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THE APOSTLE PAUL AND THE
INTROSPECT!VE CONSCIENCE OF THE WEST*

Dedicated to Henry J. Cadbury {(1883-1974)
on his eightieth birthday.

In the history of Western Christianity—and hence, to a large
extent, in the history of Western culture—the Apostle Paul
has been hailed as a hero of the introspective conscience. Here
was the man who grappled with the problem “I do not do the
good I want, but the evil I do not want to do is what T do .. .
(Rom. 7:19). His insights as to a solution of this dilemma
have recently been more or less identified, for example, with
what Jung referred to as the Individuation Process;' but this

* This paper was delivered as the invited Address at the Annual Meeting of
the American Psychological Association, September 3, 1961; it is a revised and
footnoted edition of my article “Paulus och Samvetet,” published in Sweden
in Svensk Exegetisk Arsbok 25 (1960}, 62-77. Tn its present form the essay
appeared in the Iarvard Theological Review, 56 {1963), 199-215, and is re-
printec with the permission of that journal.

It is with some hesitation that I burden the reader with this article. Not
that T do not believe in what it says. I do, and I even consider it important.
But the reader will find that it repeats some of the things covered in the
preceding cssay. On the other hand, it is the otiginal statement of rthe per-
spective on Paul fram which we have seen Paul among Jews and Gentiles.
I't could serve well both as a summary and as a more concise statement of
what is at stake in our attempt to renew our acguaintance with TPaul after
nineteen hundred years. [ apologize for the repetitiousness and talke refuge
in the often true adage: repetition is the mother of learning, { also welcome
the opportunity of answering the severe criticism that Professor Frnst Kise-
mann for Tithingen leveled against this article, see below, p. 127.

1. D, Cox, Jung and St. Paul: A Study of the Docirine of Jusiification by
Faith and lis Relation to the Concept of Individuation {1959).—Atiention
should also be drawn to the discussion in The Awierican Pyychologise (1960),
3014, 713-16, initiated by O. H. Mowet's article “ ‘Sin,’ the Lesser of Two
Evils”; of. aise the Symposium of W. I1. Clarl, O. H. Mowrer, A, Ellis, Ch,
Curran and IL. J. Shoben, Jr., on “The Role of the Concept of Sin in Psycho-
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is only a contemporary twist to the traditional Western way of
reading the Pauline letters as documents of human conscious-
ness.

Twenty-five years ago Henry J. Cadbury wrote a stimulating
study, ‘“The Peril of Modernizing Jesus” (1937). That book
and that vety title is a good summary of one of the most im-
portant insights of biblical studies in the 20th century. It has
ramifications far beyond the field of theology and biblical
exegesis. It questions the often tacit presupposition that man
remains basically the same through the ages. There is little
point in affirming or denying such a presupposition in gencral
terms—much would depend on what the foggy word “basi-
cally” could mean. But both the historian and the theologian,
both the psychologist and the average reader of the Bible, are
well advised to assess how this hypothesis of contemporaneity
affects their thinking, and their interpretation of ancient
writings.

This problem becomes acute when one tries to picture the
function and the manifestation of introspection in the life and
writings of the Apostle Paul. It is the more acute since it is
exactly at this point that Western interpreters have found the
common denominator between Paul and the experience of
man, since Paul’s statements about “justification by faith”
have been hailed as the answer to the problem which faces the
ruthlessly honest man in his practice of introspection, Espe-
cially in Protestant Christianity—which, however, at this point
has its roots in Augustine and in the piety of the Middle Ages
—the Pauline awarcness of sin has been interpreted in the
light of Luther’s struggle with his conscience. But it is exactly
at that point that we can discern the most drastic difference
between Luther and Paul, between the 16th and the 1st cen-
tury, and, perhaps, between Eastern and Western Christianity.

therapy,” Jowrnal of Counseling Psychology 7 (1960), 185-201.—Tor an un-
usually petceptive and careful attempt to deal with historical material from a
psychoanalytical point of view, see Erik H. Erikson, Young Man Luther
(1958). Not only the abundance but alse the “Western” nature of the Luther
materis]l makes such an attempt more reasonable than when it is applied to
Paul, who, as Erikson remarks, remains “in the twilight of biblical psychology™
(p. 24).
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A fresh look at the Pauline writings themselves shows that
Paul was equipped with what in our eyes must be called a
rather “robust” conscience.” In Phil. 3 Paul speaks most fully
about his life before his Christian calling, and there is no indi-
cation that he had had any difficulty in fulfilling the Law. On
the contrary, he can say that he had been “flawless” as to the
righteousness required by the Law (v.6). His encounter with
Jesus Christ—at Damascus, according to Acts 9:1-9—has not
changed this fact. It was not to him a restoration of a plagued
conscience; when he says that he now forgets what is behind
him (Phil. 3:13}, he does not think about the shortcomings
in his obedience to the Law, but about his glorious achieve-
ments as a righteous Jew, achievements which he nevertheless
now has learned to consider as “refuse” in the light of his
faith in Jesus as the Messiah.

The impossibility of keeping the whole Law is a decisive
point in Paul’s argumentation in Rom. 2:17—3:20 (cf.
2:1f1.); and also in Gal. 3:10-12 this impossibility is the
background for Paul’s arguments in favor of a salvation which
is open to both Jews and Gentiles in Christ, These and similar
Pauline statements have led many interpreters to accuse Paul
of misunderstanding or deliberately distorting the Jewish view
of Law and Salvation.® Tt is pointed out that for the Jew the
Law did not require a static or pedantic perfectionism but sup-
posed a covenant relationship in which there was room for
forgiveness and repentance and where God applied the Meas-

2. The actual meaning of the Greek word symeidesis, usually translated “con-
science,” is a complex linguistic problem, see C. A. Pierce, Conscience in The
New Testament (1935} —The mote general problem dealt with in this lecture
is closer to the problem to which P, Althaus draws attention in his Paslus
und Luther jiber den Menschen (1951}, f. the critique by T. Biichsel, Thealo-
gische Blatter 17 (1938), 306-11—B. Reicke, The Disobedient Spirits and
Christian Baptism (1946), 174-82, pives the meaning “foyalty” in 1 Peter 3:21,
ct. idem, “Syneidesis in Rom. 2:15," Theologische Zeitschrift 12 (1956), 157
6l—See also C. Spicq, Revwe Bibligue 47 (1938), 50-80, and J. Dupont,
Studia Hellenistica 5 {1948), 119-53.

3. See esp, G. I'. Moore, Judaism, vol, TEL {1930), 151.—H, J. Schoeps, Paul
(1961}, 21318, voices the same criticism from the anachronistic point of mod-

ernn Old Testament interpretation as carried out by M. Buber and othets. Cft,,
however, M. Buber, Two Types of Faith (1951), 46--50.
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ure of Grace. Hence Paul should have been wrong in ruling
out the Law on the basis that Israel could not achieve the
perfect obedience which the Law required. What is forgotten
in such a critique of Paul-—which is conditioned by the later
Western problem of a conscience troubled by the demands of
the Law—is that these statements about the impossibility of
fulfilling the Law stand side by side with the one just men-
tioned: “I was blameless as to righteousness——of the Law, that
is” {Phil. 3:6). So Paul speaks about his subjective con-
science—in full accordance with his Jewish training. But
Rom, 2—3 deals with someting very different. The actual
transgressions in Israel—as a people, not in each and every
individual—show that the Jews are not better than the Gen-
tiles, in spite of circumcision and the proud possession of the
Law. The “advantage” of the Jews is that they have been
entrusted with the Words of God and this advantage cannot
be revoked by their disobedience (Rom. 3:1M.}, but for the
rest they have no edge on salvation. The Law has not helped.
They stand before God as guilty as the Gentiles, and even
more so (2:9). All this is said in the light of the new avenue
of salvation, which has been opened in Christ, an avenue which
is equally open to Jews and Gentiles, since it is not based on
the Law, in which the very distinction between the two rests.
In such a situation, says Paul, the old covenant, even with its
provision for forgiveness and grace, is not a valid alternative
any more. 'The only metanoia (repentance/conversion) and
the only grace which counts is the one now available in Mes-
siah Jesus. Once this has been seen, it appears that Paul’s
references to the impossibility of fulfilling the Law is part of a
theological and theoretical scriptural argument about the re-
lation between Jews and Gentiles. Judging from Paul’s own
writings, there is no indication that he had “experienced it in
his own conscience” during his time as a Pharisee. It is also
striking to note that Paul never urges Jews to find in Christ
the answer to the anguish of a plagued conscience.

If that is the case regarding Paul the Pharisee, it is, as we
shall see, even mote important to note that we look in vain
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for any evidence that Paul the Christian has suffered under the
burden of conscience concerning personal shortcomings which
he would label “sins.” The famous formula “simul justus et
peccator’”—at the same time righteous and sinner—as a de-
scription of the status of the Christian may have some founda-
tion in the Pauline writings, but this formula cannot be sub-
stantiated as the center of Paul’s conscious attitude toward his
personal sins. Apparently, Paul did not have the type of in-
trospective conscience which such a formula seems to pre-
suppose.’ This is probably one of the reasons why “forgive-
ness” is the term for salvation which is used least of all in the
Pauline writings.”

It is most helpful to compare these observations concern-
ing Paul with the great hero of what has been called “Pauline
Christianity,” i.c., with Mastin Luther. In him we find the
problem of late medieval piety and theology. Luther’s inner
struggles presuppose the developed system of Penance and In-
dulgence, and it is significant that his famous 95 theses take
their point of departure from the problem of forgiveness of
sins as seen within the framework of Penance: “When our
Lord and Master Jesus Christ said: ‘Repent (penitentiam
agite) . . ., he wanted the whole life of the faithful to be a
repentance {ot: penance).”

When the period of the Furopean mission had come to an
end, the theological and practical center of Penance shifted
from Baptism, administered once and for all, to the ever re-
peated Mass, and already this subtle change in the architecture
4. Tor a penctraling analysis of the original meaning of this formula in Luther’s
theology, and its relation to the Pacline writings, see W. Jaest, “Paulus und
das Intherische Simul Justus et Peccator,” Kerygma und Dogma 1 (1936), 270-
321 —See also R. Bring, “Die paulinische Begrindung der lutherischen Theolo-
gie,” Luthertwm 17 (1955), 18-43; and idem, Commentary on Galatians
(1961); FL. Peklmann, “Hat Luther Paulus entdecke?” Studien der Luther-

Akbademie N, T. 7 (1949) —For a perceptive view ol the role of Tuther’s con-
science, see A, Siirala, Gottes Gebot bei Martin Luther (1950), 282 [1.

5. There is actually no use of the term in the undisputed Pauline epistles; it is
found as an apposition in Tph. 1:7 and Col. 1:14; cf. the O. I quotation in
Rom. 4:7, where Paul’s own preference for “justification” is clear from the con-
text, and the similar term “remission” in Rom. 3:25-—Cf. my articles “Stinde
und Schuld” and *Stndenvergebung,” Die Religion in Geschichte und (egen-
wart, vol. 6 (1962), 484-89, and 511-13, with a discussion of the absence of a
comman word for “guilt.”
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of the Christian life contributed to a more acute introspection.®
The manuals for self-examination among the Irish monks and
missionaries became a treasured legacy in wide circles of West-
ern Christianity. The Black Death may have been significant
in the development of the climate of faith and life. Penetrat-
ing self-examination reached a hitherto unknown intensity.
For those who took this practice seriously—and they were
more numerous than many Protestants are accustomed to think
—the pressure was great. Lt is as one of those—and for them
—that Luther carries out his mission as a great pioneer. It is
in response to their question, “How can I find a gracious
God?” that Paul’s words about a justification in Christ by
faith, and without the works of the Law, appears as the liberat-
ing and saving answer. Luther’s unrelenting honesty, even to
the gates of hell {cf. especially his De servo arbitrio, “On the
Bondage of the Will”), his refusal to accept the wise and
sound consolation from his spiritual directors, these make him
into a Christopher Columbus in the world of faith, who finds
new and good land on the other side of what was thought to
be the abyss,

In these matters Luther was a truly Augustinian monk, since
Augustine may well have been one of the first to express the
dilemma of the introspective conscience. It has always been a
puzzling fact that Paul meant so relatively little for the think-
ing of the Church during the first 350 years of its history. To
be sure, he is honored and quoted but—in the theological per-
spective of the West-—it seems that Paul’s great insight into
justification by faith was forgotten.” It is, however, with

6. For this change and its effect on Christology, see G. H, Williams, “The
Sacramental Presuppositions of Anselm’s Cur deus homo,” Church History 26
(1957), 245-74. ’

7. For eatly Pauline interpretation see K. Staab, Pauluskommentare aus der
griechisches Kirche (1933), V. E. Hasler, Gesetz und Evangelinm in der alten
Kirche bis Origenes (1953); E. Aleith, Paulusverstindnis in der alten Kirche
{1937); P. G. Verweijs, Evangelium und Gesetr in der dltesten Christenbeit
bis auf Marcion (1960); now also U. Wickert, “Die Perstnlichkeit des Paulus
in den Paulus kommentaren Theodors von Mopsuestia,” Zeitschrift fir die
nentestamentliche Wissenschaft 53 (1962), 51-66. For Paul and conscience in
relation to Gnosticism, see ¥. F. Sagnard, Clément d’Alexandrie, Exiraits de
Théodote (1948}, 247-49, and R. M. Grant's observations in fotirnal of Theo-
logical Studies 7 (1956}, 310 £.
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Augustine that we find an interpretation of Paul which makes
use of what to us is the deeper layer in the thought of the
great Apostle. A decisive reason for this state of affairs may
well have been that up to the time of Augustine the Chusch
was by and large under the impression that Paul dealt with
those issues with which he actually deals: 1) What happens
to the Law (the Torah, the actual Law of Moses, not the prin-
ciple of legalism) when the Messiah has come?® 2) What are
the ramifications of the Messiah’s arrival for the relation be-
tween Jews and Gentiles? For Paul had not arrived at his
view of the Law by testing and pondering its effect upon his
conscience; it was his grappling with the question about the
place of the Gentiles in the Church and in the plan of God,
with the problem Jew/Gentiles or Jewish Christians/Gentile
Christians,” which had driven him to that interpretation of the
Law which was to become his in a unique way.'"” These ob-
servations agree well with the manner in which both Paul him-
self and the Acts of the Apostles describe his “conversion” as
a call to become the Apostle to and for the Gentiles, This was
the task for which he-—in the mannet of the prophets of old—
had been earmarked by God from his mother’s womb (Gal.
1:15, cf. Acts 9:15)."" There is not—as we usually think-—

8. For the Jewish background to this problem as the one televant to Paul, see
W. D. Davies, Torah in the Messianic Age andjor the Age to Come {1952);
also FL. J. Schoeps, op. ci2., 174, with reference to the talmudic tractate San-
hedrin 98a,

9. It is significant that the contrast in Paul is between Jews and Gentiles, or
Jewish Christians and Gentile Christians, but never between Jews and Gentile
Christians; see G, Bornkamm, “Gesetz und Natur: Rém 2:14-16," Stadien zu
Antike und Urchristentum {1959), 93-118; cof. J. N. Sevenster, Panl gnd Seneca
(1961), 96, {In the light of Rom, 11:11--36, I would now question Bornkamm'’s
view.]

10. A. Schweitzer was certainly right when he recognized that Paul's teaching
about justification by faith had such a limited function in Paul's theology and
could not be considered the center of his total view. *“The doctrine of righ-
tecusness by faith is therefore a subsidiary crater. .. . The Mysticisws of Paul
the Apostle (1931}, 225, [Schweitzer's view of what is the "main crater” is
however, quite different from mine.]

11. J, Munck, Paeul and the Salvation of Mankind (1959}, ch. 1; see also H, G.
Wood, “The Conversion of St. Paul, lts Nature, Antecedents and Conse-
quences,” New Testament Studies 1 (1934/55), 276-82; and U. Wilckens,
“Die Belehrung des Paulus als religionsgeschichtliches Problem,” Zeitschrift
fiir Theologic und Kirche 56 (1959), 273-93,

?
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first a conversion, and then a call to apostleship; there is only
the call to the work among the Gentiles. Hence, it is quite
natural that at least one of the centers of gravity in Paul’s
thought should be how to define the place for Gentiles in the
Church, according to the plan of God. Rom. 9—11 is not an
appendix to chs, 1-—38, but the climax of the letter.

This problem was, howevet, not a live one after the end of
the first century, when Christianity for all practical purposes
had a non-Jewish constituency. Yet it was not until Augustine
that the Pauline thought about the Law and Justification was
applied in a consistent and grand style to a more general and
timeless human problem. In that connection we remember
that Augustine has often been called “‘the first modern man.”
While this is an obvious generalization, it may contain a fair
amount of truth. His Confessiones are the first great docu-
ment in the history of the introspective conscience. The
Augustinian line leads into the Middle Ages and reaches its
climax in the penitential struggle of an Augustinian monk,
Martin Luther, and in his interpretation of Paul.”*

Judging at least from a supetficial survey of the preaching
of the Churches of the Fast from olden times to the present, it
is striking how their homiletical tradition is either one of
doxology or meditative mysticism or exhortation—>but it does
not deal with the plagued conscience in the way in which one
came to do so in the Western Churches.

The problem we are trying to isolate could be expressed in
hermeneutical terms somewhat like this: The Reformers’ in-
terpretation of Paul rests on an analogism when Pauline state-
ments about Faith and Works, Law and Gospel, Jews and

12. For the Augustinian interpretation see A. T, W. Lekkerkerker, Rimer 7
und Romer 9 bei Aungustin (1942); of. Ph. Platz, “Der Romerbrief in der
Gnadenichre Augustins,” Cassiciacum 3 {1938); also [, Stelzenberger, Con-
scientia bei Aungustin (1959); and idem, “Conscientia in der ost-westlichen
Spannung der patristischen Theologie,” Tibinger Theologische Quartalschrift
141 (1961), 174-2053~For the Greek background, see . Seel, “Zur Vorge-
schichte des Gewissensbegriffes im aligriechischen Denken,” Festschrift F.
Dornseiff {1953), 291-319, For a broad and instructive survey, which substan-
tiates our view in many respects—but reads the biblical material differently—
see Fl. Jaeger, “Lexamen de conscience dans les religions non-chrétiennes et
avant le christianisme,” Namen 6 (1959), 175-233.
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Gentiles are read in the framework of late medieval piety.
The Law, the Torah, with its specific requirements of circum-
cision and food restrictions becomes a general principle of
“legalism” in religious matters. Where Paul was concerned
about the possibility for Gentiles to be included in the messia-
nic community, his statements are now read as answers to the
quest for assurance about man’s salvation out of a common
human predicament.

This shift in the frame of reference affects the interpretation
at many points. A good illustration can be seen in what Luther
calls the Second Use of the Law, i.e., its function as a Tutor or
Schoolmaster unto Christ. The crucial passage for this under-
standing of the Law is Gal. 3:24, a passage which the King
James Version—in unconscious accord with Western tradi-
tion—tenders: “Wherelore the law was our schoolmaster (RV
and ASV.: tutor} to bring us unto Christ,” but which the
Revised Standard Version translates more adequately: “So that
the law was our custodian unti! Christ came.”™ In his ex-
tensive argument for the possibility of Gentiles becoming
Christians without circumcision etc., Paul states that the Law
had not come in until 430 years after the promise to Abraham,
and that it was meant to have validity only up to the time of
the Messiah (Gal. 3:15-22). Hence, its function was to serve
as a Custodian for the Jews until that time. Once the Messiab
had come, and once the faith in Him—not “faith” as a gen-
eral religious attitude—was available as the decisive ground
for salvation, the Law had done its duty as a custodian for the

Jews, or as a waiting room with strong locks (wv. 22f.).

Hence, it is clear that Paul’'s problem is how to explain why
there is no reason to impose the Law on the Gentiles, who
now, in God’s good Messianic time, have become partakers in
the fulfillment of the promises to Abraham (v.29)}.

In the common interpretation of Western Christianity, the
matter looks very different. One could even say that Paul’s
argument has been reversed into saying the opposite to his

12a. CF. my acticle on Gal, 3:24 in Swensk Exegetisk Arsbok 18-19 {1953-34},
161-73.
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otiginal intention. Now the Law is the Tutor unto Christ.
Nobody can attain a true faith in Christ unless his sell-right-
cousness has been crushed by the Law . The function of the
Second Use of the Law is to make man see his desperate need
for a Savior. In such an interpretation, we note how Paul’s
distinction between Jews and Gentiles is gone. “Our Tutor/
Custodian” is now a statement applied to man in general, not
“our” in the sense of “I, Paul, and my fellow Jews.” Further-
more, the Law is not any more the Law of Moses which re-
quites circumcision etc., and which has become obsolete when
faith in the Messiah is a live option—it is the moral imperative
as such, in the form of the will of God. And finally, Paul’s
argument that the Gentiles must not, and should not come to
Christ vig the Law, i.e., via circumcision etc., has turned into
a statement according to which all men must come to Christ
with consciences properly convicted by the Law and its insatia-
ble requirements for righteousness. So drastic is the reinterpre-
tation once the original frameworl of “Jews and Gentiles” is
lost, and the Western problems of conscience become its un-
challenged and self-evident substitute.

Thus, the radical difference between a Paul and a Luther at
this one point has considerable ramification for the reading of
the actual texts, And the line of Luther appears to be the
obvious one, This is true not only among those who find them-
selves more ot less dogmatically bound by the confessions of
the Reformation. It is equally true about the average student
of “all the great books” in a College course, or the agnostic
Westernet in general. Tt is also true in serious New Testament
exegesis. Thus, R, Bultmann-—in spite of his great familiarity
with the history of religions in early Christian times—finds the
nucleus of Pauline thought in the problem of “boasting,””
Paul’s self understanding in these matters is the existential,
i.c., in man’s need to be utterly convicted in his conscience.™

13. R. Bultmann, Theclogy of the New Testament, vol. 1 (1951), 242 1,

14, C. I1. Dodd feels the difficulty in such an interpretation, bur ends up with
placing Paul’s avercoming of his boasting somewhat later in his career, “The
Mind of Paul,” New Testament Studies (1953), 67-128.
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and hence, ever valid center of Pauline theology. Such an
interpretation is an even more drastic translation and an even
more far-reaching generalization of the original Pauline material
than that found in the Reformers. But it is worth noting that
it is achieved in the prolongation of the same line. This is
more obvious since Bultmann malkes, candidly and openly, the
statement that his existential heremeneutic rests on the pre-
supposition that man is essentially the same through the ages,
and that this continuity in the human self-consciousness is the
common denominator between the New Testament and any
age of human history. This presupposition is stated with the
force of an a priori truth.*

What in Bultmann rests on a clearly stated heremeneutic
principle plays, however, its subtle and distorting role in histor-
ians who do not give account of their presuppositions but worl
within an unquestioned Western framework., P, Volz, in his
comprehensive study of Jewish eschatology, uses man’s knowl-
edge of his individual salvation in its relation to a troubled
conscience as one of the “trenches” in his reconstruction of the
Jewish background to the New Testament.® But when it
comes to the crucial question and he wants to find a passage
which could substantiate that this was a conscious problem in
those generations of Judaism, he can find only one example in
the whole Rabbinic literature which perhaps could illustrate
an attitude of a troubled conscience (bBer. 28b)."

To be sure, no one could ever deny that bamartia, “sin,” is
a crucial word in Paul’s terminology, especially in his epistle to
the Romans. Rom 1-—3 sets out to show that all-—hoth Jews
15. Bultmann, ibm. vol. 2 (1955) 251; of, idew, “The Problem of Hermeneu-
tics,” Hssays Philosophical and Theological (1955}, 234-61.

16. Volz, Die Eschatologie der jiidischen Gemeinde im neutestamentlichen
Zeitalter (1934), 111 f1.

17. Cf. also how F. Biichsel, who repeats this view in highly biased language,
admits the lack of evidence for such an attitude: the Pharisee “tended to
vacillate between an arrogant confidence in his good worls, which blinded
him to his sinfulness, and a hopeless fear of God’s wrath, though this is more
rarely expressed.” Theological Dictionary of the New Testament (Ed. G.
Kiteel), vol. 3 (1963}, 935—The cxamples, often quoted, from 4 Ezra 3——d

and 7-—38 deal primarily with the historical theodicy and nat with the indi-
vidual conscience.
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and Gentiles—have sinned and fallen short of the Glory of God
(3:19, cf. v.23). Rom. 3:21-—8:39 demonstrates how and in
what sense this trapic fact is changed by the arrival of the
Messiah.

Tt is much harder to gage how Paul subjectively experiencefd
the power of sin in his life and, more specifically, how and in
what sense he was conscious of actual sins. One point is clear.
The Sin with capital § in Paul’s past was that he had perse-
cuted the Church of God. This climax of his dedicated
obedience to his Jewish faith (Gal. 1:13, Phil. 3:6) was the
shameful deed which made him the least worthy of apostleship
(1 Cor. 15:9). This motif, which is elaborated dramatically
by the author of the Acts of the Apostles (chs. 9, ‘22 and 26),
is well grounded in Paul’s own epistles. Similarly, When
1 Timothy states on Paul’s account that “Christ Jesus came into
the world to save sinners, of whom 1 am number one” (1:15),
this is not an expression of contrition in the present tense, but
refers to how Paul in his ignorance had been a blaspheming and
violent persecutor, before God in his mercy and grace had re-
vealed to him his true Messiah and made Paul an Apostle and
a prototype of sinners’ salvation (1:12-16)." ‘ .

Nevertheless, Paul knew that he had made up for this terri-
hle Sin of persecuting the Church, as he says in so many WOI:dS
in 1 Cor. 15:10: *“. .. his grace toward me was not in vain;
on the contrary, I worked harder than any of them—though it
was not I, but the grace of God which is with me.”

This his call to Apostleship has the same pattern as the more
thematic statement that Christ died for us godless ones, while
we were yet sinners (Rom. 5:6-11). We note how that
statement is only the subsidiary conditional clause in an argu-
ment e majore ad minus: 1f now God was so good and power-
ful that he could justify weal and sinful and rebellious men,
how much easier must it not be for him to give in due time the
ultimate salvation to those whom he alteady has justified.

18. This theme is elaborated further in the Epistle.of Barnabas 5:9, where all
the Apostles are called "iniguitous above all sin,” with a reference to Mk, 2:17.
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Heunce, the words about the sinful, the weal and the rebellious
have not present tense meaning, but refer to the past, which is
glotiously and gracefully blotted out, as was Paul’s enmity to
Jesus Christ and his Church.

What then about Paul’s consciousness of sins afrer his con-
version?  His letters indicate with great clarity that he did not
hold to the view that man was free from sin after baptism.
His pastoral admonitions show that he had much patience with
the sins and weaknessess of Christians. But does he ever in-
timate that he is aware of any sins of his own which would
trouble his conscience? 1t is actually easier to find statements
to the contraty. The tone in Acts 23:1, “Brethren, I have
lived before God in all good conscience up to this day” {cf.
24:16), prevails also throughout his letters. Even if we take
due note of the fact that the major part of Paul’s correspon-
dence contains an apology for his Apostolic ministry—hence it
is the antipode to Augustine’s Confessions from the point of
view of form-—the conspicuous ahsence of references to an
actual consciousness of being a sinner is surprising. To be
sure, Paul is aware of a struggle with his “body” (1 Cor.
9:27), but we note that the tone is one of confidence, not of
a plagued conscience.

In Rom. 9:1 and 2 Cor. 1:12 he witnesses to his good con-
science. This tone reaches its highest pitch in 2 Cor. 5:10¢.:
“For we must all appear before the judgment seat of Christ so
that each one may receive the retribution for what he has done
while in his body, either good or evil. Aware, therefore, of
the fear of the Lord, we try to persuade men, but to God it is
clear [what we are]; and I hope that it is clear also to your
conscience.” Here, with the day of reckoning before his eyes,
Paul says that the Lord has approved of him, and he hopes that
the Corinthians shall have an equally positive impression of
him, and of his success in pleasing the Lord (5:9), This
robust conscience is not shaken but strengthened by his aware-
ness of a final judgment which has not come yet. And when
he writes about the tensions between himself and Apollos and
other teachers, he states that “I have nothing on my con-
science” (1 Cor. 4:4; NEB—literally “T know nothing with
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me”; the verb is of the same stem as the word for conscience);
to be sure, he adds that this does not settle the case, since “the
Lotd is my judge,” but it is clear from the context that Paul is
in little doubt about the final verdict. Iis warning against a
premature verdict is not a plea out of humility or fear, but
a plea to the Corinthians not to be too rash in a negative evalu-
ation of Paul.

Thus, we look in vain for a statement in which Paul would
speak about himself as an actual sinner. When he speaks about
his conscience, he witnesses to his good conscience before men
and God. On the other hand, Paul often speaks about his
weakness, not only ironically as in 2 Cor. 11:21f, In 2 Cor.
12 we find the proudly humble words, “But He said to me:
‘My grace is sufficient to you, for the power is fulfilled in
weakness.” I will the more gladly boast of my weakness, that
the power of Christ may rest upon me. TFor the sale of Christ,
then, I am content with weaknesses, insults, hardships, perse-
cutions, and calamities; for when I am weak, then T am strong”
(vv.9-10). The weakness which Paul here refers to is clearly
without any relation to his sin or his conscience. The *‘thorn
in the flesh” (v. 7) was presumably some physical handicap—
some have guessed at epilepsy—which interfered with his
effectiveness and, what was more important, with his apostolic
authority, as we can sec from Gal. 4:13, cf. 1. Cor. 11:30.
Sickness was scen as a sign of insufficient spiritual endowment.
But there is no indication that Paul ever thought of this and
other “weaknesses” as sins for which he was responsible,
They were caused by the Enemy or the enemies. His weak-
ness became for him an important facet in his identification
with the work of Christ, who had been “crucified in weak-
ness” (2 Cor. 13:4; cf. also 4:10 and Col. 1:24}.—1In the
passage from Rom. 5, mentioned above, we find the only use
of the word “weak’” as a synonym to “sinnet,” but there these
words helped to describe primarily the power of justification as
a past act {and the New English Bible consequently renders it
by “powerless”). This is the more clear since the third syn-
onym is “enemy” (v. 10), and points to Paul’s past when he
had been the enemy of Christ.




92 PAUL AND THE INTROSPECTIVE CONSCIENCE OF THE WEST

Yet there is one Pauline text which the reader must have
wondered why we have left unconsidered, especially since it is
the passage we mentioned in the begining as the proof text for
Paul’s deep insights into the human predicament: “T do not do
the good I want, but the evil T do not want to do is what I
do” (Rom. 7:19). What could witness more directly to a
deep and sensitive introspective conscience? While much
attention has been given to the question whether Paul here
speaks about a pre-Christian or Christian experience of his, or
about man in general, little attention has been drawn to the
fact that Paul here is involved in an argument about the Law:;
he is not primarily concerned about man’s of his own cloven
ego or predicament.””  The diatribe style of the chapter helps
us to see what Paul is doing. Tn vv. 7-12 he works out an
answer to the semi-rhetorical question: “Is the Law sin?” The
answer reads: “Thus the Law is holy, just, and good.” This
leads to the equally rhetorical question: “Is it then this good
(Law) which brought death to me?”, and the answer is sum-
marized in v. 25b: “So then, I myself serve the Law of God
with my mind, but with my flesh I serve the Law of Sin” (ie.,
the Law “weakened by sin” [8:3] leads 1o death, just as a
medicine which is pood in itself can cause death to a patient
whose organism [ flesh] cannot take it).

Such an analysis of the formal structure of Rom. 7 shows
that Paul is here involved in an interpretation of the Law, a
defense for the holiness and goodness of the Law. In vv. 13-
25 he carries out this defense by making a distinction between
the Law as such and the Sin (and the Flesh) which has to
assume the whole responsibility for the fatal outcome. It is
most striking that the “L,” the ego, is not simply identified
with Sin and Flesh, The observation that “T do not do the
good T want, but the evil T do not want to do is what T do”

19. The confusion caused hy psychological interpretations, and the centrality of
the Law in Rom. 7, was seen in the epoch-making study by W. G. Kiimmel,
Rawer 7 und die Bekebruny des Pawlus (1929); of. C. L. Mitton, Expository
Times 63 (1953/54), 78-81; 99-103; 132-135; and L. Ellwein, Kerpgina nnd
Dogma 1 (1955), 247-68.
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does not lead directly over to the exclamation: “Wrerched man
that Tam ... 1", but, on the contraty, to the statement, “Now
it T do what I do not want, then it is not I who do i, but the
sin which dwells in me.” The argument is one of acquittal of
the ego, not one of utter contrition, Such a line of thought
would be impossible if Paul’s intention were to describe man’s
predicament.  In Rom. 1-3 the human impasse has been
argued, and here every possible excuse has been carefully ruled
out. In Rom. 7 the issue is rather to show how in some sense
“I gladly agree with the Law of God as far as my inner man is
concerned” {v. 11); or, as in v. 25, “T serve the Law of God.”

All this makes sense only if the anthropological references in
Rom. 7 are seen as means for a very special argument about
the holiness and goodness of the Law. The possibility of a dis-
tinction between the good Law and the bad Sin is based on the
rather trivial observation that every man knows that there is a
difference between what he ought to do and what he does.
This distinction makes it possible for Paul to blame Sin and
Flesh, and to rescue the Law as a good gift of God. “If T
now do what I do not want, I agree with the Law [and recog-
nize] that it is good” (v. 16). That is all, but that is what
should be proven.

Unfortunately—or fortunately—Paul happened to express
this supporting argument so well that what to him and his
contemporaries was a common sense observation appeared to
later interpreters to be a most penetrating insight into the
nature of man and into the nature of sin. This could happen
easily once the problem about the nature and intention of
God’s Law was not any more as relevant a problem in the
sense in which Paul grappled with it. The question about the
Law became the incidental framework around the golden
truth of Pauline anthropology, This is what happens when
one approaches Paul with thé Western question of an intro-
spective conscience,  This Western interpretation reaches its
climax when it appears that even, or especially, the will of man
is the center of depravation. And yet, in Rom. 7 Paul had
said about that will: “The will (to do the good) is there . . .”
(v.18).
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What we have called the Western interpretation has left its
mark even in the field of textual reconstruction in this chapter
in Romans. In Moffatt’s translation of the New Testament the
climax of the whole argument about the Law (v. 25b, see
above) is placed before the words “wretched man that 1
am . . .” Such a rearrangement—without any bhasis in the
manuscripts**—wants to make this exclamation the dramatic
climax of the whole chapter, so that it is quite clear to the
reader that Paul here gives the answer to the great problem of
human existence. But by such arrangements the structure of
Paul’s argumentation is destroyed. What was a digression is
elevated to the main factor. It should not be denied that Paul
is deeply aware of the precarious situation of man in this world,
where even the holy Law of God does not help—it actually
leads to death. Hence his outburst. But there is no indication
that this awareness is related to a subjective conscience
struggle. If that were the case, he would have spoken of the
“body of sin,” but he says “body of death” (v. 25; cf. 1 Cor.
15:56). What dominates this chapter is a theological con-
cern and the awareness that there is a positive solution avail-
able here and now by the Holy Spirit about which he speaks
in ch. 8. We should not read a trembling introspective con-
science into a text which is so anxious to put the blame on
sin, and that in such a way that not only the law but the will
and mind of man are declared good and are found to be on the
side of God.

We may have wasted too much time in trying to demon-
strate a fact well known in human history—and especially in
the history of religions: that sayings which originally meant
one thing later on were interpreted to mean something else,
something which was felt to be more relevant to human condi-
tions of later times.

And yet, if our analysis is on the whole cortect, it points to
a major question in the history of mankind, We should ven-

20, In a similar fashion even the standard Greek text of the New Testament
(the Nestle edition) indicates that ch. 7 should end with the exclamation in
v. 2532, and ch. & begin alrcady with v, 25b. But the New English Bible retains
v. 25b as the concluding sentence in ch. 7.
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ture to suggest that the West for centuries has wrongly sur-
mised that the biblical writers were grappling with problems
which no doubt are ours, but which never entered their con-
sCiOusness.

For the historian this is of great significance. Tt could of
course always be argued that these ancients unconsciously were
up against the same problems as we are—man being the same
through the ages. But the historian is rightly anxious to stress
the value of having an adequate picture of what these people
actually thought that they were saying. He will always be
suspicious of any “modernizing,” whether it be for apologetic,
doctrinal, or psychological purposes.

The theologian would be quite willing to accept and appre-
ciate the ohvious deepening of religious and human insight
which has taken place in Western thought, and which reached
a theological climax with Luther—and a secular climax with
Freud. He could perhaps argue that this Western interpreta-
tion and transformation of Pauline thought is a valid and glor-
ious process of theological development. He could even claim
that such a development was fostered by elements implicit in
the New Testament, and especially in Paul.

The framework of “Sacred History” which we have found
to be that of Pauline theology (cl. our comments on Gal. 3:24
above) opens up a new perspective for systematic theology and
practical theology. The Pauline ephapax (“one for all”,
Rom. 6:10) cannot be translated fully and only into something
repeated in the life of every individual believer. Tor Gentiles
the Law is not the Schoolmaster who leads to Christ; ot it is
that only by analogy and a secondaty one at that. We find
ourselves in the new situation where the faith in the Messiah
Jesus gives us the right to be called Children of God (1 Ju.
3:1}. By way of analogy, one could of course say that in some
sense every man has a “legalistic Jew” in his heart. But that
is an analogy, and should not be smuggled into the texts as
theit primary or explicit meaning in Paul. TIf that is done,
something happens to the joy and humility of Gentile Chris-
tianity.

Thus, the theologian would note that the Pauline original




96 PAUL AND THE INTROSPECTIVE GONSCIENCE OF THE WEST

should not be identified with such interpretations. He would
try to find ways by which the church—also in the West—
could do more justice to other elements of the Pauline original
than those catering to the problems raised by introspection.
He would be suspicious of a teaching and a preaching which
pretended that the only door into the church was that of ever-
more introspective awareness of sin and guilt. For it appears
that the Apostle Paul was a rather good Christian, and yet he
seems to have had little such awareness. We note how the
biblical original functions as a critique of inherited presuppo-
sitions and incentive to new thought® Few things are more
liberating and creative in modern theology than a clear dis-
tinction between the “original” and the “translation” in any
age, our own included.

21, Tor a fuller treatment of these issues, see my article “Biblical Theology” in
The Interpreter's Dicltionary of the Bible, vol. 1 (1962), 418-32.

JUDGMENT AND MERCY™

T have been asked to speak on the theme, “Judgment and
Mercy,” and I have been asked as a theologian. These re-
marks are thus not to be taken as an antidote to action; rather,
they have evolved out of necessity. The need has been evoked
by the fact thac all of us over these past years have had to re-
consider in depth many traditional notions—familiar notions
which have sustained us, puzzled us, and irritated us. The-
ologians often find it useful to juxtapose opposites or cotre-
lates such as judgment and mercy. Ouyx theological vocabular-
ies are well stocked and we think ourselves clever at putting
words in pairs, having them balance one another off, sometimes
even neutralizing one another. Learned persons have even be-
come accustomed of late to speaking about “dialectic”—a
method which can be dangerous because it could be one of
those subtle ways in which words neutralize one another, al-
though theologians claim rather that they seek a creative ten-
sion between the words. The combination of judgment and
mercy is one of those pairs which tempt theologians to such a
balancing off, to playing one against the othes, by dialectic or
whatever means.

# Paul’s understanding of the Christian life in this world as marked by weak-
ness rather than victory, survival rather than triumph, has—or should have—
deep consequences for us all, The upheavals of the late sixties and the sober
thinking of the early seventies brought this home to many of us in the United
States, To me this line of thinking, feeling, and acting reached a climax at a
gathering of civil rights and peace forees at Kansas City, Missouri. At that cime,
on what happened to be Martin Luther King, Jr. Day, January 15, 1973, T was
asled to speak on “Judgment and Mercy,” Never has the Pauline model of
the thealogy of the cross struck me as nore to the point. This text was never
published and I appreciate this oppottunity to share the address with a wider
audience.
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