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The apostle concluded the previous section with the words: “if we otherwise suffer with 
him, so that we are also glorified with him.” Patient suffering is also a component of 
sanctification, of the spiritual life. Now, beginning with verse 18, the apostle provides 
reasons to be encouraged, which are meant to induce Christians to take up the cross of 
Christ willingly. Comfort for life beneath the cross is the main content of the second half 
of Chapter 8. 

So then, Paul first leads Christians to consider that the sufferings of the present 
are not equal in value to their future glory. He calls the sufferings that Christians 
experience for Christ’s sake τὰ παθήµατα τοῦ νῦν καιροῦ. These sufferings belong to the 
present, to the age of this world, and thus they cease when the world’s age comes to an 
end. Note, however, that it does not say τοῦ αἰῶνος τούτου, but τοῦ νῦν καιροῦ. The present, 
“the now time,” the time of suffering, is a brief, quickly-passing moment or period. That 
by itself is already a comfort for suffering Christians. Peter comforts cross-bearers the 
same way when he says that they “are troubled by various trials for just a short time” (1 
Pet. 1:6). 

But the actual statement in our passage reads this way: The sufferings of the 
present are not worth comparing to the coming glory, οὐκ ἄξια πρὸς τὴν µέλλουσαν δόξαν 
ἀποκαλυφθῆναι εἰς ἡµᾶς. Ἄξιον is quod lancem trahit, that which balances the scale. If you set 
the sufferings of this age in one scale pan and the future glory in the other, the first pan 
snaps way up into the air. The sufferings of the present are not heavy at all, are of no 
consequence at all, in comparison to the glory that shall be revealed in us. For that is an 
eternal, overabundant, inexpressibly great glory. This glory already exists in Christ right 
now, and he will come back on that day in all his glory, and this glory, which is 
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Romans 8:18–22. 

For I maintain that the sufferings of the present are not worth comparing to the 
glory that shall be revealed in us. For the eager anticipation of creation is waiting 
for the revelation of the children of God. For creation is subjected to futility—not 
willingly, but because of the one who subjected it—in hope; for even creation itself 
will be liberated from its bondage of corruption into the freedom of the glory of the 
children of God. For we know that all of creation is sighing and groaning with each 
other right up to the present.
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concealed now, but will be revealed on that day, is appointed for us, εἰς ἡµᾶς. We shall 
and will participate in it. We too will be glorified with Christ. 

The apostle introduces this sentence, in which he contrasts the present sufferings 
with the future glory, with these words: Λογίζοµαι γάρ ὅτι. He for his part has labored 
more and suffered more than all apostles. Yet in his heavy suffering he has also been 
richly comforted, and has go[en a good look at the promised glory. Cf. 2 Corinthians 1, 
11, and 12. So he knows from experience what the cross of Christ is like, and can 
therefore render such a judgment and thereby invite his readers to check and see 
whether his evaluation of Christian suffering is not correct. A parallel to Romans 8:18 is 
2 Corinthians 4:17: Τὸ γὰρ παραυτίκα ἐλαφρὸν τῆς θλίψεως ἡµῶν καθ’ ὑπερβολὴν εἰς ὑπερβολὴν 
αἰώνιον βάρος δόξης κατεργάζεται ἡµῖν. 

The γάρ in verse 19, which connects the following complex sentence with verse 
18, we refer to the actual statement contained in the predicate of verse 18. We do not 
take it as a particle introducing a more precise definition of that statement. We thus do 
not find established in the following sentences the certainty of the glory (like, e.g., de 
We[e, Fritzsche, and Meyer),  much less the future-ness of the glory (like, e.g, Philippi),  1 2

but rather, along with the majority of exegetes, the greatness of the glory that shall be 
revealed in us. That is the most natural interpretation, and in harmony with the content 
of the following verses. 

The apostle speaks of the κτίσις in these verses, by which term he means the 
irrational creation, both animate and inanimate—what we commonly call “nature”—as 
the vast majority of ancient and recent expositors have correctly recognized. He sets the 
κτίσις, creation, alongside the children of God, who comprise a portion of humanity, and 
thus is thinking of the creatures that constitute the surroundings of mankind, the 
creatures about which we confess in the First Article: “I believe that God created me and 
all creatures.” And he now declares about creation that it is waiting (ἀπεκδέχεται) for the 
revelation of the children of God, that is, waiting for the children of God to be shown 
for what they are. That will happen when the glory is revealed and the children of God 
are clothed with it. 

The ἀπό in ἀπεκδέχεται “has the sense, as in ἀποθαρρεῖν, ἀποθαυµάζειν, and ἀποµένειν, 
of someone being completely lost in something or completely wrapped up in it,”  and 3

does not correspond to the German abwarten, when someone waits until their 
expectation is fulfilled. For in verse 22 Paul more precisely defines the sighing 
(συστενάζειν) that occurs with the expecting as taking place ἄχρι τοῦ νῦν, not ἄχρι τοῦ τέλους 
or something along those lines. Thus he is speaking here of that which is the case from 

 de Wette, 89; Fritzsche, 150; Meyer, 4:371.1

 Philippi, 354.2

 Hofmann, 329.3
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the beginning up to the present; he does not reflect further on whether this will 
continue to be the case up to the end. 

In this poetically phrased passage, the apostle personifies creation by ascribing a 
waiting to it, and then, in order to strengthen his statement, he actually personifies the 
waiting itself by expressing himself this way: ἡ ἀποκαραδοκία τῆς κτίσεως…ἀπεκδέχεται. 
Καραδοκεῖν means to look out into the distance with a stretched-out neck, thus with 
bated breath and with yearning. The ἀπό in ἀποκαραδοκία has the same sense as in 
ἀποδέχεσθαι. Irrational creation thus watches for the revelation of the children of God 
with bated breath and expectation, watching for it as an event that will also have 
momentous consequences for itself. What the final revelation of the children of God 
means for creation becomes clear as the apostle continues. 

The reason for this present status quo, the waiting and watching of creation, is 
grounded in a fact of the past, to which the apostle alludes in verse 20: Τῇ γὰρ µαταιότητι 
ἡ κτίσις ὑπετάγη, οὐχ ἑκοῦσα, ἀλλὰ διὰ τὸν ὑποτάξαντα, ἐπ’ ἐλπίδι. Creation has been subjected 
to µαταιότης, “futility,” transitoriness. Everything earthly passes away. It blooms for a 
short time and then fades and withers and turns into dust. “Everywhere we have 
images of death and decay before our eyes. The scourge of sterility,  the fury of the 4

elements, the destructive instincts of the wild animals, the very laws that govern plant 
life—all of it casts a gloomy shadow over nature.”  5

It was not this way from the very beginning. Creation, which arose from God’s 
creating hand, carried in itself the impulse, the force, and the principle of life. But then 
an event soon took place that altered the original state of affairs. Ever since, creation has 
sunk into futility. Or rather, it is subjected (ὑπετάγη) to it, as in subjected by force, οὐχ 
ἑκοῦσα, against its will, since its truest nature resisted it. It was subjected “because of the 
one who subjected it,” because another willed and determined this subjection. The one 
who has subordinated creation to futility is God, the Lord of creation. Paul has in mind 
the judgment of God in Genesis 3:17, when God spoke to Adam, “Because you obeyed 
the voice of your wife and ate from the tree about which I commanded you and said, 
‘You shall not eat from it,’ cursed be the ground because of you. With grief you shall 
support yourself by it your entire life.” Humanity had sinned knowingly and 
intentionally. They had willed the evil that God had expressly forbidden, and thereby 
had willed their death and their destruction. And because of humanity, God now 
handed creation over to the curse of death and destruction, too. But the emphasis in the 
sentence in verse 20 is on the qualifying phrase at the end, ἐπ᾽ ἐλπίδι, “in hope,” which is 
best joined with the finite verb ὑπετάγη. Even as God also imposed the curse of sin on 
creation, even as he made the innocent creation to suffer along with guilty humanity, he 

 Both the original French word, stérilité, and the German translation, Unfruchtbarkeit, can refer both to male 4

sterility and female infertility.

 Reuss, 81.5
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also had his eye on a future transformation of this disparity, so that the suffering 
creation can expect a change in and improvement of its condition. 

What creation can expect is pursued further in verse 21: ὅτι καὶ αὐτὴ ἡ κτίσις 
ἐλευθερωθήσεται ἀπὸ τῆς δουλείας τῆς φθορᾶς εἰς τὴν ἐλευθερίαν τῆς δόξης τῶν τέκνων τοῦ θεοῦ. 
We do not take this ὅτι-clause as an object clause with ἐπ᾽ ἐλπίδι, in the sense, “in the 
hope that…”, as e.g. Meyer tries to do;  ἐπ᾽ ἐλπίδι is an adverbial expression. We rather 6

translate ὅτι with “for”—“for even creation itself will be liberated…”—and we 
understand this statement as a more precise definition of ἐπ᾽ ἐλπίδι. Passages like 1 
Corinthians 1:25 prove that ὅτι is also used elsewhere in an explicative sense. It 
essentially comes out the same if, as other interpreters do, one finds the reason or basis 
for the main clause in verse 20, ὑπετάγη ἐπ᾽ ἐλπίδι, established in the sentence in verse 21 
(thus translating ὅτι as “because” or “since”). 

In any case, here in verse 21 the object of creation’s hope, the thing that creation is 
anticipating, the great transformation God had in mind when he subjected it to futility, 
is described in more detail. Even creation itself will, like the children of God, be 
liberated from the bondage of corruption. Φθορά is a stronger expression for 
“transitoriness,” which was previously designated as µαταιότης. And the genitive τῆς 
φθορᾶς is most properly taken as a genitive of apposition, as is the next genitive, τῆς 
δόξης. Ἡ δουλεία τῆς φθορᾶς is the bondage that consists of corruption or deterioration. 
Since it is subjected to µαταιότης, creation finds itself in a condition of bondage, in that 
the universal decay and corruption is something foreign to it, something unnatural. 
Creation will one day be removed from this condition of bondage and put into a 
condition more suitable to it, that is, the opposite condition. It will be liberated into the 
freedom of the glory of the children of God, εἰς τὴν ἐλευθερίαν τῆς δόξης τῶν τέκνων τοῦ θεοῦ. 

When Christ returns in his glory, the children of God will share in his glory. And 
when the children of God are then exalted and glorified, they will have achieved 
consummate freedom. Their glory is also freedom. They will then completely follow 
their innermost impulse—the impulse of the new, godly nature that they obtained in 
their rebirth—with a free and joyful spirit, undisturbed and unhindered by sin, frailty, 
and death, serving their God and Father with all powers of body and soul, glorifying 
and praising God into all eternity. And creation shall and will participate in the freedom 
and glory of the children of God. Just as it now endures the disgrace and the curse of 
sinful humans along with him, so it will then come to honor with the perfected, 
glorified humans. All traces of transitoriness and death will then be eliminated. 
Creation will be shown for what it is—the creation of God. It will live, stir, and move 
about in the service of God according to its innermost impulse, its innermost nature, 
and will reflect the honor and glory of God even more purely and beautifully than it did 
in the beginning. 

 Meyer, 4:377–78.6
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This great transformation that creation will experience implies its continuation 
beyond the end of the world. But that also does not contradict such scriptural 
statements as 2 Peter 3:10–12. It is only taught there that the present existence of the 
world will dissolve in fire. “The passing away of the world is the passing away of its 
form (1 Cor. 7:31), on which its transformation is contingent.”  “The κόσµος itself will not 7

pass away, but only the σχῆµα τοῦ κόσµου (1 Cor. 7:31), and the fire of 2 Peter 3:10 should 
be thought of as one of purification, not of annihilation.”  From the conflagration of the 8

world, creation will come forth newly rejuvenated and transfigured. From the particles 
into which heaven and earth have disintegrated will come forth the new earth and the 
new heavens, in which righteousness dwells (2 Pet. 3:13). 

The apostle closes what he has to say about creation with these words in verse 
22: Οἴδαµεν γάρ, ὅτι πᾶσα ἡ κτίσις συστενάζει καὶ συνωδίνει ἄχρι τοῦ νῦν. With γάρ, the apostle 
connects this sentence to the main statement of this section (vv. 19–22), namely the one 
in verse 19, which is confirmed in verses 20 and 21. That main statement was that 
creation is waiting for the revelation of the children of God. As already noted, Paul is 
personifying creation here. An actual, conscious waiting and hoping can certainly not 
be ascribed to the irrational, unconscious creation. What the apostle means to 
communicate with this poetic description of nature is the fact that a great 
transformation, a glorious future, is in store for it. That is a truth that God has revealed 
through his apostle at this place to suffering Christians in need of comfort. And this 
article of divine truth, like the others, we must accept in simple faith. Yet to some extent 
we ourselves can also perceive it, when we look out into nature. “We know,” writes the 
apostle, that is, we ourselves can observe, “that the whole of creation is sighing and 
groaning (συστενάζει καὶ συνωδίνει),” and in fact ἄχρι τοῦ νῦν—from the beginning, that is, 
since it was subjected to µαταιότης, “up to the present.” 

Ωδίνες are labor pains and then violent pains in general. It is questionable 
whether the expression ὠδίνειν in our passage alludes to the fact that “the old κτίσις is 
striving amid violent pains, as it were, to give birth to the new κτίσις.”  The σύν in both 9

verbs denotes, as e.g. Philippi, Meyer, Weiss, Hofmann, and Luthardt also accept,  10

“gemitum et dolorem communem inter se partium creaturae [a common groaning and pain 
shared by the various constituents of creation].”  “All creation is, as it were, performing 11

a great sighing symphony together.”  12

 Ibid., 379.7

 Philippi, 361.8

 Ibid., 362.9

 Philippi, 362; Meyer, 4:380; Weiss, ed., 408–9; Hofmann, 335; Luthardt, 389.10

 Estius, 116.2.11

 Philippi, op. cit.12
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We can perceive this to some extent with our senses, and so we know something 
about it. The first thing that is immediately apparent is the µαταιότης and φθορά into 
which creation has fallen. But when we look closer, when we view nature a[entively, 
we become aware “that its entire existence…is permeated with a pain showing itself in 
the various manifestations of its life—the pain of an anxiety-filled wrestling with the 
ever-lurking danger of death.”  Whichever way we turn, there we can observe how 13

creation struggles against decay and destruction and experiences pain over it. The 
worm squirms in the dust when it is trampled. Fa[ened animals writhe and bellow 
under the butcher’s knife. Whoever knows how to tune into the various manifestations 
of life in nature hears everywhere either a loud plaintive and painful cry or a subdued 
whimpering, moaning, and sighing. 

Does not all life in nature incessantly heave a universal cry of suffering, a painful sigh? 
Has not the poet’s ear detected this immense groaning in every age? Has not his voice 
become nature’s instrument? As Schelling once said: “On the most beautiful spring day, 
when nature unfolds all her charms, does not the heart, while imbibing admiration, suck 
in a poison of gnawing melancholy?”  14

We see and hear, feel and experience all of this; we know it from our own 
observation. And now we should know and believe, the apostle testifies, that the pain 
and the sighing of creation is a languishing and sighing of yearning, that creation 
eagerly desires to be free of its misery and corruption and is watching with longing and 
bated breath for a be[er future, for the glory of the children of God. That is how the 
apostle interprets the συστενάζειν and συνωδίνειν of the κτίσις. In the sighing and groaning 
that we observe, we are seeing the hoping and waiting of creation for the revelation of 
the children of God. And the fact that all of creation is looking forward to and 
advancing towards the freedom of the glory of the children of God in such a way is a 
proof of the greatness of this glory. Everything all around us is straining towards the 
same glorious goal that we Christians are hoping and stretching out for; we can and 
ought to deduce from this how beautiful the portion and inheritance must be that is 
waiting for us there. 

Regarding the history of the interpretation of this section, it should also be stated 
that the explanation given here, the assumption of a future transformation and 
glorification of creation, is the one consistently found with the church fathers, likewise 
with most of the Lutheran and Reformed theologians of the sixteenth century in their 

 Hofmann, op. cit.13

 Godet, 193.14
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commentaries on Romans (e.g. Luther;  Melanchthon;  Körner, a co-author of the 15 16

Formula of Concord;  and Brenz ), in old study Bibles, like the Altenburg Bible of 17 18

1676, and finally with the vast majority of Bible-believing exegetes of modern times. The 
dogmaticians of the seventeenth century, who interpret the liberation of creation from 
the bondage of transitoriness as the annihilation of creation, by appealing especially to 2 
Peter 3, necessarily do violence to Paul’s words. It is impossible for εἰς τὴν ἐλευθερίαν in 
verse 21 to be an indication of time in the sense: “at the time when the freedom of the 
glory of the children of God begins.” The two phrases that more precisely define 
ἐλευθερωθήσεται, which are introduced with ἀπό and εἰς, clearly indicate the transferring 
of creation from one condition into a different condition. And why would the fire that 
Peter writes about absolutely need to be take as an annihilating fire? No earthly fire is 
an annihilating fire in the proper sense of that word; it does not completely eliminate 
the ma[er that it burns. The fire of hell does not annihilate the existence of the damned. 
So too, the effect of the fire on the Last Day does not necessarily have to be a redactio in 
nihilum, a reduction to nothing. The melting away, the dissolving of the old heavens and 
the old earth in fire corresponds rather to the dying, perishing, and disintegration of the 
human body, which will nevertheless be restored to life from the dust, from its residual 
particles. 

Finally, we will also record here some citations from the two familiar sermons of 
Luther on the Epistle for the Fourth Sunday auer Trinity:  19

Thus St. Paul turns all suffering on earth into a droplet and a tiny li[le spark, but 
that glory we should hope for he turns into an endless sea and a great fire.  20

If our parents had not sinned in paradise, the world would have never perished. 
But since they fell into sin, and all of us with them, the whole of creation must 

 Since the first, preliminary edition of Luther’s glosses and scholia on Romans, which he used for his lectures, was 15

not published until 1908, the year after the publication of Stoeckhardt’s commentary on Romans, Stoeckhardt must 
be referring to the two sermons Luther preached on Romans 8:18–22 that he is about to quote from extensively. 
However, the subsequent publication of Luther’s glosses and scholia provides further confirmation of Stoeckhardt’s 
assertion; see Luther’s Works (American Edition) 25:72–73, 363–64.—Trans.

 Melanchthon, Annotationes, fol. G iv recto; Commentarii, fol. b vii recto–verso.16

 Corner (Körner). (I did not have access to this source.—Trans.)17

 Brenz, Commentariorum Libri Tres, 211; Erklerung, 491–92.18

 Stoeckhardt is referring to the two sermons on Romans 8:18–22 that Luther preached for the morning and 19

afternoon services, respectively, on June 20, 1535 (Weimarer Ausgabe 41:301–318). These were eventually prepared 
for print by Caspar Cruciger and included in his 1544 Summer Postil (Luther, Auslegung der Episteln und 
Evangelien / von Ostern bis auff das Advent [Wittenberg: Hans Lufft, 1544], fols. 228v–235v). They were then 
included in editions of Luther’s so-called Church Postil. English translations can be found in John Nicholas Lenker, 
ed., Sermons of Martin Luther (Grand Rapids, MI: Baker Book House, 1983), 8:96–118, and in Luther’s Works 
78:153–71. The translations that follow are my own.—Trans.

 St. Louis Edition 12:718.20
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also pay for our crime, and is also subject to futility and destruction on account 
of our sin. And it has had to remain subject to the condemned world these six 
thousand years (which are nothing compared to eternal life) and serve it with all 
its assets, until God overthrows all creation and, for the sake of the elect, also 
purifies and renews it, as St. Peter also teaches in 2 Peter 3. For the sun is 
nowhere as beautiful, bright, and clear now as it was in the beginning when it 
was created. No, on account of humans it is certainly half dark, rusty, and sullied. 
But on that day God will sweep it out again and purify it by fire (2 Pet. 3), so that 
it becomes brighter and clearer than it was in the beginning. But because it must 
suffer on account of our sin and shine on the worst scoundrels just as much, 
indeed more than it does on the pious, it therefore genuinely longs for that day 
when it shall be cleaned back up again and serve only the blessed with its light. 
So too, the earth would bear no thistles or thorns, if it had not been cursed on 
account of our sin. Therefore it also longs, together with all creatures, for that 
day when it will be changed and renewed with them.  21

And it is spoken so very comfortingly when he draws all creation together as if 
into a single person, a person who has a longing with us to come out of this life 
into a different one. He does this so that we know for a fact that we are not living 
the life we are supposed to live, but are waiting for a different life, which shall be 
our true life, just as the sun is waiting for different a[ire, which it shall have, 
together with the earth and all other creatures. They shall namely be purified 
from every misuse of the devil and the world.  22

This is the hope that we have, he says, and all creation with us, which will also be 
purified and renewed to the most beautiful extent for our sake, so that a person 
will say, “Now this is truly a beautiful sun, a fine, handsome tree, an exquisite, 
lovely flower,” and so on. Now since this, I say, is our hope, should we be so 
arrogant and make such a big deal out of the modest suffering that we may 
encounter in this life? For what is it, really, compared to the glory that shall be 
revealed in us?  23

St. Peter also speaks this way about the transformation of creation in Chapter 3 of 
his second epistle. He says: “The heavens will melt away by fire with a great roar 
and the elements will dissolve from heat. But in keeping with his promise, we are 
waiting for a new heaven and a new earth, in which righteousness dwells.” It’s as 
if he were saying, “Just as right now on earth the majority are rascals and 

 Ibid., 724–25.21

 Ibid., 729.22

 Ibid., 731.23
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scoundrels who do not do our Lord God’s will as it is done in heaven, so too on 
that day nothing but righteousness and holiness shall dwell on earth, that is, 
nothing but pious, godly, righteous people. And just as in heaven there is nothing 
but righteousness and the devil has been driven out of it, so also shall he and all 
the godless be driven from the earth on the Last Day, so that nothing but holy 
people exist in heaven and earth, who will occupy everything in complete joy.” 
This is what St. Peter means when he says, “We are waiting for a new heaven and 
a new earth, in which righteousness dwells.” But St. Paul adds that we are not 
the only ones waiting for it, but that all of creation is also sighing, crying out, and 
waiting for it with us.  24

Creation knows, he says, that it shall not only be free from service to the 
transitory existence, but shall also be gloriously a[ired and adorned. It would 
love for that day to come soon, and it is as eager for it as a maiden  may always 25

be for a dance, for it knows how beautiful it shall be. It is therefore constantly 
yearning and anxious, just as we Christians are also yearning and would 
genuinely love for there to be a swiu end with the Muslim Turks, pope, and the 
shameful world.  26

Luther’s interpretation here needs no further interpretation on our part. It is self-
evident that what he says about the fine, handsome tree, about the exquisite, lovely 
flower, etc., is only a childlike, poetic portrayal of what paradise will be like in the new 
earth. Just this one thing should still be noted: Luther is entirely correct, in the second 
quote above, to understand the µαταιότης, to which creation is subjected, as 
“destruction.” But when he then expands the concept of µαταιότης to include the service 
that creation must render to the godless during the period of sin, it is certainly 
questionable whether the expression µαταιότης also encompasses that idea. It is, 
however, beyond dispute that this la[er idea does belong to the curse into which 
creation has fallen. 

 Ibid., 732.24

 German: Metze. This is a shortened, colloquial form of Mechtild or Matilda. Metze was commonly used like we 25

might use the names Susie, Sally, Jane, Debby, or Polly today, as a name for an unspecified or typical woman. Here 
Luther seems to be using it as he does elsewhere, as a term for a female virgin of marriageable age. In later German 
Metze gained the connotation of promiscuity.—Trans.

 St. Louis Edition 12:734–35.26
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In verse 22, the apostle had returned from the future to the present condition of 
creation. And now, starting in verse 23, he describes the present condition of Christians. 
He continues: Οὐ µόνον δέ, namely πᾶσα ἡ κτίσις στενάζει. Not only does the whole of 
creation sigh, but we sigh too, namely we Christians. 

There are a number of variants here. Auer Οὐ µόνον δέ, the words ἀλλὰ καὶ αὐτοί 
are certainly original. But auer the participial clause καίπερ  τὴν ἀπαρχὴν τοῦ πνεύµατος 27

ἔχοντες, Uncial B reads: καὶ αὐτοί; Uncials א, A, and C read: ἡµεῖς καὶ αὐτοί; Uncials K, L, 
and P, and the majority of minuscules read: καὶ ἡµεῖς αὐτοί. The first reading is adopted 
by Tischendorf and many more recent exegetes. The last one is the textus receptus. 
Obviously all these variants essentially yield the same sense. To us the second reading, 
which has the authority of Codex Sinaiticus and Codex Alexandrinus in its favor, seems 
to fit best. For, as Godet correctly judges, ἡµεῖς necessarily belongs here “in order to 
accentuate the contrast between believers and nature.”  And καὶ αὐτοί is joined to it in 28

the sense of “likewise.”  So this is the meaning: Also we ourselves, we Christians, sigh, 29

just as all of creation sighs. 
And we sigh in spite of the fact that we possess the firstfruits of the Spirit. Many 

expositors take the genitive τοῦ πνεύµατος in the expression τὴν ἀπαρχὴν τοῦ πνεύµατος as a 
partitive genitive. Some of those, like de We[e, Olshausen, and Meyer, understand the 
firstfruits of the Spirit to mean the Spirit that the apostles and early Christians in 
general received, in contrast to the Spirit that the later generations of Christians 

 I am unsure from where Stoeckhardt is getting καίπερ; no Greek manuscript includes it. He clearly understands 27

the participle ἔχοντες to be concessive, so perhaps he simply always saw that particle at the head of the participial 
clause in his mind’s eye.—Trans. 

 Godet, 197.28

 Meyer, 4:381, 383–84.29

Romans 8:23–27. 

And not only that, but also we ourselves, even though we possess the firstfruits of 
the Spirit, we likewise sigh in ourselves as we wait for our adoption, the redemption 
of our body. For we are saved in hope, but hope that one sees is not hope. For if 
someone sees something, why does he still hope for it? But if we hope for what we 
do not see, we wait in patience. And in the same way the Spirit, too, assists with our 
weakness. For we do not know what we should pray in a fitting way, but the Spirit 
himself intercedes on our behalf with inexpressible sighs. And the One who 
searches hearts knows the mind of the Spirit, that he intercedes on behalf of the 
saints in a God-conforming way.
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supposedly received.  But no such distinction can be found anywhere else in the New 30

Testament. When the apostle says ἡµεῖς, “we,” he is speaking on behalf of Christians of 
every age. Others, like Tholuck and Philippi, contrast the firstfruits of the Spirit—that is, 
the share of the Spirit that we receive here on earth—with the full harvest or full 
measure of the Spirit we will receive in the world to come.  But the blessing of eternal 31

life is never defined as a full outpouring of the Spirit anywhere else in the New 
Testament. In our passage, what we Christians are still waiting for is called υἱοθεσία and 
ἀπολύτρωσις. In the first half of Chapter 8, Paul simply said that the Spirit of God dwells 
in us and that we have the Spirit of Christ. It would be a completely new and strange 
idea, that we initially have only a portion of the Spirit. 

We therefore take τοῦ πνεύµατος as a genitive of apposition, as Bengel, Weiss, 
Hofmann, Luthardt, Godet, and Hodge do.  Since the Spirit comes from the other 32

world, we Christians, we who have the Spirit, possess in and with the Spirit the 
firstfruits of the world to come, the firstfruits of heavenly glory. Because the Holy Spirit 
dwells in us, we already carry a piece of heaven in our hearts, so to speak. In Ephesians 
1:14, the Spirit is similarly called the deposit guaranteeing the future inheritance, 
ἀρραβὼν τῆς κληρονοµίας, and the same appositional designation is found in 2 Corinthians 
1:22, ἀρραβὼν τοῦ πνεύµατος, that is, the down payment consisting of the Spirit. 

Now even though we possess the firstfruits of the Spirit, nevertheless we sigh—ἐν 
ἑαυτοῖς στενάζοµεν, we sigh intus in animis nostris, sighs arise from the depths of our soul, 
which then ouen become audible in plaintive cries ranging from faint to strong. We 
sigh, like creation, under the burden of the δουλεία τῆς φθορᾶς. We Christians are no 
stoics. The sufferings of these times affect our heart. We feel very acutely the misery of 
death. But this sighing is also a yearning and waiting, an ἀπεκδέχεσθαι, as it is in a similar 
way for creation, though certainly for us Christians it is actual, conscious yearning and 
waiting. 

What we are waiting for and expecting is our adoption, υἱοθεσίαν ἀπεκδεχόµενοι, 
which in the context must mean the consummation of our adoption. We are already 
children, true children of God, right now. The Spirit whom we have received is a spirit 
of adoption [Rom. 8:15–16; Gal. 4:6]. Yet our outward circumstances do not correspond 
to our rights and standing as children. Our adoption is still hidden, concealed by the 
mask of the cross. That is why we still sigh, but we also sigh as we wait for a change to 
this situation, the revelation of our adoption. We are waiting for the glory of God which 
shall be revealed in us, and which will then identify us as what we really are, as 
children of God. This glory is appointed and prepared precisely for the children of God, 
and creation is only waiting to receive a share in the freedom and glory of the children 

 de Wette, 91; Olshausen, 307–8; Meyer, 4:381–82.30

 Tholuck, 295; Philippi, 363.31

 Bengel, 578.1; Weiss, ed., 410–11; Hofmann, 337; Luthardt, 389; Godet, 198; Hodge, 434.32
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of God in its own appropriate measure and way. The apostle himself explains the 
expression υἱοθεσίαν with the appositional phrase he adds, τὴν ἀπολύτρωσιν τοῦ σώµατος 
ἡµῶν. We are waiting for the blessed hour when Christ will redeem our mortal body 
from the bonds of futility and death, when he will glorify our decomposed body, so that 
it becomes similar to his glorified body (Phil. 3:21). 

We Christians are waiting for our adoption, our body’s redemption. But we are 
still just waiting. The fact that the present is still a time of waiting for us continues to be 
very strongly emphasized in the following sentences (vv. 24–25), which expound on the 
ἀπεκδεχόµενοι of verse 23. We translate Τῇ γὰρ ἐλπίδι ἐσώθηµεν (vs. 24a) with Luther: “For 
though we are saved, we are saved in hope (Denn wir sind wohl selig, doch in der 
Hoffnung).” With σωθῆναι the apostle in this context is referring to σωτηρία in the 
pregnant sense, the future, consummate salvation, what we call “blessedness (Seligkeit)” 
in German, precisely that which he previously designated as υἱοθεσία and ἀπολύτρωσις. 
We have already been rescued and saved; we have already become partakers of 
salvation. Salvation has been won and prepared for us by Christ. Those who believe in 
Christ have eternal life (John 3:16; [5:24]). 

But the emphasis here is on the preceding τῇ ἐλπίδι. We understand this 
expression, along with Bengel, Meyer, Philippi, Hodge, and others, in the sense “in or 
by way of hope (hoffnungsweise).”  “The dative is not a dative of means, but of 33

manner.”  34

The dative (ἐλπίδι) does not in this case express the means by which anything is done, 
but the condition or circumstances in which it is, or the way and manner in which it 
occurs. It is therefore analogous to our forms of expression, we have a thing in expectation 
or prospect. Salvation is a blessing we have in hope.  35

We are saved, we have blessedness (as we say), but in the form of hope, in such a way 
that we are hoping for the blessedness that is still to come, that is prepared for us in the 
future. 

It then goes on to say: Ἐλπὶς δὲ βλεποµένη οὐκ ἔστιν ἐλπίς. “But hope that one sees is 
not hope” (vs. 24b). Here ἐλπίς, “hope,” is used in the objective or passive sense. “In a 
forceful way, in all languages the object of my hope is itself termed my hope.”  36

“For if someone sees something, why does he still hope for it?” Ὃ γὰρ βλέπει τις, 
τί καὶ ἐλπίζει (vs. 24c). “The καί signifies hoping joining in with seeing,” which should be 

 Meyer, 4:385; Philippi, 367.33

 Bengel, 578.2.34

 Hodge, 435.35

 Philippi, op. cit.36
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evident as “absurd.”  It is in the nature, in the concept, of hope that if a person is 37

hoping for something, he does not have it in front of him, does not see it, and is not 
enjoying it. Hoping and seeing are mutually exclusive. When seeing begins, then hope 
is at its end. 

And now, from this discussion about the essence of hope, the apostle draws this 
conclusion in verse 25: Eἰ δὲ ὃ οὐ βλέποµεν ἐλπίζοµεν, δι᾽ ὑποµονῆς ἀπεκδεχόµεθα. “But if we 
hope for what we do not see, we wait in patience.” This state of affairs—that at present 
we do not yet see, but hope, that our salvation at present is still an object of hope, not of 
sight—contains in itself the idea that right now we are waiting. In this age, we 
Christians are in a position of hoping and thus in a position of waiting. However, we 
wait in patience, literally “through or amid patience,” δι᾽ ὑποµονῆς. We gladly and 
willingly endure all the sorrow of this age, since our waiting proceeds from our hope, 
and Christian hope is a certain hope, one that already contains the blessing that is 
hoped for. So this description of the present condition of Christians is also phrased in 
such a way as to soothe suffering Christians and to bring them to terms with their 
current lot and fate. Hodge very aptly summarizes the content of verses 24 and 25 with 
this sentence: “Salvation, in its fullness, is not a present good, but a ma[er of hope, and 
of course future; and if future, it follows, that we must wait for it in patient and joyful 
expectation.”  38

The apostle continues in verse 26: Ὡσαύτως δὲ καὶ τὸ πνεῦµα, etc. “But in the same 
way the Spirit, too,” etc. With these words, he places this person, the Spirit of God, 
alongside the other two subjects he previously spoke about, creation and Christians, 
and he states something similar about the Spirit as he did about the other two. Starting 
in verse 19, he explained that creation is waiting and sighing, and that Christians 
likewise sigh as they wait, etc. And now he adds that in the same way the Spirit sighs, 
too. The present is a time of sighing for the Spirit, too. The statement about the Spirit in 
verse 26 ends with the clause, ὑπερεντυγχάνει στεναγµοῖς ἀλαλήτοις. The expression 
στεναγµοῖς clearly corresponds to the συστενάζει of verse 22 and the στενάζοµεν of verse 23. 
What is said about the Spirit before these words merely serves to prepare the way for 
them and to make them intelligible. 

 It first says about the Spirit: συναντιλαµβάνεται τῇ ἀσθενείᾳ ἡµῶν. For τῇ ἀσθενείᾳ 
should be read, not ταῖς ἀσθενείαις. The Spirit “assists with our weakness.” That is 
tantamount to: He assists us in our weakness. Ἀντιλαµβάνεσθαί τινι means “to assist 
someone”; συναντιλαµβάνεσθαί τινι means “to lend a hand to someone whom one wishes 
to help with a task.” This literal meaning fits quite well in our passage. For those whom 
the Spirit assists are weak, and weak people, who are not completely lacking in life and 
movement and who cannot survive purely on their own power, are in need of support, 

 Meyer, 4:386.37

 Hodge, 435.38
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the capable assistance of someone stronger. What our weakness consists of and how the 
Spirit bolsters our weakness is explained in more detail in what follows. 

“For we do not know what we should pray in a way that is fi[ing.” Τὸ γὰρ τί 
προσευξώµεθα καθὸ δεῖ, οὐκ οἴδαµεν. The reading προσευξώµεθα is be[er a[ested than the 
other, προσευξόµεθα, which says the same thing anyway. Philippi, following the 
precedent of the more ancient expositors, understands these words to mean that the 
Christian, overcome by the feeling of his own weakness, knows how to arrive at neither 
the right content (τί) nor the right form (καθὸ δεῖ) for his prayer.  But τί and καθὸ δεῖ are 39

one concept, the la[er a clarification of the former. Meyer explains: “[We do not know] 
what we should pray for, as necessitated in every case, in a way consistent with the need. The 
la[er is the more precisely defining factor. We are not simply unaware of what we 
should pray for in general, but what needs to be prayed for in a given circumstance.”  40

But he reads too much into the καθὸ δεῖ. The meaning is simply this: We are not skilled at 
praying for what we ought to be requesting in such a way as may be necessary, in a 
fi[ing way, in a way corresponding to the subject of our prayer. Hofmann interprets 
similarly, except that he connects καθὸ δεῖ with οὐκ οἴδαµεν, which is less plausible: “And 
thus the meaning would rather be that we are not as skilled in what we should pray as 
may be necessary for praying what would be ideally prayed.”  41

In any case, however, most exegetes make the mistake of thinking that Paul is 
speaking about prayer in general, about the weakness of our prayer and about how the 
Spirit helps us pray, and they thereby completely abandon the apostle’s line of thought. 
In this context, a specific asking and praying, a very specific subject of prayer, is under 
discussion, as e.g. Weiss and Hofmann also recognize—namely the future salvation or 
glory.  We Christians sigh at present, but our sighing is at the same time a waiting, and 42

at the same time a praying. We sigh and yearn for the consummation of our adoption, 
for our body’s redemption, and we pray and plead for it. Our sighs ascend to God from 
the depths of our heart. So we certainly know something about the τί, the content of our 
praying. We have the promise of future glory. But we still have no adequate concept, no 
appropriate conception, of the glory that shall be revealed in us. Our capacity for 
comprehension is so weak and the promised glory so exceedingly great and weighty, 
that we cannot truly grasp it at all. Moreover, the sorrow and misery of this age still 
weigh us down so much and ouen so completely overwhelm us, that our glimpse into 
our bright and happy eternity is clouded. Thus it happens that our praying in no way 
matches the subject of our prayer, the great blessing for which we are waiting. Sure, we 
sigh and pray and plead: “Your kingdom come! Deliver us from evil! Lord, just bring 

 Philippi, 369.39

 Meyer, 4:387.40

 Hofmann, 342.41

 Weiss, ed., 415; Hofmann, 342.42
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me safely to heaven!” But this begging and pleading is still so weak, ouen so feeble and 
lame, as if the salvation for which we are asking were a completely trivial ma[er. “The 
distance between the distress in which we find ourselves and the glory we long for is so 
great, that we cannot find the language for pleading to God that would appropriately 
express the content of our yearning for redemption—content that we are unable to 
measure.”  43

That is our weakness, this weak sighing and praying, which so poorly 
corresponds to the immeasurable content of our yearning for redemption. But he 
himself, the Spirit, assists with our weakness, and does so by interceding on our behalf 
with inexpressible sighs, ὑπερεντυγχάνει στεναγµοῖς ἀλαλήτοις. The fact that the Spirit 
intercedes on our behalf is indicated by the ὑπέρ in ὑπερεντυγχάνει, and the insufficiently 
a[ested addition, ὑπὲρ ἡµῶν, is superfluous. Most of the more ancient expositors 
interpret these words as Augustine does, quod spiritus gemere nos facit, that the Spirit 
makes us to sigh.  That is also Philippi’s opinion, that here the sighing of the sanctified 44

human spirit is traced back to its ultimate originator, the Spirit of God himself.  But the 45

Spirit of God is presented here not as the originator of our sighs, but rather as subjectum 
gemens, as a person who is doing the sighing himself. When it says that the Spirit 
intercedes on our behalf with inexpressible sighs, this can mean nothing else than that 
the Spirit sighs and intercedes for us with his sighs. “The Spirit himself must be sighing, 
if he is to intercede for us with sighs, and if God is to understand the φρόνηµα of the 
Spirit (vs. 27).”  46

The Spirit is certainly also the originator of our sighs, since he is the one who 
effects all movements and impulses in Christians. But those are still the movements and 
impulses of Christians, not of the Spirit. The Spirit works faith in us, yet this faith is our 
faith, not the Spirit’s faith. By contrast, in our passage Paul ascribes the sighing to the 
Spirit as the subject and speaks of the Spirit’s sighing. Plus, as already noted, in verse 23 
he draws a connection between the sighs of the Spirit and the sighs of Christians, 
thereby distinguishing the former from the la[er. The explanation of the the ancients 
and Philippi also does not agree with the expression ὑπερεντυγχάνειν. For the Spirit 
making us to sigh and teaching us to pray is definitely something different from the 
Spirit interceding on our behalf. The words of Paul cannot yield any other meaning than 
the one Meyer, Weiss, Hofmann, and Godet have also put forward, namely that the 
Spirit sighs and, with his sighing, exerts his influence with God on our behalf.  47

 Hofmann, 342.43

 Patrologia Latina 35:1425, 2076.44

 Philippi, 370–71.45

 Meyer, 4:388.46

 Weiss, ed., 414–17; Hofmann, 342–43; Godet, 204–5.47
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True enough, the Spirit sighs within us. The apostle is here describing something 
that takes place inside of us. The sighs of the Spirit ascend to God from our heart. The 
human is the instrument of the sighing Spirit. We feel and experience something of this 
sighing and yearning of the Spirit in our heart. It ouen becomes audible in physical 
sighs produced by our chest and mouth. Yet they are the Spirit’s sighs, which a 
Christian can also distinguish from his own sighs. The Spirit of God is a self-subsisting 
person, one who speaks, testifies, and prays. Just as the Spirit of God gives testimony to 
our spirit, persuades and assures us, that we are God’s children [8:16], so also he speaks 
to God in the children of God, from within their soul, and prays for us. And since they 
are the Spirit’s sighs, they are inexpressible sighs, too high and too deep for us. We 
certainly perceive them within us, but we cannot grasp them in concepts and clothe 
them in words. 

The Spirit sighs in us and with us, and his sighing is directed at the same subject 
that we sigh for, that creation also sighs for, namely the freedom and glory of the 
children of God. Obviously the Spirit does not request this for himself, but for us. And 
he does so, interceding on our behalf, precisely with his sighing and praying. He sighs 
in us, with us, and for us. The good Spirit of God has a heartfelt sympathy with our 
weakness. He cannot, humanly speaking, watch and bear it as the children of God, in 
whom he has made his dwelling, are treated so badly in this world. So he enters the 
arena on their behalf and asks God to bring an end of their suffering, to bring them to 
glory. And with this powerful intercession, which we can perceive to some extent, even 
though we cannot really understand it, he is at the same time supporting, liuing up, and 
carrying our weak sighs and prayers, so that they do not completely cease, but finally 
reach their goal. 

There are no believing Christians who have not experienced this assistance of the 
Spirit to some extent, who have not had any taste of this comfort of the Spirit. When the 
cross weighs heavily upon us, when we feel alone and forsaken here below, when we 
cannot find any friend, any comforter, any person who really understands what 
troubles and burdens us, when our praying and pleading don’t really flow, we then may 
detect in our heart an indefinable, inexpressible moan, sighing, and yearning, that 
penetrates bone and marrow, perhaps even affects the organs of the body. It is a 
powerful sighing and yearning that soon extricates us from our misery and gives us a 
taste of powers of the world to come. It’s as though someone else, someone stronger, 
were taking hold of our faltering heart and se[ing it upright, directing it up toward 
God, stretching toward God with it, so that now we can once again look up to God and 
pray more joyfully and confidently. 

That is the assistance, the intercession of the Comforter, the Holy Spirit. But even 
if we do not feel and experience much of such things, we still know from the apostle’s 
mouth and should believe that the Spirit of God himself dwells and works in us, speaks, 
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sighs, and prays, and with his sighing and praying intercedes for us and will continue 
to intercede for us, will assist us, liu us up, and carry us all the way until our final sigh. 

The Spirit himself intercedes on our behalf with sighs that are inexpressible. But 
for God, the apostle adds in verse 27, his language is perfectly intelligible. The One who 
searches hearts, and thus sees what takes place in them, can make out just fine what the 
Spirit intends and means with his sighs. He knows that he speaks up for the saints in 
God-conforming ways. With Fritzsche, Meyer, Hofmann, and others, we take ὅτι κατὰ 
θεὸν ἐντυγχάνει ὑπὲρ ἁγίων as appositional to τί τὸ φρόνηµα τοῦ πνεύµατος, and thus as 
another object of οἶδε.  For this ὅτι-clause cannot be specifying cause, since God, the 48

knower of hearts, knows everything going on in the inner life of humans, including that 
which is opposed to God. At best, this clause could establish the reason why God 
accepts and listens to the sighing of the Spirit, but that would have to be expressed in 
some other way than with οἶδε. 

Concerning the ἐντυγχάνειν, the vicarious sighing and praying of the Spirit, the 
apostle emphasizes here that it takes place κατὰ θεόν. This does not mean “in accordance 
with God’s purpose, will, and pleasure.” For it is not fi[ing to say that the Spirit of God 
complies with God’s will and pleasure; it is only fi[ing to say that about humans, about 
Christians. Κατὰ θεόν clearly corresponds to καθὸ δεῖ in verse 27. We Christians, for our 
part, do not possess the skill to ask and to pray for the salvation and glory to come in a 
fi[ing way, in a way commensurate with the sublimity of that blessing. We still cannot 
truly grasp the very thing for which we eagerly hope. The Spirit, however, prays and 
asks for our glory καθὸ δεῖ, in a fi[ing way, or κατὰ θεόν, which means the same thing—in 
a way conforming to God and the glory of God. The adverbial qualifier κατὰ θεόν is 
similarly used in 1 Peter 4:6, where it says about the believers who have passed away 
that they live according to the spirit in conformity with God, ζῶσι κατὰ θεὸν πνεύµατι. 
That is, they lead a blessed life and existence that is similar to God. 

The Spirit is well versed in that which we do not truly understand. He knows 
exactly what our hope is all about. He is at home in that world. He is God himself and 
he knows God. He knows and beholds God’s glory, and the δόξα θεοῦ is his own; that is 
why is he also called τὸ τῆς δόξης πνεῦµα, the Spirit of glory (1 Pet. 4:14). And he 
intercedes for us in a way consistent with all of that. With holy, divine seriousness, with 
the fervor of divine love, in a way commensurate with the immeasurable, divine content 
of our hope, he prays to God on our behalf, he sighs and implores for our divine glory. 

God’s Son, our Redeemer, is our intercessor. It is an ἐντυγχάνειν κατὰ θεόν when the 
Son says to the Father, “Father, I want those whom you have given me to be with me 
where I am, so that they see my glory, which you have given me” (John 17:24). In a 
similar way, with similar words, the Spirit of Christ exerts his influence on behalf of 
those in whose hearts he dwells and whom he wants to prepare for salvation. The 

 Fritzsche, 190; Meyer, 4:389; Hofmann, 344.48
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apostle here designates the Christians for whom the Spirit speaks up as “saints.” The 
Spirit is zealous and does all he can for those whom he has sanctified, in whom he has 
begun the new, spiritual, divine existence and life, to make sure that they are perfected. 
He lays claim to “the inheritance of the saints in light” (Col. 1:12) on behalf of the saints, 
yes, demands that God give it to them, as it were. And God is well aware of the Spirit’s 
pleading for Christians in this way. God knows the mind of the Spirit. And it is self-
evident that such God-conforming praying is pleasing to God and favorably heard by 
him. 

The apostle has described the Christian’s present status quo. For Christians—as 
well as for the creation that surrounds them and the Spirit who dwells in them—the 
present is a time of sighing. Certainly the sighing of Christians, as well as that of 
creation, is also a waiting and hoping. But the sighs of the Spirit are directed at the 
future, too; the Spirit prays on behalf of the saints for their glory. That is a powerful 
comfort for suffering Christians. At the same time, in these final verses that speak of the 
inexpressible signs of the Spirit, the apostle is once again pointing to the incomparable 
greatness of the future glory. This glory goes far beyond our asking and understanding; 
it is known only to God and his Spirit. Thus the entire context from verse 19 onwards 
serves to substantiate the statement in verse 18. The exceeding greatness of the glory 
that shall be revealed in us is the basis of comfort that the apostle validates in verses 18–
27. 

With the words Οἴδαµεν δέ, “And we know,” the apostle adds a second basis of comfort 
to the first by means of a δὲ µεταβατικόν (transitional δέ), and auer he has already pointed 
to the greatness of the future glory, he names a second characteristic of that glory. When 
Hofmann, Godet, and others take the δέ adversatively and contrast the sentence it 
introduces with the description of the Christian’s distressing present, they are missing 
the main thought of the preceding exposition.  49

 Hofmann, 344–45; Godet, 207.49

Romans 8:28–30. 

And we know that for those who love God all things serve for the best, for those 
who are called according to the plan. For those he pre-selected for himself, he also 
predestined to be conformed to the image of his Son, in order that he might be the 
firstborn among many brothers. And whom he predestined, those he also called, and 
whom he called, those he also justified, and whom he justified, those he also 
glorified.
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“We know,” it now says, “that for those who love God all things serve for the 
best (daß denen, die GoI lieben, alle Dinge zum Besten dienen).” That is the best German 
translation. Πάντα, “all things,” thus also the sufferings of this life, συνεργεῖ—literally, 
“work together,” then more generally, “are helpful or beneficial, serve”—εἰς ἀγαθόν, “to/
for the good, to/for the best,” thus also to the glory that Paul has in view in this entire 
section. 

This is true for those who love God, τοῖς ἀγαπῶσι τὸν θεόν. Like “saints,” this is 
another common designation for believing Christians (Eph. 6:24). It is for those who 
love God that he has prepared salvation, has promised eternal life, the eternal kingdom 
(1 Cor. 2:9; James 1:12; 2:5). The relationship of love that Christians have with God 
includes and entails that, for those who love God and persevere with him in all trials, he 
does everything for their sake, for their benefit, and will ultimately give them eternal 
life and bring them to glory. As far as how troubles help believing Christians to glory, 
the apostle demonstrated that back in 5:4–5. 

Our love for God, however, is neither now nor ever nor in any respect the basis 
and cause of salvation. It is only the via regni, not the causa regni. Rather, the fact that all 
things help those who love God to glory, and the certainty that this is so (οἴδαµεν), is 
based on what is stated in the a[ached appositional clause, τοῖς κατὰ πρόθεσιν κλητοῖς 
οὖσιν, “for those who are called according to the plan,” or, “since they are called 
according to the plan.” 

It should be explicitly stated that the certainty articulated here rests causally in the 
relationship of being called as planned… The working of divine grace, through which 
they have been brought to faith and called into the Christian community, guarantees for 
them that God must direct everything to their salvation—and all the more so, 
considering that this working is founded on a specific divine plan.  50

Those who love God are at the same time those who are called, οἱ κλητοί. Here we 
both recall what we noted on this la[er concept back at 1:6 and supplement what was 
said there. Κλητοί, both in Paul’s le[ers and in the apostolic le[ers in general, is 
consistently predicated of believing Christians, just as they are called πιστοί, ἅγιοι, 
ἀγαπητοί, and ἐκλεκτοί elsewhere. This usage is generally acknowledged by expositors 
both ancient and recent. Fritzsche writes: 

Paul has not jumbled conflicting notions of people who are invited (οἱ κλητοί) and those 
who are called (οἱ ἐκλεκτοί). No, οἱ κλητοί for him is consistently an honorific title for 
Christians as people who have been divinely summoned or invited, in the same way that 
elsewhere Christians are honorifically called οἱ πιστοί as people distinguished by faith, οἱ 

 Weiss, ed., 420.50
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ἐκλεκτοί as people plucked out from the dregs of impious humanity (Rev. 17:14), οἱ ἅγιοι 
as those consecrated to God, and by other names (1 Thess. 1:4; Col. 3:12).  51

Philippi notes: 

In the apostolic le[ers directed to Christian congregations, καλεῖν, κλῆσις, and κλητός 
apply to believers for the whom the call of God has been effective, or at least presumably 
effective, corresponding to the nature of the relationship. 

He then continues: 

Now even if Paul consistently confers the predicate κλητοί only on those on whom the 
divine κλῆσις has had its intended effect, that is, those subjects who have responded to 
his call, so that in essence “called” and “effectively called” coincide in their case, it still 
may not be said on that account that κλήτος has the meaning, “effectively called.” For the 
effective element is not expressed here in the predicate by itself. That element only 
emerges from the nature of the subject.  52

It is true enough that the subjective element in itself—the fact that the persons in 
question have for their part followed God’s call—is not contained in the term κλητοί. 
“They are not called κλητοί by reason of compliance with and accepting of the call.”  53

Here God alone is the acting subject and the human is the object of God’s activity. God 
calls, and the human is called. But “the effective element” is there in the expressions 
καλεῖν, κλῆσις, and κλητός when Christians are said to be called and when it is said that 
God has called them. For κλητοί, in the purely objective sense of the word, are all the 
people who have heard this gospel, including those who have not followed its call. Thus 
κλητοί in this sense cannot be legitimately used as a distinguishing characteristic of 
Christians. 

Here’s how it is: God, the one who wills that all people be helped, and who 
through Christ has prepared salvation for all, uses the message of the gospel to call all 
who hear that message to Christ. He sends out his servants, the preachers of the gospel, 
and they invite all those they manage to reach with their voice to partake of the great 
banquet, the wedding banquet, to partake of the salvation in Christ. Thus all people 
whose ears the gospel has reached are κλητοί in the sense of invitati (invited). And that’s 
how the Lord uses the expression κλητοί in Ma[hew 20:16 and 22:14. The majority of 
people unfortunately refuse this call, this invitation of God, and do not become 
obedient to the gospel. But those who have followed the call of God, who have received 
the gospel in faith, have not done so on their own. God has worked that faith in them. 

 Fritzsche, 196.51

 Philippi, 110–111.52

 Calov, Biblia Novi Testamenti Illustrata, 142.2.53
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Through the preaching of the gospel in which he offered them salvation, God also called 
them internally, took hold of their heart and will, planted the affirmative response to his 
offer in their heart, summoned, drew, and brought them to Christ. “[With] his effective 
κλῆσις…the gospel has penetrated their heart.”  So they are κλητοί in the pregnant sense 54

of the word, not just as invitati, but also, as Usteri and Rückert affirm, as arcessiti, those 
who have been summoned, sent for, brought in by God’s call.  God has called them, 55

ἐκλήθητε, into the fellowship of his Son, Jesus Christ, εἰς τὴν κοινωνίαν τοῦ υἱοῦ αὐτοῦ Ἰησοῦ 
Χριστοῦ, so that they now have fellowship with Jesus Christ (1 Cor. 1:9). God has called 
them, καλέσαντος, that is, transferred them out of the darkness into his wonderful light (1 
Pet. 2:9). 

In the citation from Weiss above, he quite correctly defines the κλητοί in our 
passage as “the working of divine grace, through which they have been brought to faith 
and called into the Christian community.” However, we must also link this working of 
grace with the external vocatio (calling of God). For it is precisely through the Word that 
God has worked this in them. This working of divine grace is identical to conversion. 
And it is by virtue of this calling that those whom it has made into Christians have then 
also become those who love God. 

But the ultimate purpose of this calling is the blessed goal that we Christians are 
anticipating. God has called us to eternal life (1 Tim. 6:12), to his eternal glory (1 Pet. 
5:10; 2 Thess. 2:14). God already held out the prospect of future glory to us at our calling 
and conversion, when we became Christians. There he pointed our feet down the path 
of peace [Luke 1:79], the path that leads to eternal life. So through our conversion, we 
already have the guarantee of future glory, and with it the additional guarantee that all 
things, including the sufferings of this life, are helping us to that glory. For God, who 
has called us, is faithful (1 Cor. 1:9), and the promise upon which we were called he will 
also surely fulfill. 

The guarantee of the consummation of our salvation, which we were given in 
and with our calling, comes out all the more firm and sure, considering that it is 
founded on a plan of God. We are called κατὰ πρόθεσιν, in conformity with a plan, as a 
result of a divine plan. People have read everything possible into this πρόθεσις. Some 
take God’s plan as his saving will and plan of salvation in general, others as his 
resolution to redeem mankind and at the same time his deciding on the way and means 
of salvation. This is purely arbitrary. The expression πρόθεσις merely conveys that God 
planned something. What he planned must be derived from he context. 

In our passage, κατὰ πρόθεσιν is connected with κλητοῖς οὖσιν. Thus God’s plan was 
to call, to convert, to bring to Christ and to save through Christ, to glorify with Christ 
precisely those persons who are now God-loving, that is, Christians. For this was the 

 Lange, 171.2.54

 Usteri, 174; Rückert, 379–80.55
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purpose he had in calling them. And his calling is accordingly the execution of this 
divine plan and resolution. His calling is a historical event; it occurs in time. The divine 
plan, which is realized in his calling, lies outside of time. It is an act taking place within 
God before time, a plan that God conceived by himself, in his eternal counsel, a πρόθεσις, 
ἣν προέθετο ἐν αὐτῷ (Eph. 1:9), a πρόθεσις τῶν αἰώνων (Eph. 3:11). This eternal plan is 
essentially identical to eternal election. Thus what Weiss states about God’s election and 
its relationship to his calling is also true of this plan: “Election and calling are…
inseparable, correlative concepts; where the first takes place, so does the second. It’s just 
that no one can perceive the former, since it is an act taking place before time within 
God, while the la[er makes an appearance as a historical fact.”  56

We Christians should therefore know that—to speak with our confession—
already from eternity God “has ordained in his plan” that he would bring us to Christ, 
to faith, to salvation, and “how he would bring me to it.” Accordingly, I have now been 
called, have been brought to Christ, brought to faith, and the ultimate purpose of that 
calling will also certainly be fulfilled in me. I will certainly one day receive a share in the 
glory of Christ. For God’s eternal plan, which also includes my own salvation, “cannot 
fail or be overturned,” as the Formula of Concord says.  Human plans ouen fall 57

through. But God’s plans come to pass fully intact and without fail. The plan by virtue 
of which we Christians have been called to Christ and to eternal life is the πρόθεσις τοῦ τὰ 
πάντα ἐνεργοῦντος κατὰ τὴν βουλὴν τοῦ θελήµατος αὐτοῦ (Eph. 1:11), the plan of him who sets 
everything in motion and completes what he has decided to do. 

It should also be pointed out that strict Reformed theologians, following 
Augustine’s precedent,  contrast those called κατὰ πρόθεσιν with those called µὴ κατὰ 58

πρόθεσιν. They then connect that idea with the Calvinistic dogma that, when non-elect 
are called, it is not a powerful calling and is not done in earnest, and that in those cases 
the calling has no effect because the divine plan is lacking. But such a distinction 
between two classes of called people—those called by plan and those called sans plan—
is foreign to Paul’s teaching, and it has no support in Romans 8:28.  We showed earlier 59

that κλητοί in this passage has a different, narrower meaning than, e.g., in Ma[hew 20:16 
and 22:14. So one cannot lump the κλητοί being discussed here and the κλητοί discussed 
there into one category or take them as one genus, which can then be broken up into 
two species, those called by plan and those called sans plan. In our passage, Romans 
8:28, as in the apostolic le[ers in general, κλητοί are those who have been called and 
brought in, arcessiti, the converted. And Paul says about them in general that they are 
called according to the plan. 

 Weiss, “Die Prädestinationslehre,” 79.56

 Solid Declaration, Article 11, par. 45.57

 Patrologia Latina 35:2076.58
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We Christians should follow the apostle’s guidance and view our calling, our 
conversion, as something in which a well-thought-out, eternal counsel and plan of God 
has been realized. It is not by chance that we, we, are included among those who have 
been called to Christ, that is, have been converted to him and have come to faith in him. 
And when we properly reflect on this grace that has been shown to us and really take it 
to heart—especially keeping in mind that it is an eternal grace—then our thoughts and 
our heart will stay stuck on this grace, and they will not turn aside to the others who 
have heard the same gospel and yet are not converted and saved. 

What the case is with those people can be found on a different page of the Bible. 
When Scripture speaks of the many who are also called, in the sense of invitati, and are 
lost nevertheless (e.g. in Ma[. 20:1–16; 22:1–14; 23:37), it uses neither the expression κατὰ 
πρόθεσιν nor the opposite µὴ κατὰ πρόθεσιν. On that subject, Scripture does not occupy 
itself with the plan of God at all. There it merely affirms that God has called, invited, 
those people through the gospel, and has done so earnestly and powerfully; that he has 
not spared any effort with them, but has done all that he could do to rescue them; and 
that they for their part hindered the effect of the Word, persistently resisted the Holy 
Spirit, who wanted to convert them as much as anyone else; that they were not willing 
and therefore have only themselves to blame for their destruction. We should content 
ourselves with these scriptural thoughts and not grab something that Scripture says 
about the called in other places, in a different context—where they are called κλητοί in a 
special sense, in the pregnant sense of the word—and mix it in here. 

When we now survey the following sentences introduced by ὅτι (vv. 29–30), we 
immediately notice that the expressions προέγνω and προώρισε correspond to κατὰ 
πρόθεσιν in verse 28, and ἐκάλεσε corresponds to κλητοῖς οὖσιν in verse 28. Verses 29–30 
therefore explain the expression τοῖς κατὰ πρόθεσιν κλητοῖς οὖσιν in more detail and, just as 
that clause did, substantiate the statement that everything serves for the best for those 
who love God. The apostle speaks here so unvaryingly, οὓς…τούτους καί, because he 
wishes to stress that if the first is true of a person, then the second, third, etc. is also true 
of that person. The divine actions listed here are tightly connected; they form a single, 
firmly linked chain, as it were. But it is evident that he has the very same persons in 
view whom he previously designated as those “called according to the plan,” “those 
who love God,” and “children of God”—precisely those persons who are now 
Christians, those with whom he groups himself in the entire section (vv. 18–39) when he 
uses ἡµεῖς, ἡµῶν, etc. 

The first thing he now states about them is this: οὓς προέγνω, literally, “[those] 
whom he has acknowledged beforehand.” A number of church fathers, the Lutheran 
dogmaticians of the seventeenth century, and a good portion of more recent theologians 
apply this expression to the foreknowledge of God and translate, “those he has seen 
beforehand,” or “those he has known in advance.” But the foreknowledge of God 
encompasses all things and all people, good and bad, while the discussion here is only 
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about those who are now Christians and will eventually be glorified. So in order to 
make sense of that interpretation, they have to amend what the text says. So the 
dogmaticians of old explain it as quos credituros praevidit, “those he saw beforehand 
would believe,” thus achieving their election intuitu fidei, “in view of faith.”  Philippi 60

and Godet do the same thing: those he saw beforehand in this capacity, as believers.  So 61

does Meyer: “[those he] recognized beforehand, namely as such who would one day 
become σύµµορφοι τῆς εἰκόνος τοῦ υἱοῦ αὐτοῦ on the path of his divine arrangement of 
salvation.”  So does Weiss: those he saw beforehand as God-loving people.  62 63

But these are completely arbitrary explanations, arbitrary glosses on the text. 
That’s the same legitimacy, or rather illegitimacy, the Romanists have when they amend 
fide justificamur by adding caritate formata (“we are justified by faith, namely faith 
formed by love”). You cannot make that amendment without amending and inventing 
additions to the main point. This traditional interpretation belongs in the category of 
linguistic impossibilities and opens the doors and the gates to every form of 
arbitrariness in exegesis. 

Οὓς προέγνω is a self-contained clause, and προέγνω has to be a complete concept 
that stands all on its own. Like the following verbs, it denotes an action taken by God 
that has humans as its object. It does not denote a human act of which God is only 
aware, an act that he has already seen beforehand. Indeed, as the προ indicates, just as it 
does in πρόθεσις, it denotes an eternal act of God’s will. This is not only how Augustine, 
Calvin, and the Reformed have understood προέγνω,  but also Luther and the Lutheran 64

theologians of the sixteenth century, and, among the more recent theologians, Rückert, 
Usteri, de We[e, Fritzsche, Lange, Delitzsch, Hofmann, Luthardt, and Cremer.  65

When Meyer and others oppose this interpretation by noting that it goes against 
the word’s usage, what Lange writes must also be kept in mind: “Meyer’s reminder that 
προγιγνώσκειν in classical literature never means anything other than foreknowledge has 
absolutely no bearing here, where we are dealing with a ἅπαξ λεγόµενον at the center of 
the Christian doctrine of salvation.”  In secular Greek literature the expression is only 66

used of humans, and when it is used, what the person already knew in advance is 
always clearly stated, as is also the case, e.g., in 2 Peter 3:17. And when it is used with a 

 E.g. Gerhard, 200, 321, 326–27, 331–32; Calov, Systematis Locorum Theologicorum…Tomus Decimus, 642, 653.60
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personal object, the meaning is that someone is already acquainted with that person 
from past experience. Thus Paul himself says in Acts 26:5: προγινώσκοντές µε ἄνωθεν, “and 
they [all the Jews] have already known me for a long time now.” It is a completely 
different ma[er when a πρόγνωσις of God is being discussed. A πρόγνωσις of God was 
completely unknown to the Greeks and the other heathens, even in the sense of the 
praescientia Dei (foreknowledge of God). Indeed, πρόγνωσις θεοῦ is a uniquely Christian 
concept, even if there is no biblical terminus for divine foreknowledge. 

In order to precisely define the connotation of προγιγνώσκειν, we must now take a 
closer look at the usage. It is not necessary for us to venture into all the various 
meanings and nuances of the verb γινώσκειν listed by linguists like Cremer.  It will 67

suffice for us to establish the usage of the word insofar as it has a bearing on our 
passage. Within those parameters, we must first note the universally recognized fact, 
a[ested by every Greek lexicon, that γινώσκειν in classical Greek ouen denotes a judicial 
verdict, as well as other decisions and resolutions. As proof, exegetes will cite passages 
like Herodotus 4.25; 1.74, 78; and Thucydides 3.40, 57, 58, 66; 4.88.  The noun γνώµη 68

also means resolution, and γνώµην ποιεῖσθαι, to pass a resolution. Now it is true that this 
meaning cannot be authenticated for the compound verb προγινώσκειν. But that fits the 
nature of the case, since indeed a resolution predating time—thus an eternal resolution
—has never been made by humans, but is something only God can do, and the heathens 
knew nothing of eternal, divine decrees. 

In biblical Greek literature, on the other hand, the meaning of resolution, decree, 
predetermination for προγινώσκειν is ensured by Acts 2:23. There we read: τοῦτον τῇ 
ὡρισµένῃ βουλῇ καὶ προγνώσει τοῦ θεοῦ ἔκδοτον λαβόντες διὰ χειρῶν ἀνόµων προσπήξαντες 
ἀνείλατε. Here ἡ ὡρισµένη βουλὴ καὶ πρόγνωσις τοῦ θεοῦ is a single concept, and so πρόγνωσις 
is synonymous with βουλή. And clearly the reason and motive for handing Christ over 
to death is not God’s foreknowledge, but only his predetermination. From the 
beginning God formed the plan, reached the determination, to hand Christ over to his 
enemies, and as a result the Jews nailed Christ to the cross by means of heathen hands. 

The Greek γινώσκειν in the sense of decision or determination corresponds to the 
Hebrew ָיַדע in Genesis 18:19 and Jeremiah 1:5. In both passages ָיַדע is joined to a 
personal object. In the former, the meaning is that God has identified and appointed 
Abraham (ְיַדְעִּתיו) to teach his children the ways of God. In the la[er, the meaning is that 
God has appointed and selected Jeremiah (ְיַדְעִּתיָך) to be his prophet. 

In the New Testament, προεγνωσµένος is used to describe a person in 1 Peter 1:19, 
namely Christ. The words ἀµνοῦ ἀµώµοθ καὶ ἀσπίλου Χριστοῦ, προεγνωσµένου µὲν πρὸ 

 Cremer, 109–111.67
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καταβολῆς κόσµου, φανερωθέντος δὲ ἐπ᾽ ἐσχάτων τῶν χρόνων can have no other meaning than 
that God already pre-appointed Christ, before the foundation of the world, to be the 
Redeemer of the world, and then recently revealed him and had him make his 
appearance as such. Keil defines προγινώσκειν here as an “act of the will, by virtue of 
which God appropriates…[this] person, who is called Christ, for his own use in 
advance.”  But it is more likely that προεγνωσµένος in this place does not apply to an 69

appropriation on God’s part, but simply means praeordinatus, “pre-appointed.” A 
synonymous expression is found in the ὡρισµένος of Acts 10:42: αὐτός ἐστιν ὁ ὡρισµένος ὑπὸ 
τοῦ θεοῦ κριτὴς ζώντων καὶ νεκρῶν. “He is appointed by God to be judge of the living and 
the dead.” 

In agreement with this usage, Luther translates the οὓς προέγνω in Romans 8:29, 
“welche er zuvor versehen hat (those he predestined or those he appointed beforehand).” 
Selnecker translates likewise.  Lucas Osiander: “die er ersehen hat (those he elected).”  70 71

Chemnitz and the Formula of Concord: “quos praedestinavit, elegit (those he predestined, 
elected).”  Brenz: quos praedestinavit.  The Lutheran theologians of the sixteenth 72 73

century consistently translated along these lines. Usteri, Rückert, and de We[e agree 
with this interpretation.  Fritzsche: “über welche er einen Vorbeschluß gefaßt hat (those he 74

passed a resolution about beforehand).” 
Without a doubt, the unqualified προέγνω denotes an act of God’s will, a divine 

decree. That’s the only way it makes any sense. Yet we must also reflect on another 
usage, in order to understand the joining of προέγνω to the bare οὕς. In the Scripture 
passages cited above, it is clearly indicated to what God has appointed or ordained the 

 Keil, Commentar über die Briefe des Petrus und Judas, 72, fn.69

 Selnecker, 177. (In context: “Quos praescivit: προέγνω; those he foresaw [praevidit] by virtue of his immense 70
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persons in question—Abraham, Jeremiah, and Christ. But here there is no such 
identification of purpose with προέγνω. Such an identification first appears with προώρισε. 
So here we are led to that pregnant meaning of the verb γινώσκειν that we already 
encountered at 7:15. We refer to what was noted there. 

Occasionally in the New Testament, γινώσκειν has the meaning, like ָיַדע in the Old 
Testament: “to give a[ention to someone, to form a connection with someone, or to be 
in such a connection.”  We call to mind some characteristic passages in which God is 75

the subject and humans the object of γινώσκειν. We read in Galatians 4:9: νῦν δὲ γνόντες 
θεόν, µᾶλλον δὲ γνωσθέντες ὑπὸ θεοῦ. “But now you have come to know God, or rather are 
known by God.” With these words Paul reminds Christians of their conversion. That 
was the beginning of our personal Christianity, that we came to know God, that is, 
acknowledged and embraced God as our God and thus entered into fellowship with 
him. But this γνῶναι θεόν is fundamentally nothing other than a γνωσθῆναι ὑπὸ θεοῦ. A 
person can only learn to acknowledge God by being acknowledged by God. God has 
known or acknowledged us, that is, he has focused his a[ention on us, turned our way, 
taken hold of us with his Word and Spirit, worked in us the true knowledge of God, 
worked faith in us, and thus has made us to be his own. This is a dynamic, effective 
knowing, a nosse cum effectu. Luther says, “This is our knowledge, that we are known by 
God, who has worked also this knowledge in us (for he is talking about faith). Thus he 
has known us first.”  “So this is the meaning of the phrase, ‘You are known by God’: 76

You have been visited by the Word, you have been endowed with faith and the Holy 
Spirit, through whom you have been renewed, etc.”  77

A similar statement can be found in 1 Corinthians 8:3: εἰ δέ τις ἀγαπᾷ τὸν θεόν, οὗτος 
ἔγνωσται ὑπ᾽ αὐτοῦ. Meyer remarks very aptly at this passage: 

This is pregnant speech. Instead of saying with logical precision, “…then not only does 
knowing take place in proper fashion with that person, but the being known by God 
also takes place,” he only says the second part, the greater of the two, whereby the first 
part is self-evident. The ἔγνωσται ὑπ᾽ αὐτοῦ showcases the high value of love… For when 
God knows a person, the relationship of God toward that person which is given with 
that knowing is by no means an indifferent and inactive one. It is rather an activity of 
God that overflows onto the person in such a way that, as an object of divine knowledge, 
he also experiences the effect of [God’s] disposition…thus of his love, care, and so on. The 
concept is therefore that of the effective divine knowledge that turns into something that 
a person experiences internally, the divine knowledge that is the causa salutis [cause of 
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salvation], so that the God who knows the person put the saving fellowship willed in his 
decree into effect with that person.  78

So too, in the well-known saying in 2 Timothy 2:19, Ἔγνω κύριος τοὺς ὄντας αὐτοῦ, 
the meaning is that those who now belong to the Lord were made his own through his 
effective knowledge. 

The lasting result of the first occurrence of this knowledge, through which we 
became the Lord’s own, is that the Lord knows his own, the Shepherd knows his sheep, 
and is well known to them, καί γινώσκω τὰ ἐµὰ καὶ γινώσκοµαι ὑπὸ τῶν ἐµῶν (John 10:14). 
This is a close and intimate fellowship of love, a nosse cum effectu. Christians “should 
take comfort in this and be sure…that in him [Christ] they have the dear shepherd who 
knows them, that is, takes an interest in them as his lambs, cares for them, and will 
protect and rescue them.”  79

The verb ָיַדע is used in Amos 3:2 and Hosea 13:5 in the same sense as the verb 
γινώσκειν in the passages just cited. God says to Israel through Amos: ַרק ֶאְתֶכם ָיַדְעִּתי ִמּכֹל 
 ”.You alone have I known out of all the clans of the earth“ .ִמְׁשְּפחֹות ָהֲאָדָמה

 here does not mean to know, to get acquainted with, to take note of someone (Hitzig), but ָיַדע
to acknowledge. But God’s acknowledgement is not merely a taking note. It is dynamic, 
embracing the person in his own inmost being, an embracing and permeating with 
divine love…and is essentially equivalent to electing.  80

The result of this was that God “acknowledged” Israel already in the wilderness, as 
Hosea writes, which means “took a loving interest in them,” “a[ested to his love and 
care for them.”  81

Corresponding to this usage, οὓς προέγνω in our present passage conveys that 
God, in his eternal plan and decree, focused on us, “considered [us] in grace,”  fixated 82

on us, as it were, “fix[ed] the mind upon” us,  confiscated us for himself, awarded us to 83

himself, and thus made us his own already in advance. Obviously this acknowledging 
by God beforehand is not an effective acknowledgment in the same sense as the 
acknowledgment by which we are converted. It is not yet an acknowledging that affects, 
takes hold of, and permeates its object. For this acknowledging beforehand is plainly an 
eternal act of God, a resolution and decree of God taking place before time. The persons 
whom God acknowledged beforehand were not yet living when God acknowledged 
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them beforehand. At the time, we only existed in the eyes and decree of God, and in 
that eternal counsel God appropriated, awarded, and ordained us for himself in such a 
way that we would then become his own de facto in time, in the way already described. 
Perhaps the most suitable German translation of οὓς προέγνω would be: welche er zuvor 
sich ersehen hat (“those he picked out for himself in advance or pre-selected for 
himself”). Πρόγνωσις has that same meaning in 1 Peter 1:1–2, where κατὰ πρόγνωσιν θεοῦ 
πατρός more precisely defines the concept ἐκλεκτοῖς. The meaning there is this: You are 
elect people as a result of the fact that God the Father already selected you for himself in 
advance, from eternity. 

The more recent exegetes who agree with this explanation are precisely those 
who have done the most thorough research on the concept of γινώσκειν and προγινώσκειν. 
Hofmann writes: 

If there is a knowing that God does that is something different from a mere awareness of 
the object of that knowledge, or an awareness of its nature—considering that true 
knowledge is an appropriating action, and thus one that aims at acquaintance with 
something kindred—then that divine knowledge called προγινώσκειν must be meant in 
this sense everywhere this expression occurs in its full weight and without an object, 
with God as the subject. Thus it must be an action that aimed itself, in an appropriating 
way, at the object of the knowledge before it existed, that is, made it in advance into an 
object of the kind of knowing with which one knows something related and kindred.  84

If one wishes to join Hofmann here in utilizing the terms “related” and “kindred,” 
which could also be dispensed with, then this should naturally be understood this way: 
The appropriating knowledge of God makes the object of his knowledge kindred and 
related to the knowing subject. Cremer translates οὓς προέγνω in Romans 8:29: “[those] 
with whom God entered into a fellowship in advance.”  85

Now those he pre-selected for himself, “he also predestined to be conformed to 
the image of his Son,” καὶ προώρισε συµµόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτοῦ. Προώρισε is now 
the proper terminus for predestination. It is not a standalone concept by itself, but is 
always connected to a clarifying phrase, one that indicates what someone is predestined 
to. Both expressions, προέγνω and προώρισε, describe one and the same eternal counsel of 
God (hence the τούτους missing before καὶ here), but from different angles. The former 
contains the relationship to God, the la[er the relationship to the goal. Grammatically, 
the accusative συµµόρφους is a predicate accusative, basically identifying purpose and 
goal. Those God has pre-selected for himself, he has also predestined to be conformed 
to the image of his Son, to be similar to the image of his Son in their external form and 
appearance—the Son who entered into glory through suffering and whose divine δόξα 
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now shines forth not just from his divine nature but also from his physical form and 
appearance. God has predestined them to bear the image of the heavenly man (1 Cor. 
15:49), has pre-determined that their decomposed body shall be glorified and become 
similar to the glorified body of Christ, σύµµορφον τῷ σώµατι τῆς δόξης αὐτοῦ (Phil. 3:21). 

This purpose-identifying phrase is explained even more precisely in the 
following words: εἰς τὸ εἶναι αὐτὸν πρωτότοκον ἐν πολλοῖς ἀδελφοῖς. The expressions 
πρωτότοκος and ἀδελφοί do not point, as some expositors claim, to the fact that Christ is 
the original and essential Son of God and we have become children of God through him 
by adoption. For in everything added to προώρισε, the apostle is simply paraphrasing the 
future status gloriae (state of glory). The meaning is rather that, in the great family of 
God, in the multitude of perfected children of God, Christ is to occupy the rank and 
dignity of a firstborn, a dux and princeps. He is indeed the duke (ἀρχηγός) of our 
salvation, who leads and brings along many children to glory (Heb. 2:10).  That is the 86

substance and orientation of divine predestination: a great host of blessed, dazzling, 
glorified humans, gathered around the dazzling, glorified Son of Man, the God-man. 

We, we who are now Christians, are thus predestined for glory. It is God’s will, 
and he has firmly decided, that those whom he has selected for himself and chosen to 
be his possession will one day also behold his glory and share in the glory of Christ. 
Our future glorification rests on an eternal resolution of God and thus on a firm and 
unshakeable foundation. And it is precisely for that reason that everything, including 
cross and suffering, must serve for our best, must work out for our salvation, for our 
glory. 

Interpreting συµµόρφους τῆς εἰκόνος τοῦ υἱοῦ αὐτοῦ as a reference to the conformitas 
crucis, our being conformed to the cross and sufferings of Christ, as many more ancient 
expositors do, does not really fit with the individual expressions the apostle has chosen 
here, and does not fit in the context. The fact that God has appointed our cross and 
suffering for us from the very beginning still does not furnish any basis for the cross 
leading to glory. The basis for the clause in verse 28a provided in verse 29, the certainty 
of the future glory, also disappears if we base that certainty on the praevisio fidei, on 
God’s foreknowledge of the subjective human conduct. 

“And whom he predestined, those he also called, ἐκάλεσε, and whom he called, 
those he also justified, ἐδικαίωσε.” This is how the apostle continues his discourse, in 
which each link is tightly a[ached to the next. Whom God predestined and pre-selected 
for himself, those he also called, that is, in the way noted above at κλητοῖς οὖσι—
summoned to Christ, drew to himself, brought to faith. With this calling and 
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conversion, justification is put in place and given. When people come to faith, God also 
makes them righteous, declares them to be and adopts them as his dear children. This is 
how those he pre-selected for himself become his own de facto in time. 

“And whom he justified, those he also glorified, ἐδόξασε,” that is, has already 
effectively glorified. Yes, the glorification still lies in the future, but it cannot and will 
not fail to appear. “The apostle chose the proleptic aorist, so as to place the glorification 
on the same level of dependability as προέγνω, προώρισε, ἐκάλεσε, and ἐδικαίωσε.”  In 5:9–87

11 he had spelled out how our justification establishes and guarantees our future 
salvation and glory. On the other hand, Scripture also says that our eternal glory is the 
ultimate goal of God’s calling, as shown above. Those whom God has called and 
justified, he will one day surely also glorify, just as he has already predestined them to 
glory in his eternal counsel. 

So here in verse 30 the apostle is naming divine actions that occur either in this 
time or at the end of time, and which are nothing other than the implementation of his 
eternal decree. The πρόγνωσις of God is realized with his calling and justification. Those 
who are called and justified are also already on the road to glory. And one day the 
divine προορισµός, the predestination to glory, will be conclusively realized, when the 
believing, justified children of God are glorified with Christ. In the apostle’s 
presentation and also in reality, resolution and execution are inseparably connected 
with each other. And what Christians have already experienced in time of the 
realization of God’s decree makes it all the more certain for them that the sufferings of 
this life can only serve and be conducive to their glory. 

Thus in this section (vv. 28–30), the apostle has highlighted the certainty of the 
glory to come, certainty rooted in the eternal counsel and plan of God. The certainty of 
the coming glory is the second basis of comfort that he holds out to suffering Christians, 
auer he has first comforted them with the greatness of the coming glory. 

The Church has always regarded the just-mentioned passage, Romans 8:28–30, as 
a locus classicus (first-rate proof passage) for the doctrine of eternal election. So we 
should briefly compile the chief points of this doctrine that are furnished by this text. 

First and foremost, we should note that the apostle does not talk about the 
eternal decree of God commonly called the election of grace (Gnadenwahl) until auer he 
has first expounded the chief articles of Christian doctrine, the articles of sin and of 
grace, of justification and sanctification. Not until here, where he is directing the focus 
of converted, justified, sanctified children of God to their future inheritance, does he 
point to this counsel of God regarding their salvation. It is therefore unscriptural to turn 
predestination, like Calvin does, into a foundational principle from which to derive all 
Christian doctrine. According to Scripture, the doctrine of the election of grace is a 
particular comfort for believing Christians, who walk about in the Spirit and are 
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watching for the coming glory, and they alone are also the only ones who can properly 
grasp, appreciate, and utilize it. 

Furthermore, the apostle knows only of a predestination to eternal life. He does 
not say one syllable about a predestination to damnation. The la[er is a fiction of the 
Calvinists, which gives their entire doctrine a bi[er by-flavor. It is an illegitimate 
conclusion, a logical fallacy, when a person makes an inference from the προορισµός of 
which Paul is speaking about the fate of those who are lost, about the cause of 
damnation. The biblical text does not offer any support for that. 

The defining characteristic of God’s eternal selection or predestination is that it 
has to do with specific persons (οὓς…τούτους). It concerns “each and every one of the 
elect,” as the Formula of Concord puts it; it “applies only to the children of God, who 
are chosen and ordained for eternal life.”  Yes, this is precisely what defines the 88

children of God, those who love God, those who are now Christians. In the apostolic 
epistles, the expressions “called,” “saints,” “beloved,” and “chosen or elect” are 
consistently used promiscue, indiscriminately. And in our Lutheran confession, the 
names “Christians” and “children of God” are interchangeable with the label “chosen or 
elect (Auserwählte).” When Scripture speaks of the chosen or elect, about those whom 
God has pre-appointed and -ordained, we should think of believing Christians and 
include ourselves in the number of the elect. And when Scripture speaks of Christians, 
of believing children of God, we should equate those with the elect. 

It is true enough that the elect are only those who persist in faith to the end and 
are ultimately glorified. But Scripture consistently regards and describes believing 
Christians as persons whose enduring characteristic is faith and who also reach faith’s 
goal, the salvation of souls. Thus Luther, in his explanation of the Third Article of the 
Apostles’ Creed, defines the Christian Church or the communion of saints or believers 
as “all Christendom (die ganze Christenheit),” which the Holy Spirit “calls, gathers, 
enlightens, and sanctifies…and keeps…with Jesus Christ in the one true faith.”  To be 89

sure, experience teaches that many who come to faith sooner or later fall away again. 
And Scripture earnestly warns against falling away and even speaks of temporary 
believers [e.g. 1 Cor. 10:12; Luke 8:13]. But what our position should be on temporary 
believers is found on a different page of the Bible. That is a separate truth, one that we 
should not mix in with the scriptural statements about the election of the children of 
God to eternal life, since those statements only deal with those persons who believe and 
are saved. 

Precisely because eternal election or predestination applies to specific persons, it 
is different both in concept and in reality from God’s decree of redemption or 
establishment of the way of salvation, as well as from his universal will of grace. The 
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decree of eternal election encompasses God selecting for himself, choosing as his 
possession, and predestining for heavenly glory, before the foundation of the world, 
each and every one of the elect, those who are now Christians and love God—so us 
included, and me included. It encompasses him firmly resolving to save those very 
persons and then also in time to lead them along the way of salvation, to call them, to 
justify them. And this plan of God cannot fail. In keeping with this plan, he has called, 
converted, and justified us, and he will ultimately certainly glorify us. Our calling, 
conversion, justification, and preservation is the implementation of God’s eternal 
resolution and plan. Or to put it in other words, speaking the way our confession does: 
God’s eternal election is a cause not just of our salvation, but also of our calling, 
conversion, and justification.  Faith is a result of election, not the other way around, 90

with election being the result of faith or the praevisio fidei (foreseeing of faith). Therefore 
we Christians should infer from our calling, conversion, and justification that we have 
been eternally elected. In our calling and justification we should recognize our election, 
and thus be certain that we, too, belong to the elect and will a[ain eternal glory. 

This apostolic doctrine of eternal election, as expressed in Romans 8:28–30 and 
confirmed by similar scriptural passages like Ephesians 1:3–14, 2 Thessalonians 2:13–17, 
2 Timothy 1:9, and 1 Peter 1:1–2, is profoundly comforting for us Christians. When we 
are anxious and worried about our salvation, we should know that all the way from 
eternity God has taken our salvation and everything that belongs to it, thus including 
our faith, into his almighty hand. And this teaching affords Christians particular 
comfort in their cross and suffering. When the sufferings of this life weigh heavily and 
even press down on the soul, when it seems as though God has abandoned us, then we 
should tell ourselves that God has already thought of us, even specifically of me, before 
the world began. He beheld me in grace and identified me as his possession, which he 
will surely not leave. When the cross turns into trial, when it seems as though God is 
angry with us, then we should tell ourselves that from the beginning God has only had 
good intentions with us and has appointed and ordained us for an eternal glory, and 
that even all the difficult experiences of this life are therefore only leading us toward the 
goal that God has immovably fixed from eternity. If we just keep our thoughts in this 
realm within the bounds set by Scripture and properly apply the comfort of Scripture to 
ourselves and take it to heart, then we will give no thought at all to others with whom 
the case is different. We will not feel any inclination to speculate on the sublime article 
of eternal election, and we will remain on our guard against the dangers that such 
rational speculations entail. 

 Solid Declaration, Article 11, par. 8.90

33

Doctrine of Election



The apostle continues in verse 31: Τί οὖν ἐροῦµεν πρὸς ταῦτα; “What then shall we say in 
response to this?” What does this mean for us? In this entire final section of the chapter 
(vv. 31–39), he elaborates on the consequences for Christians of what was just said (vv. 
28–30), the consequences of the eternal counsel and plan of God and its implementation 
in time. Here are the consequences: Εἰ ὁ θεὸς ὑπὲρ ἡµῶν, τίς καθ᾽ ἡµῶν; “If God is for us, 
who can be against us?” The first consequence is that God is for us, is on our side. “God, 
who has appointed us for glorification and leads the appointment towards its 
realization with a steady hand, can only be for us.”  91

But if that is true, then another consequence is: “We can be against us?” The 
clearly implied answer is: No one. Paul is not denying that Christians still have enemies, 
but that these enemies can do them any harm. Τίς καθ᾽ ἡµῶν; is a triumphant question 
and has the sense: Who will successfully step up against us? Who can do us harm? 
“Paul is not denying that pious Christians will have grievous enemies… He is affirming 
that even the most bi[er enemies’ plans will be so unsuccessful against those whom 
God is protecting, that they may be despised and thought of as nothing.”  “[It is] not a 92

ma[er of defying (Hofmann), which does not agree with what follows, but indeed of 
the sure and already triumphant certainty that every hostile power can only be 
unsuccessful and harmless for us.”  Yes, since we have God on our side, no one can 93

 Weiss, ed., 425.91

 Fritzsche, 208.92

 Weiss, ed., 425.93

Romans 8:31–39. 

What then shall we say in response to this? If God is for us, who can be against us? 
He who indeed did not spare his own Son, but gave him up for us all—how will he 
not also gift us everything along with him? Who will bring a charge against the 
elect of God? God is the one who justifies. Who is going to be the one who 
condemns? Christ is the one who has died, but much more than that, has also been 
raised to life, who is also at the right hand of God, and who is also interceding for 
us. Who will separate us from the love of Christ? Tribulation or anxiety or 
persecution or hunger or nakedness or danger or sword? As it is written: “For your 
sake we are killed all day long; we are regarded as sheep for slaughter.” But in all of 
this we easily overcome through him who has loved us. For I am certain that neither 
death nor life, neither angels nor lordships, neither anything in the present nor in the 
future, nor powers, neither anything high nor deep, nor any other created thing will 
be able to separate us from the love of God in Christ Jesus our Lord.
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harm us, or more precisely, no one can hinder our salvation. For the whole context has 
to do with the coming salvation and glory. Our enemies seek to call our salvation into 
question. But with precisely zero success, because God, who has appointed us for glory, 
is for us and no one is able to do anything against God. God will not allow anyone to 
tear salvation away from us. 

Ὅσγε του ίδιου υἱοῦ οὐκ ἐφείσατο, ἀλλ᾽ ὑπέρ ἡµῶν πάντων παρέδωκεν αὐτόν, πώς οὐχὶ καὶ 
σὺν αὐτῷ τὰ πάντα χαρίσεται; “He who indeed did not spare his own Son, but gave him up 
for us all—how will he not also giu us everything along with him?” (vs. 32). The easiest 
way to connect the question introduced by πῶς with the preceding relative clause is by 
taking the relative clause as a protasis or as a paraphrase of the subject. Here the apostle 
is again pointing to the ultimate demonstration of God’s love. God has not spared his 
own Son. The expression hearkens back to Genesis 22:16, where God says to Abraham, 
“You have not spared your only son.” It was a one-of-a-kind sacrifice, when Abraham 
did not spare his own Son out of love for God. But that is only a weak reflection of the 
incomparable sacrifice that God made out of love for humanity. Christ was and is the 
proper (ἴδιος) Son of God. He justly called God his own father, ἴδιον πατέρα (John 5:18). 
He is bego[en from the nature of God, the only son of this kind, the µονογενής (John 
3:16), and is therefore the beloved Son of the Father, ὁ υἱὸς τῆς ἀγάπης αὐτοῦ (Col. 1:13). 
This is the one God did not spare, but gave him up, handed him over to death, for us 
all. 

Here Paul groups himself with all believing, elect children of God, as he does 
throughout this section, where he speaks in the first person plural. “For Paul is talking 
about pious Christians in the entire section (vv. 28, 31, 33, 35–39).”  Yes, Christ is the 94

atoning sacrifice for the sins of the whole world. But believers are the ones who apply 
this love and this demonstration of God’s love to themselves and say, “Christ died for 
us.” The ὑπέρ ἡµῶν here is to be understood the same way it was in verse 31, since the 
great love of God is being praised here. God handed his Son over to death for our 
benefit. If you consider the ma[er, Christ’s death can really only be of benefit to us if he 
suffered death in our place. 

And since God has done that, how will he not also giu us everything along with 
Christ? The words πώς οὐχὶ καὶ belong together, quidni etiam. The Son of God is 
presented here as the greatest giu of grace, and everything else as an accompanying 
bonus. If a person has received the former, the la[er cannot fail to appear either. We do 
not take τὰ πάντα with Hofmann as “the all of things,” namely the world to come,  but 95

as all that we still expect and hope to receive from God. But in keeping with the entire 
context, we certainly do think in particular of the salvation and glory to come. That 
cannot and will not elude us auer God has done the greatest thing and given us his Son. 
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Here we have the same a maiori ad minus (from the greater to the lesser) argumentation 
as in 5:6–10, where Paul also inferred the σωτηρία to come from the ultimate 
demonstration of God’s love, the death of Christ and our reconciliation. Thus this 
statement in verse 32 serves to confirm what was said in the preceding verse. 

The question Τίς καθ᾽ ἡµῶν; which governs the entire section is now broken up 
into several individual questions, “whose triumphant reply shows how li[le those who 
are called need to fear any kind of antagonism.”  Godet has quite correctly defined the 96

progression of thought in the following verses: 

The three questions that follow are nothing but varied applications of the question in 
verse 31: “Who will be against us?” The first two (vv. 33–34) relate to a[acks of a legal 
nature. They deal with enemies who challenge the believer’s right to forgiveness and 
salvation. The third (vv. 35–37) relates to a violent a[ack, in which the enemy resorts to 
brutal force in order to sever the bond between Christ and the believer. This entire 
passage vividly recalls Isaiah 50:7–9: “I know that I will not be put to shame. He who 
justifies me is near. Who will declare himself against me? Let us come forward together! 
Who is my adversary? Let him come here to me! Behold, the eternal Lord will help me. 
Who will condemn me?”  97

The next question reads: Τίς ἐγκαλέσει κατὰ ἐκλεκτῶν θεοῦ; “Who will bring charges 
against the elect of God” (vs. 33). The meaning is: Who will and can successfully accuse 
the elect, so that the accusation is accepted? Christians certainly have opponents who 
indict them. “The question is quite general and thus includes all imaginable hostile 
powers—Satan, the law, conscience, the world, etc.—without wanting to designate any 
of them specifically or exclusively.”  The just-mentioned enemies indict Christians 98

before God and also supply evidence for their accusation. Believing Christians are still 
not completely free from blame. Every day we still sin abundantly and do much that is 
contrary to the law of God. And Satan, the true accuser, brings these sins and 
transgressions of ours before God’s tribunal. Our fellow humans complain that we have 
ouen and also badly wronged them. Our own conscience declares us guilty. 

Yet for all that, these accusations are invalid. The apostle already indicates this by 
calling those indicted “the elect of God.” Thus he is identifying here those he previously 
called προεγνωσµένοι and προωρισµένοι, because God has chosen them for himself out of 
the world, out of the massa perdita (John 15:19). “Those chosen by God…are beyond all 
accusation. Once God has taken them as his own, let anyone bring whatever he wishes 
against them—it will not do any damage to them or deprive them of that to which their 
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election entitles them.”  The accusation sha[ers against Θεὸς ὁ δικαιῶν. “God is the one 99

who justifies.” Whom God has selected for himself and predestined for glory, those he 
has also called and justified. That’s what the apostle wrote a li[le earlier. So here, too, 
justification is presented as a result of election, as a defining characteristic of the elect of 
God. God, who is the judge in this affair, will not give any hearing to the accusation 
against his elect, but renders a verdict of acqui[al for them. He absolves them of their 
transgressions, and for the sake of his Son, whom he indeed handed over to death for 
them in order to atone for their guilt, he generously forgives them all their sins every 
day. 

It continues: Τίς ὁ κατακρίνων; “Who is going to condemn?” (vs. 34). Who has the 
ability to condemn the elect of God? The parallelismus membrorum (structural 
parallelism) demands that we take these words as an independent question and not, as 
some expositors wish, as an annex to θεὸς ὁ δικαιῶν. It also violates the structure of the 
discourse to see this question rejecting the possibility of God or Christ condemning us. 
No, ὁ κατακρίνων is the same person as ὁ ἐγκαλῶν. It is certainly but a formal, rhetorical 
separation and division of closely related thoughts when the accuser is distinguished 
from the one who condemns, and when God the judge is juxtaposed with the former 
and Christ, the a[orney for the accused, juxtaposed with the la[er. 

With this question, the description of this unique trial is rounded out. Those 
adversaries who indict us before God on account of our ongoing sins are looking to 
condemn us with their accusation, to procure from God the sentence of damnation. That 
is in fact the goal of every legal indictment—the conviction of the accused. And 
certainly every sin, even if commi[ed by Christians, is damnable in itself and excludes 
the person from God and salvation. Nevertheless, our adversaries do not a[ain their 
goal. “Christ is the one who has died, but much more than that, has also been raised to 
life.” Χριστός ὁ αποθανών, µᾶλλον δὲ καὶ ἐγερθείς. The µᾶλλον δέ “is the imo vero or vel potius 
that the speaker uses to improve upon what he has said. … [T]his entire usage of 
corrective expression here is obviously only formal in nature, serving to give both 
elements proper prominence in their important correlation.”  If Christ died the death 100

of sinners only as an ordinary man, then his death would certainly be of no use to us. By 
his resurrection he was powerfully shown to be the Son of God and his death was 
shown to be redemptive and salvific (cf. 4:25). 

The emphasis, however, is on the following two refining clauses: “who is also at 
the right hand of God, and who is also interceding for us (ἐντυγχάνει ὑπὲρ ἡµῶν).” Christ 
now sits at the right hand of God, equal in authority and honor to God, is very close to 
God, has leverage with God, can do anything with God. Therefore when he exerts his 
influence with God on our behalf and prays for us when we sin (cf. 1 John 2:1), his 
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intercession surely does not miss its target. The intercessio Christi is the perpetual 
pleading of the merit of his blood before God, and is not just to be taken as realis, but 
also as vocalis et oralis (not just an intercessory effect permanently in place, but also an 
actual vocal and oral pleading). 

So all the “legal a[acks” of our adversaries prove to be vain and fruitless. They 
can accomplish nothing against us with their accusing and condemning. They cannot 
call our salvation into question, to which God has appointed us from the very 
beginning. The worst enemy of our salvation is the sin which keeps on clinging to us. 
This is what gives our opponents occasion for their accusing and condemning. Yet this 
proof of guilt is robbed of its power and merit by Christ’s death, atonement, and 
intercession. So this is the end result, the final verdict in this trial: God, the supreme 
judge, pronounces, declares, and deems us righteous. That is where the ma[er shall rest 
into eternity. And to righteous people belongs salvation. 

In the verses that follow, the apostle proceeds to talk about a[acks of a different 
nature, “violent a[acks” (Godet) that are directly aimed at our person, while the a[acks 
of the first kind harm us indirectly, being intended to induce God to deny us salvation. 
So the next question is framed this way: Τίς ἡµᾶς χωρίσει ἀπὸ τῆς ἀγάπης τοῦ Χριστοῦ; “Who 
will separate us from the love of Christ?” (vs. 35). The love of Christ for us, not our love 
for Christ, is meant by ἡ ἀγάπη τοῦ Χριστοῦ. For we can only be connected with 
something outside of us, and so “we can [also] only be separated from that which is 
outside of us.”  Paul has already sufficiently praised the love of Christ in this epistle; 101

he had also just done so again in the immediately preceding verses. Christ has offered 
himself up for us, died for us, atoned for our sins, and he prays for us unceasingly. We 
are connected with Christ and with the love of Christ through faith. Faith is the bond 
that links us together with Christ. So the question of whether anyone can separate us 
from the love of Christ comes down to this question: Can anyone sever our bond of 
fellowship with Christ, unse[le our faith, or take us away from the faith? Here, too, the 
thought is that no one has the ability to do this. 

In verses 28–30, the apostle comforted Christians with the certainty of their 
future glory. This certainty has its basis in their eternal election. And now, in verse 31, 
he sees in spirit enemies springing up who try to tear away from Christians the 
salvation awarded to them. First he sees them trying to do this by indicting us before 
God because of our sins and demanding that he condemn us. That these efforts are 
fruitless was demonstrated in verses 32–34. Salvation is and remains a certainty for us, 
despite the accusations of our opponents. So they try to get at us a different way. 
Righteousness and salvation are found in Christ alone. And Christ is our very own; we 
apprehend Christ through faith. If faith disappears, the connection with Christ is 
severed and our salvation is also done for. The enemies of our salvation therefore seek 
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to tear us away from Christ and his love, and they do everything possible to pressure us 
into scrapping our faith, our confidence in Christ. 

The question Τίς ἡµᾶς χωρίσει etc. is continued in verse 35b. The second part of 
this question goes like this in full: Can tribulation or anxiety or persecution or hunger or 
nakedness or danger (life-threatening danger) or sword (death by the sword) separate 
us from the love of Christ? Here, in returning to the sufferings of this life, the apostle 
enumerates things, hostile powers, while the Τίς at the head of the verse applies to 
persons. But here he is identifying tribulations that Christians experience for Christ’s 
sake, tribulations brought upon Christians by the hostile world, tribulations the prince 
of the world stirs up for them. 

The question implies that Christian will actually experience such evils. And Paul 
confirms this fact in verse 36 with a citation from the Old Testament, Psalm 44:22, where 
the Old Testament Church laments: “For your sake,” that is, for God’s sake, “we are 
killed all day long.” There are always martyrs among us. “We are regarded as sheep for 
slaughter.” That is the fate of the Church of all times. But none of this can separate us 
from the love of Christ; none of it can take us away from the faith. We do not let our 
view of the love of Christ become obscured by even the gloomiest tribulations. “In all of 
this we easily overcome (ὑπερνικῶµεν)” (vs. 37). No ma[er what people may do to us, we 
remain on top. We persevere and stand firm in our faith, in our confidence in the love 
and grace of our Savior. We endure and overcome in faith even the most severe trials 
and adversities. Our faith is the victory that overcomes the world, yes, has overcome the 
world [1 John 5:4]. 

Yet this does not happen by our own power, but “through him who has loved 
us.” The genitive διὰ τοῦ ἀγαπήσαντος ἡµᾶς is be[er a[ested than the accusative διὰ τὸν 
ἀγαπήσαντα ἡµᾶς. Christ, who has loved us and offered himself up for us and who now 
sits at the right hand of God and has all hostile powers in his control, supports and 
strengthens his own, the elect of God, with his strong arm, with his divine power, and 
keeps them firm in his Word and in faith. So we endure in the faith that Christ preserves 
us in the faith. Persistence in faith is the work and working of the Lord. Weiss affirms 
the same line of thought that we have presented here, when he writes: 

The love of Christ grants us the power to overcome everything that tries to separate us 
from it or the love of God, thus making the unique case in which we would not be able 
to experience this love anymore (because we had fallen away from the faith) an 
unthinkable one. It is precisely for that reason that nothing can separate us from it.  102

But the certainty that sufferings and tribulations cannot separate us from the love 
of Christ is founded on another certainty, that absolutely nothing belonging to the realm 
of the created will ever be in a position to separate us from the love of God in Christ. 
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This la[er statement (vv. 38–39) the apostle introduces with Πέπεισµαι γάρ, “I am 
certain,” firmly convinced, “with every doubt vanquished.”  Paul’s conviction is not 103

based on, say, a special revelation that had been imparted to him personally, as some 
have foolishly supposed. No, here, too, Paul is speaking on behalf of all believing 
Christians, and he does so in the first person singular, because he wants to induce each 
and every Christian to say with him: I am certain, completely certain for myself, that 

• “neither death nor life”—neither the death talked about in verse 36, nor the 
vicissitudes of this earthly life; 

• “neither angels nor lordships (ἀρχαί)”—the la[er being the higher ranks of 
angels, so that the whole phrase should be understood as a hypothetical case, as 
in Galatians 1:8, in which the angels, the exalted spirits which are stronger than 
all visible creatures, would wish and (unsuccessfully) a[empt such a thing; 

• “neither anything in the present nor in the future”—neither the present, which is 
ouen burdensome, nor the difficulties that the future may bring; 

• “nor powers (δυνάµεις)”—which, if authentic,  is closely connected with the next 104

expression; 
• “neither anything high nor deep”—no stroke of adversity from above and no 

mighty agitation from the deep originating with the powers hostile to God, 
namely evil spirits; 

• “nor any other created thing” 

will be able to separate me, or rather—since the individual Christian now groups 
himself with his fellow Christians, who share the same conviction—“will be able to 
separate us from the love of God in Christ Jesus, our Lord,” from the love of God which 
he has shown us, and will always continue to show us, in Christ Jesus, our Lord and 
Savior—a fuller expression for “love of Christ.” Nothing, nothing in all the world can or 
will tear me away, tear us away, from the love of God in Christ, from God and Christ 
themselves. Nothing, nothing can or will unse[le our faith, our confidence in God. “The 
same love of God and of Christ in which we now stand helps us to remain in it. And so 
we cannot fail to reach the goal of the appointment which God’s decree awarded us 
before the world began, and whose realization has already advanced so far.”  105

Thus the certainty of the coming salvation also includes the Christian’s certainty 
that he will remain in the love of God and of Christ, with which he is united in faith, or 
in short, that he will remain in the faith. This certainty is based on the eternal counsel 
and plan of God, just as the apostle deduced his entire exposition starting at verse 31 
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from what he said in verses 28–30, and just as he identifies Christians as the elect of God 
right here in this section (vs. 33). The Formula of Concord quite appropriately combines 
the two statements in verse 28 and verses 38–39 in this sentence: “Since we are called 
according to God’s plan, who is going to separate us from the love of God in Christ?”  106

Whom God has selected for himself and predestined for glory from eternity, those he 
has also called and justified, and he also preserves them in the faith and gives them the 
victory over all enemies of the faith (vs. 37). 

It is true that the same apostle, who wrote the πέπεισµαι in verse 38, elsewhere, in 
a different context, warns Christians against falling away, even in this very epistle to the 
Romans (e.g. 11:20–22). This warning is intended for those Christians who tend to 
become proud, secure, and carefree, and is ultimately useful and necessary for all 
Christians, since they all still have the sinful flesh to contend with. But to suffering, 
afflicted Christians, who are concerned about their salvation, the apostle dispenses 
nothing but comfort, and comforts them precisely by assuring them that no tribulation, 
yes, absolutely nothing in all the world can tear faith and salvation away from them. 
And this comfort is valid for all Christians, since there are no Christians who are not 
anxious about their salvation. Both of these go very well together—on the one hand, 
Christians procuring their salvation with fear and trembling, as if they could lose it at 
any moment, and keeping their flesh in check, and on the other hand, Christians being 
certain of their salvation in the Spirit and in faith, and also being certain that they will 
never fall away from the comfort of the true faith. 

This certainty is the opposite of carnal security. It is not a mathematical certainty, 
but a certainty of faith, an integral part of the Christian faith. Whoever calculates like 
this: “Sure, I am standing in the faith today, but who knows what tomorrow will bring? 
My faith will still end up being shipwrecked”—that person does not have the true 
Christian faith. Faith is sure of its object and its goal. For faith, the possibility that it 
could ever and forever cease, could ever leave Christ, is inconceivable. Believing 
Christians have a twofold certainty—that no one can mess with their goal, and also that 
they for their part cannot miss the goal. They implicitly depend and rely on the 
infallible word of God, in which their eternal election, which cannot fail, is revealed to 
them, and in which God has promised them that he will preserve them in the faith unto 
salvation by his might. This certainty does not come from flesh and blood, but is, like 
faith as a whole, a work of God in a human, a miracle of God, a divine certainty worked 
by God. It therefore also overcomes all the dangers in the person’s own flesh and blood, 
and maintains the upper hand over all fear and doubt. 

The apostle had already referred to the coming σωτηρία as the result and fruit of 
justification at the end of the second part of his epistle (Chapter 5). At the end of the 
third part of his epistle, where he deals with the Christian’s cross, which is also an 
essential component of the Christian life, and emphasizes the comfort Christians have 
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beneath the cross, he fixes the thoughts of his readers at some length on looking 
forward to their heavenly glory. He comforts them with the greatness and the certainty 
of the coming glory. But this glory is not just the end and termination of a Christian’s 
suffering, but the end and goal of the way of salvation, period, the path that the apostle 
has followed from one step to the next. Thus the second half of our chapter, especially 
the closing verses (vv. 31–39), is a fi[ing conclusion to the entire doctrinal presentation 
up to this point, seeing also that the central dogma of justification is once again touched 
on here. 

The apostle’s discourse ends here in an epilogue that is one of the most 
magnificent ever to be voiced and published in human speech. Augustine cites this 
passage as an example of the grande dicendi genus (grand style of speaking).  Even the 107

blind Erasmus exclaims in astonishment: “When did Cicero ever say anything more 
sublimely eloquent?”  But the powerful rhetoric is simply the proper form for the 108

exalted, divine content. For what we read here is not ordinary human speech and 
oratory, but a “holy hymn”  inspired by the Spirit of God, one that lius up all who 109

pray this hymn with Paul as if to the heights of heaven. It is a song of victory and 
triumph, with which believing Christians subdue and trample all enemies of their faith 
and their salvation. With this song, Christians soar up to their God and to their Christ 
and hold him fast, until the triumph of faith turns into the triumph of eternity, the 
triumph of glory. 

To close, we can summarize this entire section (8:18–39) as follows: The apostle 
reminds Christians that the present is a time of suffering, that for now they must 
endure, wait, sigh, and pray, and he comforts them with the glory to come, stressing the 
greatness and certainty of that glory. 
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