
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Hosea 2:1 xal Ay 6 doifude Tév vidy Iopank o¢ 1) dupog tie
farda

Isa 10: 22 xal éav yévyran 6 Aads Lopand d¢ ¥ dupoc Tiig baddaayg
To xarédeippe adTtéy gwlyoetat Adyov yap cuvteddv xal

qUVTERV@Y €V dixaloolvy

Rom 9: 27 éav 7.0 dptBude tév vidv Tgpanh wg

9 dupoc i Baddaong, T OméAewuua
cwbhoeTal-

Isa 10: 22-23 xal éav yévntat 6 Aads Iopanh ag % dppog T
Bardaons 16 xatdreppa adTév cwbioeTtar Adyov yap quyTeAdv xal

Rom 9: 28 Adyov ydp cuvTeAdv xal cuVTEUVWY
T aEL xVpLog Mt THS YFiS.

TUVTERVWY év dtkatoadvy

81 Adyov cuvteTunuévov mowjoet 6 Bede v T oixoupévy 8y

Isa 28:22 xai Opeis w) edppavieinte unot ioyuodtwoay Hudv of
deopol 06Tt guvteTedeouéva xal CUVTETUNUEV TPAYATE fjKovaa
mapa xupiou oaPawd & moael émt Tégay THY Yy

(Note: double underline : agreement between Hosea 1:10, Isa 10:22 and Rom 9:27a;

thick underline: agreement between Isa 10:22 and Rom 9:27b;
single underline: agreement between Isa 10:22 and Rom 9:28a;
wave underline: agreement between Isa 10:23 and Rom 9:28b)

Chart 4

270



11 Appendix 5: Charts for Romans 9:30-1 0:4
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Verse no. Clauses Clause no.
30 Ti odv 2polipev; clA
6Tt 80y ... xatédaPev datooivny... clB
Td un dtwxovta dueatoohvyy | dixatofivyy 08 Th éx mioTews clCa//c1Chb
Topanh 0¢ ... eig vépov odx Epbacey c2A
3 Sty vépov ducatootvyg | c2B
37 o Ti; c3A
8Tt odx éx mioTEwWS c3Ba
GAN’ wg € Epywv- c3Bb
mpocéxoyav 16 Aibw Tol mpoadppaTos C4A
33 xabg yéypantal- c4B
i0ob Tibnut v Ziawv Aibov mpooxdpupatos xal méTpayv axavddiov, c4C
xal 6 moTedwy e adTd ob xatatoyuvlioeTatl c4D
1 aderdol, cSA
1 wév ebdoxia THs eudjc xapdiag c5Ba
xal %) 0enatg mpdg Tov Bedv UmEp adThv c5Bb
el cwtnpiav c5Be
> paptupl yap adtols COA
81t Gjhov Beol Exovoy c6Ba
GAN’ 0d xat’ émlyvawaty c6Bb
3 ayvoodvres yap v Tol Beol dixatoalvyy c7Aa
xat TV idlav [dicatoavyv] Oyrolivres orfioat, c7Ab
Tf Otxatoavvy Tol Beol oy UmeTdynoav c7B
4 TéNog yap vépov Xplatdg c8A
céB

el dueatootvyy mavtl T¢ moTebovTt
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Chart 1

v alnd C Token Process type T/A/NM Clause Complex relations Participants
no.
v. 30, clA | épolipev verbal Future/(?)/act/ind Paratactic extension: (X8) I: we
v.30,clB | xatéhapev Material: action | Aorist/perf/act/ind c1B ™ +c2A; G: £bv, ducatogivmy™

clA M+ (c1B ™ +c2A); I: she (25vy)

30, ; Material: action | Present/impf/act/part, | 352 " +c3Bb; : '

Zl p dixovta aterial: action resent/impf/act/p C3A A+ (c3Ba A +c3Bb): G: datoatvny
v. 31, c2A | édpbacev Material: action | Aorist/perf/act/ind cgg A/\+-(:4?}éb- G:’TopanA, vépov

coba A © ’ I: she (Topanh)

- - ; c7Aa " +c7Ab;
v.31,c2B | dioxwy Material: action | Present/impf/act/part. 6B A +¢7- G: vépov dixatooivyg
v. 32, c4A | mpogéxoyay Material: action | Aorist/perf/act/ind ’ I: they (lopanA)
v. 33, c4B | yéypamtau Material: action | Perfect/Stative/act/ind | Embedded elaboration: (X3) I: it (the scripture)
v. 33, c4C | tibnw Material: action | Present/impf/act/ind | ¢1B ~=c1Ca (on Evy); [: T (YHWH)
v.33,c4D | moTedwy Mental: percep” | Present/impf/act/part. | c1B ~ =c1Cb (on Sxatoctvyy); | G: é moTebuwy én’ adtd
v. 33, ¢4D | xataioyuvbioetar | Mental: emotion | Future/(?)/pass/ind c2A " =c2B (on’lopani);
v.1,¢5B | Ellipsis Relational: id R: éufic (Paul)
v.2,c6A | uaptupd verbal Present/impf/act/ind | Hypotactic enhancement: (X3) | I: I (Paul)
v.2,c6Ba | #yovaw Relational: attr | Present/impf/act/ind c4A AZ(C4B; I: they (Topan))
v.3,c7Aa | dyvoolvreg Mental: cog Present/impf/act/part. XCTA 7 ¢7B; G: feol dixattogivyy
~ — - - - c8A " xc8B o~ 2
v. 3, ¢7Ab | {yrodvres orfjoar | Material: action | Present/impf/act/part. I: they (Iopan))
: : : : Projection: locution: (X2) G: T idlay dixatogbvyy

v.3,¢7B | dmetdynoay Material: action | Aorist/pf/act/ind c4B * “(cAC A +c4D); I: they (TopanA)

C6A " “(c6B " +¢7) G: dixatogdvy Tod Oeol
v.4,c8A | Ellipsis Relational: id G: Xptatog, vépou
v.4,c8B | moredovtt Mental: percep Present/impf/act/part.

Chart 2

! Verse and Clause numbers.
* It stands for “perception.’




12 Appendix 6: Charts for Romans 10:4-13
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Verse no. Clauses Clause no.
4 TéNog yap vépou XpioTdg c8A
glg dixatoovny TaVTi TG TOTEVOVTL c8B
5 Muwiicfis yap ypddet v dixalocivyy Ty éx [Tol] vépou c9A
8Tt 6 moioas adta dvbpwmos HjoeTal év adTols c9B
6 7 08 éx mioTews dixatoovy oltws Aéyet- cl0A
w) elmys év T xapdia gov- c10B
Tig dvaPrcetar eig TOV odpavdv; cl0Ca
ToliT’ EoTtv Xplotdv xatayayeiv c10Cb
7 ¥ Tis xataByoetal eis v dBuooov; cl0Da
Tolt’ EoTv XptoTdv éx vexpiv dvayayeiv cl0Db
8 aAAG Tl Aéyet; cl1A
gyys oou T pind éotwv év 6 arépati oou xal v Tf xapdie covu, cl1B
ToliT’ EoTtv TO pliua TH moTEwWS cllCa
6 xnplaoouey cl1Cb
6Tt éav dpodoynans év 6 atépati gov cl2Aa
) xUptov Inooliv cl2Ab
xat maoTedays év T xapdia gou cl2Ba
87t 6 Bedg aldTdv Hyetpey éx vexplv, c12Bb
10 cwbhon cl2C
xapdia yap moTedeTal el dixalogivny, cl3A
11 otépatt 0¢ dporoyeltat eis cwTypiav cl3B
Aéyet yap 7 ypady- cl4A
més ... 00 xataioxvvbioeTal cl4Ba
6 by’ ad T c14Bb
12 ov ydp éottv dtagtol)) Toudaiov Te xai “EXAnvos, cISA
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Vand cno. | Token Process type T/A/N/M Clausal relationships Participants
v. 5, c9A ypadet Material: action | Present/impf/act/ind Hypotactic projection: (x5) G: Mwiicfig; dixatogivyy
c9A N “C9B; vo’uou

v.5,c9B Moetau Material: action | Future/?/mid/ind c10B " “(c10Ca * +c10Cb); G: 6 &vBpwmog

Totioag Material: action | Aorist/pf/act/part. c10A *“(c10B * “(c10BCa”™
v.6,cl0A | Adyer Verbal Present/impf/act/ind +CIOCb)2‘; G: mioTewg dxatoohvy

6. cl0B — tal Aoristofactsib: cl2Aa ™ “c12Ab; : —

v.6,c elmng ver a. . orist/p a? s',u ] c12Ba ~ ‘c12Bb I: you ; R: gou
v.6,cl0Ca | gvapfrioeral Material: action | Future/?/mid/ind R: tig (who)
v. 6,¢c10Ch | Eorriv; Relatipnal: id Present/?/act/ind Paratactic projection: (x1) G: XpioTov

xaTayayely Material: action | Aorist/pf/act/inf c14A ~“cl14B;
v.7,¢c10Da | xataBrgerat Material: action | Future/?/mid/ind R: tig (who)
v.7,¢c10Db | goTwv; Relational: id Present/?/act/ind Hypotactic enhancement: (x4) G: Xpwotdv

Gvayayely Material: action | Aorist/pf/act/inf c10Ca * xc10Cb;
v. 8, cl1A | Aéyer Verbal Present/impf/act/ind c10D a” x10Db; I: it (scripture); R: i

- ——— . x(c12A M +¢12B) ~ 12C; W,
v.§,cl1B goTIv Relational: id Present/?/act/ind G: gou 70 pHua

- - - c15Ba” xcl15Bb
v.8,cllCa | &y Relational: id Present/?/act/ind G: 10 piina Tis mioTews
v.8,cl1Cb | xnpiooopey verbal Present/impf/act/ind | paratactic extension: (x4) I: vze flfa‘{l an etudience)
cl1A ~+cl1B; R: 0 (pfjpd Tijg mioTews)

v.9,cl2Aa | suodoyrons verbal Aorist/pf/act/subj cl2A ~+c12B; I: you (audience)
v. 9, c12Ab | Ellipsis Relational: id cl3A ~+¢13B; G: x0ptov; Tnoolv
v.9,c12Ba | moteloyg Mental: percep | Aorist/pf/act/subj cl5A"+cl1SB I: you (audience)
v.9,cl12Bb | fiyeipev Material: action | Aorist/pf/act/ind ) ] G: 6 Oedg;R: adtdv (Jesus)
v.9,¢12C | gwbioyn Material: action | Future/?/pass/ind Parata/c\:tic elaboration: (x1) I: you (audience)
v. 10, c13A | moreeTa Mental: percep | Present/impf/mid/ind clIB”=cl1Ca I: he (general)
v. 10, ¢13B | duodoyeita Verbal Present/%mpf/mi.d/ind hypotactic elaboration: (x1) I: he (general)
v. 11, cl4A | Aéyer Verbal Present/imf/act/ind c11Ca*=c11Ch G: 7 ypadn
v.11,c14Ba | xataioyuvbnoetar | Mental: emotion | Future/?/pass/ind G: méi¢ 6 MOTEVWY
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v. 11,c14Bb | moredwy Mental: percep | Present/impf/act/part R: adté (Jesus)

v. 12, c15A | éoTv Existential Present/?/act/ind embedded elaboration: (x3) G: Toudaiov; "EXAnvog

v. 12,c15Ba | Ellipsis Relational: id cl14Ba " =c14Bb (on mds); G: 6 adtds xlprog (Jesus);
c15Bb "~ =c15Bc (on wavTag); TOUG EMIXANOUREVOUS AUTOV
c16A "~ =c16B (on més) R: mavtwv

v. 12, c15Bc¢ | émixadoupévous | verbal Present/impf/mid/part R: adtov (Jesus)

v. 13, cl6A | cwbioeTar Material: action | Future/?/pass/ind R: md¢

v.13,cl6B | émixaréontal verbal Aorist/pf/mid/subj R: 8¢ (mds)

G: 10 Svopa xuplov

Chart 2
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chapters

Greek

RSV

1:15-21
Sin against
God

" yal 2petre 6 wuple Be Hudv 1 Sueatoaivy
Ny 0t aioybvy T@v Tpocwmwy K¢ % Nuipa
atty avbpame Iouda xal ol xatoxolow
Iepovoainp

17 &v Hudpropev Evavrt xupiov

18 yal Amedoapey abTé xal obx Axoboauey
THis duvijs xuplov Beoll Hudv mopedeadar Tols
TposTdyuacty xuplov ols Edwxev xatd
TPpOTWTOV NV

19 amd thic Auépag Hie EEvyayev xipiog Tode
TaTEPAS NV €x Y AlydmTou xal Ewg Tig
nuépag tattys fueba dmebolivres mpds xiptov
Bedv Nudv xal éoyedidlopey mpdg T wi
axovew Tis dpwvijs adTol

20yl xoMMABY elg Audis T xaxd xal 7 dpd
#v ouvétakev xlplog 16 Muwuafj matdt adrod év
nuépa 7 EEnyayey Tos matépag AUV éx Y
Aiybmtou dolivatl Huiv yijv péovoay yaa xal
UEAL g N Nuépa alTy

xal o0x Axovoapey THs dwvijs xuplov Tol

Beol Nudv xatd mavrag Tolg Adyoug TGV
TPOPNTEY WV AmETTEINEY TPOS Nl

B And you shall say: “Righteousness
belongs to the Lord our God, but
confusion of face, as at this day, to us, to
the men of Judah, to the inhabitants of
Jerusalem,

" because we have sinned before the
Lord, ®and have disobeyed him, and have
not heeded the voice of the Lord our God,
to walk in the statutes of the Lord which
he set before us. '° From the day when the
Lord brought our fathers out of the land of
Egypt until today, we have been
disobedient to the Lord our God, and we
have been negligent, in not heeding his
voice. ° So to this day there have clung to
us the calamities and the curse which the
Lord declared through Moses his servant
at the time when he brought our fathers
out of the land of Egypt to give tous a
land flowing with milk and honey. *' We
did not heed the voice of the Lord our
God in all the words of the prophets
whom he sent to us, but we each followed
the intent of his own wicked heart by
serving other gods and doing what is evil
in the sight of the Lord our God.

2:21, 24,
26

Sin against
God—

ottws elmev xptog xhivare TOV dpov DGV xal
gpydoache T6 Baoidel BauAdivos xal
xabicate el THY YHv v Edwxa Tois maTpdoly
Opév

“Thus says the Lord: Bend your shoulders
and serve the king of Babylon, and you
will remain in the land which I gave to
your fathers.”

“But we did not obey thy voice, to serve

Exile ., n N , the king of Babylon; and thou hast
xal o0x Nxoboapey THs pwviis cov épydoacdar | (onamed thy words, which thou didst
76 Pagiiel BaBuddvos xai Eomyoag Tols speak by thy servants the prophets, that
Aéyous gou olg ENdAncas &v xepatv Tav maidwy | the ttimllles of out é‘g‘gi and ;‘Re bi’n?&?f,

~ N o N our fathers would be brought out of their
o0V TGV 7rptoq>~n'rwv‘ 700 fiaiexer)val i ol oraves.”
Baciréwv Hudv xai Ta doTd TAY TaTépwy
NuGv éx Toll TéToU AlTEY And the house which is called by thy
name thou hast made as it is today,
sl Bvece Tov ooy of) Emex\ibn T6 Svoud because of the wickedness of the house of
] 7)’ f 0 RS i 1 7)‘ y,‘ Israel and the house of Judah.

gov &’ alTE we N Nuépa ality did movnpiay
oixou Iopan) xai otxou Touda

2:27-35 27 ol gmolnaag elg Hudc xlpte 6 Bedg HuUdY T “Yet thou hast dealt with us, O Lord
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Repentance
—Return

xata mioay Emelxeldy gov xal xatd Tdvta
olxTipudy gou TOV uéyayv

28 bl ENdAnoag dv xetpt maudds oov Mwuaf
£v Nuépa évteldapévou aov aldTé ypaat ToV
vopov oou évavtiov vidv IopanA Aéywy

29 ghy i) dxobomTe Tig bwviig pov 3 wiv A
Bouprats 1 peydAn % moAdy alty dmootpédel
elg pupay &v Tols Eveaty o0 diaomepd adTols
éxel

30 871 Eyvav 811 00 i dxodowoty pou Tt Aadg
oxANpoTpaxNAds E0Tiv xal EmaTpéouaty Emt
xapdiav adTév &v y§j dmowiouol adTév

1yl yvdoovrat 8Tt &yt xbptog 6 Beds abT@Y
xal dow adtois xapdiav xal Gra dxodovra

%2 yal aivésouoty pe v yjj dmoiouol adTév
xal pvnolnoovral Tol dvdpatos pov

3 vl dmooTpédouaty &md ToY veTou abdTdY
Tol oxAnpol xal 4mo movypdv TpayudTwy
abTdv &t pvyobioovtar tig 6008 maTépwy
aUTEY TAY QUapTOVTWY EVavTt xuplou

* yal dmootpédw adTols eis T Yiv Hv
dupooa Tois Tatpdoty adTd@v T4 APpaay xal
76 Ioaax xal 6 Iaxwp xal xupievoovaty
adTijc xal mANBuve adTols xal od un
cutxpuvbéo

% yal orhow avTois Stabxny aidviov Tob
elval e adTols eig Bedv xal adTol Erovtal ot
eig Aadv xal od xiv)ow ETL TOV Aadv pou
Iopan) amd Tijs Yiis N Edwxa adtols.

our God, in all thy kindness and in all thy
great compassion,

%8 as thou didst speak by thy servant
Moses on the day when thou didst
command him to write thy law in the
presence of the people of Israel, saying,

¥ If you will not obey my voice, this very
great multitude will surely turn into a
small number among the nations, where 1
will scatter them.

*® For I know that they will not obey me,
for they are a stiff-necked people. But in
the land of their exile they will come to
themselves,

3! and they will know that I am the Lord
their God. I will give them a heart that
obeys and ears that hear;

32 and they will praise me in the land of
their exile, and will remember my name,
% and will turn from their stubbornness

and their wicked deeds; for they will
remember the ways of their fathers, who
sinned before the Lord.

** 1 will bring them again into the land
which I swore to give to their fathers, to
Abraham and to Isaac and to Jacob, and
they will rule over it; and I will increase
them, and they will not be diminished.

3* 1 will make an everlasting covenant
with them to be their God and they shall
be my people; and I will never again
remove my people Israel from the land
which I have given them.”

3:9-14, 29-
30

The
fulfillment
of law in
wisdom

% &xoue Iopan évroras {wijs évaticache
yvéivar dpévya
10 72 ru 3 a~r ~ 3 ~ ’i’
i éotiv Iopani Tl 8Tt év yij Tév éxbpdv €
émaiaiwbys v yij dAAoTpia
! quvepudvdyg tots vexpols mpooehoyiohng
UeTa Tév eig ddov
12 3 14 Al A [ord 14
EyxaTémes THY YWV THS codiag
"3 1 636 Tob Beol el Emopelhng xaTueg v
gv elpRvy Tov aidva
4 ~ ~ 2
uade mol oty dpovyaig mol Eatv ioyls
moli éoTty glveats Tol yvivar dpa moli oty
uaxpofiwais xai {wn mol éotv ¢éic dplapbv
xat eipRvy

? Hear the commandments of life. O
Israel; give ear, and learn wisdom!

19 Why is it, O Israel, why is it that you
are in the land of your enemies, that you
are growing old in a foreign country, that
you are defiled with the dead,

' that you are counted among those in
Hades?

12 You have forsaken the fountain of
wisdom.

1 1f you had walked in the way of God,
you would be dwelling in peace for ever.

1 L earn where there is wisdom, where
there is strength, where there is
understanding, that you may at the same
time discern where there is length of days,
and life, where there is light for the eyes,
and peace.
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29 tig dvéPy eig oV obpavdy xai Eafev adTiy
xal xateBiPacey adThy éx TAV vederdv

30 7i¢ 814y mépav THe Baddoomg xal edpev
adTy xat oloel adThy xpuoiov xtextol

2% Who has gone up into heaven, and
taken her, and brought her down from the
clouds?

3 Who has gone over the sea. and found
her, and will buy her for pure gold?

3.36-4:4

Wisdom is
for Israel
alone

37 3 ~r ~r 14 1 3 I \ ¥
¢¢elpey moay 606V émoTiuns xal Edwxev

adtyv laxwP 6 maidt adtod xai lopani 6

nyamyuéve Hm’ adTol

38 1 A 3\ A ~ s v ~
ueta tolito émi Tijg yiic ddn xal &v Tols

avBpwmots cuvaveaTpddy

4:1 alty % Bifros Tév mpooTarypatwy Tod
Beol xal 6 vépog 6 Omapyxwy i ToV aidva
mavtes of xpatolvres altis i {wiv oi 0&
xataAeimovtes adTiy amobavolvral
2 p) ~ b ~

¢maTpédov Iaxwf xai émAaBol adric
dt80evaov mpds TV Aty xatévavtt Tod
dwTOS 0TS
3 1 ~ € 14 1 4 1 1

wn 08¢ ETépw THY 06kav oov xal T

14 A bi{ b 14

cupdépovtd oot Ebver GAhoTpliw

uaxdaptol éopev Iopan 61t & dpeara 6
Bed Huiv yvwotd Eotv

*® He found the whole way to knowledge,
and gave her to Jacob his servant and to
Israel whom he loved.

37 Afterward she appeared upon earth and
lived among men.

IShe is the book of the commandments of
God, and the law that endures forever. All
who hold her fast will live, and those who
forsake her will die.

2 Turn, O Jacob, and take her; walk
toward the shining of her light.

? Do not give your glory to another, or
your advantages to an alien people.

* Happy are we, O Israel, for we know
what is pleasing to God.
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14 Appendix 8: Charts for Romans 10:14-21

Verse no. Clauses Clause no.
4 Téig ot émixadéowvtal el 8y odx émioTevoay; cl7A
néig Ot moTebowaty 00 00X Axouoav; cl7B
i 0 dxolowaty ywpls x)ploTovTog; cl7C
Tég 0 xnpOEwaty édv wy dmooTadbioty; cl7D
15 N
xafdg yéypamral- cl7Ea
ws wpalol of médeg TGV edayyehilopévay [ta] dyabd. cl7Eb
16 AMN 00 mavTes UMxouTay TG edayyeAiw. cl8A
"Houalag yap Aéyet- cl8Ba
xUpLE, Tig EMITTEVTEY T]j Axof] NU&Y; c18Bb
17 dpa 1) wioTi €€ dxofs, cl9A
7 0¢ Gxon o pripatos Xptatol cl9B
18 aAda Aéyw, c20A
w) oVx Fxouaay; c20B
uevolvye- c20Ca
gl miigay T iy éEfiMBev & pBSyyos adTdv c20Cb
xal eig T& Tépata Tig olxovpévng Ta prinaTa alTEY c20Cc
19 Ak Aéyw, c21A
w) TopanA odx Eyvw; c21B
mp&tos Mwlictjs Aéyst: c21Ca
éyo mapalnlaow Opds ém’ olx EBvel, c21Cb
ém’ E0vet douvéTw mapopylld Huds. c21Cc
20 "Hoalag 0t dmoToAud xal Aéyet- c22A
ebpebny [&v] Tois 2ut un {nrolow, c22Ba
gudavig Eyevouny Tols Eue W) EmepwTdaty. c22Bb
mpos 0t Tov TopanA Aéyet- c23A
21 8y Ty Npépav Eemétaca Tag xelpds wov c23Ba
mpds Aadv ametfolivra xal dvtidéyovta. ¢23Bb

Chart 1
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V and C no. | Token Process type T/A/N/M Clausal relations Participants

v.14, cl7A | émxaréowvtar | Verbal Aorist/pf/mid/subj Paratactic extensions: (x8) I: they™
¢miorevoay Mental: percep | Aorist/pf/act/ind cl7A N +cl7B N +cl7C A~

v. 14, c17B | moredowoty Mental: percep | Aorist/pf/mid/subj +c17D; I: they X2
Fxouoay Material: action | Aorist/pf/act/ind c19A : +c19B;

v. 14, ¢cl7C | dxoldowotv Material: action | Aorist/pf/mid/subj cgggb /j_ izg(c):ca; ) I: they
xNpUTTOVTOS verbal Present/impf/act/part 22 042 lc ¢ I: he (someone)

v. 15, c17Da | xnptwowy Verbal [ Aoristpf/mid/subj | ;1B A +Co1Ca; I: they™
amooTarG o Material: action | Aorist/pf/pass/subj ¢21Cb  +c21Cc:

v. 15, yéypamrat Material: action | Perfect/stative/pass/ind | ¢22Ba » +c22Bb; I: it (scripture)

c17Db

v. 15, ¢17Dc | Ellipsis Relational: attr G: of mddec
ebayyeMlopévay | verbal Present/impf/mid/ind | paratactic projection: (x7) G: o0 mdvres (not all);

v. 16, c18A | dmijxovoav Material: action | Aorist/pf/act/ind cl7Ea” “c17EDb; G: 16 edayyeAie

v. 16, c18Ba | Aéye verbal Present/impf/act/ind cl8Ba " “c18Bb; G: Hoalag

v. 16, c18Bb | ¢miorevoey Mental: percep | Aorist/pf/act/ind c20A AA“‘(‘020B " J;c20Ca); R: tic (who)

v. 17, c19A | Ellipsis Relational: attr 2% i ia/\ « (2321 %BC’I\) +C;2C1§f:); G: 9 mioTig

v.17,c19B | Ellipsis Relational: attr . . c22A ~ “(c22Ba” +022Bb,); G: % dxoi

v. 18, c20A | Aéyw verbal Present/impf/act/ind 3A A “c23B I: T (Paul)

v. 18,¢c20B | sixovoay Material: action | Aorist/pf/act/ind I: they

v. 18, c20Cb | g&irbev Material: action | Aorist/pf/act/ind hypotactic enhancement: (x2) | G: 6 $86yyos; Ta phuata

c17D " x(c17Ea” “c17Eb); | R: adtév (their)?

v. 19, c21A | Myw verbal Present/impf/act/ind c18A *x(c18Ba” “c18Bb) I: T (Paul)

v. 19,c21B | Eyva Mental: cog Aorist/pf/act/ind G: TopanA

v. 19, c21Ca | Aéyer verbal Present/impf/act/ind G: Mwiais

v. 19, c21Cb 'mxpaﬁn)\dww Material: action | Future/?/act/ind I: T (Moses)

R: dués (Israel)
v. 19, ¢21Cc | mapopyiés ? Future/?/act/ind I: T (Moses)

R: vudg (Israel)
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v. 20, c22A | gmotodpd Relational: attr | Present/impf/act/ind G: ’Hoalag
Aéyet verbal Present/impf/act/ind
v. 20, c22Ba | ebpébyy Material: action | Aorist/pf/pass/ind I: T (Isaiah)
Iyrodiow Material: action | Present/impf/act/part. R: ¢u¢ (Isaiah)
v. 20, c22Bb | éyevéuny Relational: attr | Aorist/pf/mid/ind I: T (Isaiah)
EmepwTiiow material: action | Present/impf/act/ind R: éué (Isaiah)
v.21,c23A | Aéye verbal Present/impf/act/ind I: he (Isaiah);
G: 1ov Topanr
v.21,¢23Ba | ¢éenéraoa Material: action | Aorist/pf/act/ind I: I (Isaiah);
G: tag yeipag wou
v. 21, c23Bb | 4meibolivra Material: action | Present/impf/act/part. G: Aadv (Israel)
dvtidéyovta verbal Present/impf/act/part.

Chart 2




15 Appendix 9: Charts for Romans 11:1-10
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Verse no. Clause Clause no.
1 Aéyw oty clAa
w) drwoato 6 Bedg ToV Aadv adTol; clAb
W) yévolto- clB
xat yap &yo Topanhityg eipl éx oméppatos ABpady, dpuliic Beviapiv c2
o0x dmwoato 6 Beds ToV Aadv alTol c3A
2 v mpoéyvw c3B
7 olx oldate c4A
v ' HMla i Aéyet 7 ypady c4Ba
ws évtuyyavel T¢ 8ed xata ol Topana; c4Bb
3 xUpLe, ToUG TPOdRTAG TOU ATEXTEWVAY, c4Ca
Ta BuolaoTrpid oou xatéoxayay, c4Cb
x&y® Omereidbny pbvos xai (oo mhy Yuxnv pov. c4Cc
4 GAAa T Aéyel alT@ 6 xpnuatTiopds; c4D
XaTeMToY Euautd émtaxioytiiovs dvdpag, c4Ea
oftwveg olx Exauay yovu T§ BaaA. c4Eb
5 oliTws o0V xal &v T6 viv xalpd Aeiupa xat’ Exdoyiy xdpitos yéyovey- c5
6 gl 8¢ ydpiti, oUxéT €& Epywv, COA
gmel 1) xapis oUxETt YiveTal Ydpis. c6B
7 Tt oy c7A
6 émintel Topani, Tolito odx éméTuyey, c7Ba
7 Ot éxhoyy) émétuyev- c7Bb
oi 0% Aotmol émwpwbyoay c7B¢
8 xafog yéypamtal- c8A
€dwxev avtols 6 Beds mvelipa xataviEews c8Ba
9 dpBarpods Tol wi PAémew xal dTa Tob Wi dxovet, fws Tis orjuepov Nuépag c8Bb
c9A

xal Aauld Aéyet
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V and C no. | Token Process type T/A/N/M Clause Complex relations Participants
v.1,clAa Ayw Verbal Present/impf/act/ind Paratactic projections: locution | I: I (Paul)
v.1,clAb ATWoATO Material: action | Aorist/pf/act/mid (x6) G: God, his (God’s)
v.1,clB yévolTo Existential Aorist/perf/mid/opt clAa /:‘“ClAbQ people
v.1,¢c2 el Relational: id Present/?/act/ind c4B 2 “C4C; G: I (Paul), an
c4D “C4E; Israelite, a
c7A" “C7B; descendant of
c8A " *c8B; Abraham, a member
cOA N “(ccIB N +c9C " +c9D) | rp enjamin
v.2,c3A ATOTATO Material: action | Aorist/pf/act/mid ) ) G: God, his people
p - - Paratactic extension: (x7)
v.2,c3B TPOEYVw Mental: cog Aorist/pf/act/mid 1A A +c1B: I: he (God)
v.2,cd4A oldate Mental: cog Perfect/stative/act/ind | .q A +63:; ’ I: You (pl.);
v.2,c4Ba | Adye verbal Present/impf/act/ind c4Ca " +c4Cb » +c4Ce; G: the scripture,
CAB A +c4D; Elijah
_ ' ¢7Ba ~ +¢7Bb * +¢7Bc; I: it (the fcrlpture)
v. 2, c4Bb &VTUYYAVEL verbal Present/impf/act/ind 9B ~ +¢9C A +c9D; I: he (Elijah)
v. 3,c4Ca &méxTevay Material: action | Aorist/pf/act/ind c8 " +c9 I: they (Israel)™;
v. 3, c4Cb xatéoxayav Material: action | Aorist/pf/act/ind I: T (Elijah);
v. 3,c4Cc Omeheidbny Relational: att Aorist/pf/pass/ind Paratactic enhancement: (x4)
Irobow Material: action | Present/impf/act/ind cl "xc2;
v. 4,c4D Aéyet Verbal Present/impf/act/ind c4]ia " xc4Bb; G: the divine oracle
v. 4, c4Ea XATENLTOV Material: action | Aorist/pf/act/ind c4 fCS; [: 1 (God);
c6A * +c6B; R: myself (God);
) - G: 7000 men
v. 4, c4Eb Exapoy Material: action | Aorist/pf/act/ind Pgrftjcg.c elaboration: (x1) I: they (7000 men)
v.5,¢5 YEYoVeV Relational: id Perfect/stative/act/ind | - €0 G: Baal
v. 6, c6B yivetau Existential Present/impf/act/ind G: remnant, Grace™,
i ' i i Hypotactic projection: idea (x1) work
v.7,c7Ba ¢myrel Material: action Present/impf/act/ind CAA " “c4B G: Israel, the chosen
gméTuyey Material: action | Aorist/pf/act/ind ones, the rest
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v.7,c7Bb éméTuyey Material: action | Aorist/pf/act/ind
v.7,¢7Bc émwpubnoay Material: action | Aorist/pf/pass/ind Hypotactic enhancement: (x2)
v. 8, c8A yéypamtal Material: action | Perfect/stative/pass/ind | ¢8Ba " xc8Bb; I: it (the scripture)
v. 8, c8Ba E0toxey Material: action Aorist/pf/act/ind c9Ca " X99Cb - G: God;
v. 8, c8Bb BAémew Material: action | Present/impf/act/inf gﬁcica:cg%elaboratlon. () R: them (the
dxodew Material: action | Present/impf/act/inf Embedded elaboration: (x1) hardening);
v. 9, c9A Aéyel verbal Present/impf/act/ind c4Ea ~[[c4Eb]] G: David
v. 9, c9B yevnbnTw Relational: id Aorist/pf/pass/imp R: their ¥ ; them
v. 10,c9Ca | gxotiohvtwoay | Material: action | Aorist/pf/pass/imp
v. 10,c¢9Cb | Brémew Material: action | Present/impf/act/inf
v. 10, c9D olyxauyov Material: action | Aorist/pf/pass/imp
Chart 2

Note: there are 30 clauses in total: 17 material clauses, 5 verbal clauses, 4 relational clauses, 2 mental clauses, and 2 existential

clauses.
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Verse no. Clause Clause no.
11 Aéyw olv cl0Aa
w) Emtaioay va TEowaty; cl0Ab
W) yévorto cl0B
&AL TG albTEv TapamTtmpatt ¥ cwtypla Tols Edveaty cl1A
gl 7O mapalnhéioa adrols cl1B
12 gl 0t To TMapdmTwpa aldT@Y TAolTog X6TUOU cl2Aa
xal 10 frmyua adTdv TholiTog ¢0vidy cl2Ab
Mo0w HAAAOV TO TANpWUA AVTEY cl2B
13 Oulv 3t Aéyw Tols Ebveaty- cl3A
€d’ Goov pdv olv el éym E0vav améotorog, cl3B
v Staxoviav wov do&dlw c13C
14 el mws mapalnidow pov T cdpxa c13Da
xatl cOow TS €€ adTiv c13Db
15 el yap 7 dmoBoln adTév xatallayn xéopou cl4A
Tig %) mpdoAnuig ei un {wi éx vexpbiv; cl4B
16 €l 0t v amapy)) ayla, cl5Aa
xat To dpvpapa cl5Ab
17 xai &i 7 pila ayla, c15Ba
xat ol xAddot. c15Bb
El 0¢ Tves T6v xAddwv égexddabnoay cl6A
o O¢ dyptédatog Bv évexevtpiotyg év adTols cl6Ba
xai cuyxowwves Tiis pilns Ths métntog T Edaiag dyévou c16Bb
18 W) xaTaxaux Tév ¥Addwy- c16C
el 0t xataxavydoat cl6D
o0 o TV pilav Baotdles c16Ea
&M\ 7 pila o€ cl6Eb
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19

20

21

22

23

24

25

26

27

€peis oOv-
ggexhdodyoav xhddot
va gyl éyxevtplobd
oA
fj amiotia égexddobnoay
ob 0t Tfj wioTel EoTyieas
wy) OymAa ppovet
aAAd dofol
el yap 6 Oedg TGV xatd dla xAadwv olx édeicaTo
[uh mwg] 000t gol deloeTar
13¢ odv xpnoTéryTa xai dmotouiay feol-
éml udv Tols megdvTag dmoTopia,
émil 0¢ ot xpnoTéTyg Beod
gav émuevys T xpNoTOTHTL
émel xal oU éxxomnoy.
xaxeivol O¢...&yxevrptodnoovral
éav un émuévwowy Tj amatia

duvatds yap Eatwv 6 Bedg may Eyxevrpioat adTols.

2 M AT § s 1 7 3 14 3 4
el yap ob éx Ths xatd iow Eiexdmns dyptedaiov
1 1 A 3 14 2 14
xal mapa ¢Uaty évexevtpiohys ic xailiédatov,

moow piAlov ovTot of xata dlow éyxevtpioficovtarl Tf idla élaia
00 yap 6édw dpdc dyvoeiv, ddeddot, T6 puonjptov TodTo,

va un fite [map] Eautols dpévipor,

6Tt Twpwats Ao uepous TG TopanA yéyovey
b4 | 7 ~ 3 ~ 3 1
dxpt ob TO MAYpwpa TAV E0viv eicéAdy

xal oltws mis Topani cwioetat

xafos yéypamta-

134 3 Al t € 14

Higel éx Siaw 6 puduevo,
3 4 b r b 1 A
amootpéel doePelag amo Taxwp.

xal ality adtols ) map’ éuol diabixn
dtav ddédmpal Tag apaptias adTdv.

cl7A
cl7Ba
c17Bb
cl8
c18A
c18B
cl8Ca
c18Cb
cl9A
cl9B
c20A
c20Ba
c20Bb
c20Ca
c20Cb
c21A
c21B
c21C
c22Aa
c22Ab
c22B
c23A
c23D
c23Ba
¢23Bb
c23C
c24A
c24Ba
c24Bb
c24Bc¢
c24Bd
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28 xata pev o edayyéhov éxfpol 8t Huds, C25A
xaTd Ot TV ExAoyny dyamnTol did Tovg TaTEpas: c25B

29 apetauénta yap t@ xapiopata xai % xAjjotg Tod Heol. c25C
30 womep yap Ouels mote Amednoate 6 Oed, C26A
viv 0¢ RAendnte 1§ TodTwy dmeibeia, c26B

31 ottwg xal obtot viv melbnoav 76 Huetépw EXel, c27A
va xai abtol [viv] éAenbiow. c27B

32 cuvéxelaey yap 6 Beds Tobs mdvTag eig ameibeiay, c28A
c28B

114 1 A ) I
v Tobg TavTag EAENTY.

Chart 1
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V and C no. Token Process type T/A/N/M Clause Complex relations | Participants
v.11,cl0Aa | Méyw verbal Present/impf/act/ind Paratactic projection: I: I (Paul)
v.11,cl0Ab | Entauoay Material: action | Aorist/pf/act/ind locution (x4) I: they (Israel)
S Material: action | Aorist/pf/act/sub cl0Aa " “c10Ab;
v.11,¢c10B yévolTo Existential Aorist/pf/mid/opt cl3A : :(Cl?’ B AA+C1 3C); [G: salvation,
v.11,cl1A Ellipsis Relational: att )(ig?B b)'(CI7Ba the Gentiles
v.11,cl1B mapalnhéoat Material: action | Aorist/pf/act/inf COAA A ‘;2 4B R: them (Israel)
v.12,c12Aa | Ellipsis Relational: id R: their®,
v. 12, c12Ab | Ellipsis Relational: id Paratactic extension: G: world, God.
v. 12, ¢c12B Ellipsis Relational: id (x10) I: 1 (Paul)xz; ™
v. 13, c13A Ayw verbal Present/impf/act/ind c10A " +c10B; G: the Gentiles™;
v. 13,¢c13B el Relational: id Present/?/act/ind cl10 M +cll; apostle (Paul)
v. 13,¢c13C dofdlw Material: action | Present/impf/act/ind cll ~+el2; R:1 (Paul), you (the
v.14,¢c13Da | mapalniwow Material: action | Future/?/act/ind c13B " +c13C; IG eIntll)lesl) X2
v.14,¢c13Db | cthow Material: action | Future/?/act/ind cI5A 7~ +¢l5B; R (Paul) N
= - 4 c18A A +c18B: : my(Paul’s) ™, some
v. 15, cl4A Ellipsis Relational: id 24Ba A +c2 4éb A of them (Israel), their,
v. 15,c14B Ellipsis Relational: id +e24Bc: G: rejection, world,
C25A N ;025]3; acceptance
v.16,c15Aa | Ellipsis Relational: id c26A " +c26B; G: dough, lump, root,
v. 16, c15Ab | Ellipsis Relational: id c26 A +c27 branches
v. 16, c15Ba | Ellipsis Relational: id G: some of branches,
v. 16, c15Bb | Ellipsis Relational: id Paratactic Enhancement: | R: you (a Gentile),
v. 17, c16A e\ dodnoay Material: action | Aorist/pf/pass/ind (x4) them (the Israel)
v.17,c16Ba | &v Relational: id Present/?/act/ind (c18A ~ +c18B) A xc18C; | G wild olive, the root
dvexevrpiotng Material: action | Aorist/pf/pass/ind c23B " xc23C; of the olive tree
v.17,c16Bb | éyévou Relational: id | Aorist/pf/mid/ind c25B " xc25C;
~ : Y (c26 ™ +c27) "~ xc28 ; X2
v. 18, c16C xaraxavy s Verbal Present/impf/mid/imp G: branches, the root™,
v. 18, c16D xataxavydoal Verbal. . Present/%mpf/mid./ind Hypotactic extension: (x8) R: you (the Gentiles)*
v. 18,cl6Ea | Baotdleic Material: action | Present/impf/act/ind c12Aa~ +c12Ab;
v. 18, c16Eb | Ellipsis Material: action
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v.19,cl7A épels verbal Future/?/act/ind c13Da " +c13Db; I: you (a gentile), they
v.19,¢c17Ba | ¢éexddodnoay Material: action | Aorist/pf/pass/ind cl6Ba”* +c16Bb; (the Israel)
cl6A ~ +cl6B; G: branches,
cl6Ea " +c16EDb; R: I (a gentile)
cl18Ca " c18Cb;
c20Ba ”~ c20Bb;
c22Aa " c22Ab
v.19,¢17Bb | éyxevtpiofdd Material: action | Aorist/pf/pass/sub Hypotactic enhancement:
v. 20, c18A ggexddadnoay Material: action | Aorist/pf/pass/ind (x20) I: they (the Israel), you
v. 20, c18B gotnxas Existential Perfect/stative/act/ind | ¢11A A/f(Cl 1B; (a gentile)* .
v.20,¢c18Ca | dpdvet Mental: percep | Present/impf/act/imp xcl2A 7 ¢12B; R: you (a gentile)
~ : - c13C ~xcl13D;
v. 20,c18Cb | dofoil Mental: Present/impf/act/imp <cl14A A c14B.
emotion A o
v.21,cl9%A édeloato Material: action | Aorist/pf/mid/ind zgigg: N 511 ggﬁ’ G: God, natural
v.21,¢c19B deloeTat Material: action | Future/?/mid/ind xX(c16A " +cl 6B; A c16C: branches, .
xc16D A (c16Ea > | R: you (a gentile)
+c16Eb): I: he (God)
v. 22, c20A 10¢ Material: action | Aorist/pf/act/imp c17Ba ;(cl7Bb' I: you (a gentile),
v.22,c20Ba_ | Ellipsis Relational: att <c19A Ac19B: G: God™, the falling
v.22,c20Bb__| Ellipsis Relational: att 20Ca * xc20Ch: (the Israel)
. . T ’ . : x2
v.22,c20Ca | émuévng Relational: id Present/impf/act/sub c20Bb ~ c20Ca; R: you (a gentile)
v. 22, c20Cb €xx0mNaN Material: action | Future/?/pass/ind c21A * xc21B;
v. 23, c21A éyxevtpiodnoovtar | Material: action | Future/?/pass/ind (c21A ~xc21B) ~x21C; | R: they (the Israel) ™,
v.23,c21B EMUEVLaLY Relational: id | Present/impf/act/sub | Xc22A " ¢22B; you (a gentile), these
v.23,c21C ¢oTv Relational: id Present/?/act/ind c23A AAX°23D5 (the natural branch)gs)
gyxevtpioat Material: action | Aorist/pf/act/inf c23Ba " xc23Bb; L they (thg Israel) ™,
— ——— - - c24Bc " xc24Bd; G: God, wild olive tree,
v.24,c22Aa | éEexémmg Material: action | Aorist/pf/pass/ind ) :
24 oAb |2 - Material: ach AorsUof/pass/ind c27A " xc27B; cultivated olive tree, the
v. 2% ¢ Evexevtplodng aterial: action | AorisUpl/pass/in c28A " xc28B natural branches, olive
v. 24, c22B gyxevtplobyoovtar | Material: action | Future/?/pass/ind tree
v. 25,c23A Bédw Mental: desid Present/impf/act/ind Hypotactic Elaboration: I: T (Paul), you (the
dyvoety Mental: cog Present/impf/act/inf (x1) Gentiles)




c20A "=c20B;
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Embedded Projection:
idea (x1)
c23A " “(c23B ~ x¢c23C); | R: you (the Gentiles);
v. 25, ¢23C MTe Relational: att Present/?/act/sub yourself (the Gentiles);
v.25,¢c23Ba | yéyovey Relational: att | Perfect/stative/act/ind G: br.other s (the
v.25,¢c23Bb | eloéAdy Material: evt' Aorist/pf/act/sub Gentiles) , mystery,
' Israel, full number of
the Gentiles
v. 26, ¢c23C gwboeTal Material: act Future/?/pass/ind G: all Israel, the
v. 26, c24A yéypamtat Material: act Perfect/stative/pass/ind deliver, J ac.ob,
v.26,c24Ba | #fe Material: act Future/?/act/ind covenant, sin
v.26,c24Bb | dmooTpéel Material: act Future/?/act/ind Lt (thq scripture), he
— - — (the deliver), I (God),
v.27,c24Bc | Ellipsis Relatlf)nal. id . . R: my (God), them
v.27,¢24Bd | adédwpat Material: act Aorist/pf/mid/sub (Istacl), their (Isracl),
this (covenant)
v. 28, c25A Ellipsis Relational: id G: Gospel, enemies
v.28,¢c25B Ellipsis Relational: id (Israel), election, the
v. 29, ¢25C Ellipsis Relational: att beloved (Israel), the
v. 30, c26A Amedoate Material: act Aorist/pf/act/ind patrigrchs, gift, call,
v. 30, c26B NAeRdnte Mental: emo Aorist/pf/pass/ind God™, .
v.31,c27A Ameibyoav Material: act Aorist/pf/act/ind I}{; y0111 (thel %entﬂes),
v.31,c27B EAendioy Material: act Aorist/pf/pass/sub they ( srae.) » your
L - - : (thee Gentiles), all men
v. 32, c28A cuvérheloey Material: act Aorist/pf/act/ind (Israel and the Gentiles)
v. 32, c28B é\erioy Mental: emo Aorist/pf/act/sub X2
I: you (the Gentiles)
Chart 2

! The abbreviation “evt” stands for “event.”
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