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  TO JEREMY S. BEGBIE






Foreword
Amos Yong



AS A THEOLOGIAN WHO HAS SPENT much of his vocational life attempting to trace the impossible—as Jesus himself said, “The wind blows wherever it pleases. You hear its sound, but you cannot tell where it comes from or where it is going” (Jn 3:8)—I felt empowered in this impossibility through my reading of these essays collected in the pages to come. In particular, our colleagues in the following contributions invite us to notice and then appreciate the beauty of the divine wind and breath in and through the mundane experiences of life, particularly as mediated through the arts. Let me see if I can capture some of what was stirred in me through a few brief re-readings of three familiar biblical passages.

The first comes from the opening scene of Scripture, where we are told, “In the beginning when God created the heavens and the earth, the earth was a formless void and darkness covered the face of the deep, while a wind from God swept over the face of the waters” (Gen 1:1-2 NRSVA). While a number of aspects of the Genesis narrative appear and are engaged with by some of the chapters to come (especially the one by McNutt and Vander Lugt), I was inspired by the cumulative witness to observe the beautiful workings of the divine breath in what we have usually otherwise taken for granted. Hence, this initial primeval narrative implicates the sweeping of the rûaḥ ʾĕlōhîm across the primordial waters, but most of us forget about this manifestation in the unfolding creational saga.

However, aren’t we now invited to imagine the fluttering wind not only carrying forth the initial divine command, “Let there be light” (Gen 1:3), but also catalyzing the flickering and fluctuating of electromagnetic radiations of waves and frequencies that began illuminating the world? It is not only possible but even probable that the sweeping divine wind churns into sustained atmospheric storms of the sort that “separate[s] the waters from the waters” (Gen 1:6 NRSVUE) so that the waters above us gather—the sky!—even as the waters below also gather, thereby making a place for land (Gen 1:7-9). Isn’t it? From there, does the divine wind’s unpredictable blowing somehow vitalize the waters and the land in ways that prompt the emergence of self-organizing and self-metabolizing processes—single cells initially and other more complex forms of life in (agonizingly slow) tow—almost like how the Genesis narrator describes it? Doesn’t this follow the divine invitational granting of permission (rather than commanding): “The earth brought forth vegetation: plants yielding seed of every kind and trees of every kind bearing fruit with the seed in it” (Gen 1:12 NRSVUE)?

Biotic life here anticipates animal life, then, which involves not only further aquatic and terrestrial responses to divine summons but also an active divine involvement:


“Let the waters bring forth swarms of living creatures, and let birds fly above the earth across the dome of the sky.” So God created the great sea monsters and every living creature that moves, of every kind, with which the waters swarm and every winged bird of every kind. And God saw that it was good. . . . “Let the earth bring forth living creatures of every kind: cattle and creeping things and wild animals of the earth of every kind.” And it was so. God made the wild animals of the earth of every kind and the cattle of every kind and everything that creeps upon the ground of every kind” (Gen 1:20-21, 24-25 NRSVUE, italics added)



The latter more active divine role anticipated, it seems clear, the animation of earthly bodies with the divine breath of life (see Gen 2:7). In other words, what might elsewhere be described as mere evolutionary, geological, biological, and zoological processes come into aesthetic focus, through the traces of the witness of this volume (better seen in hindsight) of the divine wind.

The second comes from a passage core to the Pentecostal church and spirituality that nurtured me in faith and that has been the focus of much of my own efforts in theological interpretation of Scripture over decades: the Pentecost narrative in Acts 2. Although beautifully elaborated in Anderson’s chapter in what he calls the “spatialities of the Spirit,” what he says there alongside a number of other considerations of Pentecost more specifically, but also of the Spirit more broadly in the rest of the book, inspire me to look again at the beauty of the Spirit precisely in the disjointed humdrum of human life. On the one hand, the beautiful Spirit’s manifestation is precisely in the orchestration of the many languages of the human family; indeed, derived “from every nation under heaven” (Acts 2:5). We may not usually name the multiplicity of languages in aesthetic terms, but there is a resounding pleasantness to the richness of human language echoing in a multicultural community, even across the public square of any of our global metropolises then and now.

On the other hand, the aesthetic hermeneutic deployed for this project invites us to consider the Spirit’s beautifying effects in what we might not usually so name: the din and raucousness of non-orderly human multilinguality. In this case, Luke’s narration of the event, for example, “All were amazed and perplexed, saying to one another, ‘What does this mean?’” (Acts 2:12 NRSVUE), is indicative not just of marvelousness and wonderment at what was being voiced but also confusion, doubt, and dissonance, the latter of which persisted also cognitively. This led to the question of significance. Herein is perhaps what scholars of religion have called the mysterium tremendum et fascinens, encounters of the divine that prompt both astonishment and awe-fulness (even terror). With eyes to see, ears to hear, and perceptual sensibilities attuned, then, the divine beauty emerges for and to us kinesthetically from out of the mundane cacophony of the marketplace, indeed, wherever crowds may gather (Acts 2:6), as Luke says.

Having begun with Genesis 1 and now come through the Pentecost event (so very quickly I admit on both counts), one might guess I would then go also to the final portrait, and yes, for this, I am heeding the beckoning to our final destination by the Spirit and the bride, as John of Patmos envisioned such (Rev 22:17). Now the Christian theological tradition has generally not read the final book of the biblical canon pneumatologically, or Pentecostally, not least because the references to the Spirit are less pervasive. And yet this final unveiling of Jesus Christ not only comes also in part via the divine Spirit, in fact “from the seven spirits who are before his throne” (Rev 1:4 NRSVUE; cf. 1:10, 4:2, 17:3), to be more precise, but also is the epistolary means through which the divine Spirit addressed the seven churches in Asia. More to the point, the seven divine spirits go out from the throne of God “into all the earth” (Rev 5:6), in part to renew the ends, even the “four corners of the earth” (Rev 7:1; also Rev 20:8). From this perspective, if the creation account read in light of the pneumatic—or rûaḥ-ic, following the transliterated Hebrew term—bookend on the Scriptural front foregrounds the beautiful creation, then the eschatological new heaven and new earth with the new Jerusalem “coming down out of heaven” (Rev 21:10) read in light of the pneumatic summons on the back end similarly elucidates the gloriously reconstructed creation.

Concretely, we surely are overwhelmed by the magnitude of the city, blinded by the brilliance of the jewels adorning its foundational walls, dazzled by the pearly gates, and mesmerized by the reflective transparencies of its divinely irradiated streets. Here, if read in light of Craft and Taylor’s chapter on landscape architecture, we might see that the aesthetics of eschatological urban planning are informed by the aesthetically cultivated biosphere, with the “river of the water of life, bright as crystal, flowing from the throne of God and of the Lamb through the middle of the street of the city. On either side of the river is the tree of life with its twelve kinds of fruit, producing its fruit each month, and the leaves of the tree are for the healing of the nations” (Rev 22:2-3 NRSVUE). Might the kind of intentional cultivation of space that Craft and Taylor describe unfolding at Laity Lodge gesture toward, anticipate, or even participate in the “eschatological urban planning” we look toward? The last reference to the healing of the nations makes plain that the gorgeousness of the eschatological environment will be constituted in part also by its inhabitants—nature and culture thus blending together aesthetically—not just those from the nations or ethnic groups of the world in their distinct languages (Rev 5:9b, 7:9), but also with their cultural achievements: “the kings of the earth will bring their glory into it. . . . People will bring into it the glory and the honor of the nations” (Rev 21:24b, 26 NRSVUE). The Spirit’s invitation may be received in ways that imply only that new creational beauty derives from other triune persons and we meet the divine breath as the welcoming usher. However, Naming the Spirit: Pneumatology Through the Arts says otherwise: the many biblical texts opened up through aesthetic lenses help us to imagine the ongoing work of the divine breath as designed to beautify our worlds and also our lives, here and in the age to come as glimpsed in the seer’s visions.

David Taylor and Daniel Train and their friends begin to equip us with this gift to experience the beautiful as pneumatized. They have also assisted us in recognizing that our inhaling of the divine breath is a moment-by-moment invitation to observe the presence and activity of the beautiful God in all things, to find the spectacularity of the divine wind in the small and presumed. This latter may be the most potent enspiriting of and for our witness for all of the opportunities and challenges of our world today.










Introduction
W. David O. Taylor and
Daniel Train



IT IS NOW COMMON FOR BOOKS OF THIS SORT to begin by noting the growing interest in theology and the arts. With equal parts admiration and gratitude, these introductions often enumerate the rapid expansion within the academy (newly established degree programs, conferences, journals, publications, etc.) and the palpable interest within churches for integrating the arts into every aspect of their life (from worship to discipleship to mission and beyond). Far less common are introductions that begin with extensive apologias justifying their decision to bring two ostensibly opposed disciplines into conversation for the sake of mutually generative outcomes. These days, it is often assumed that there is an obvious relationship between theology and arts, one that will be enriching for both.

As editors of this volume, we celebrate this new state of affairs, and it prompts us to acknowledge in gratitude the debt we owe those scholars, artists, and church leaders who have made it possible for us to get on with the business, as it were, of exploring new facets of this interdisciplinary field—refining observations, deepening links, clarifying methodologies, and cultivating new partnerships, among others. There are, of course, many inspiring figures in the field without whom this present volume is unimaginable; but we are also mindful of those whose steadfastness has long been underappreciated or gone entirely unrecognized by a culture that prioritized other modes of thinking and artistic production. Their presence in local art councils, church renovation committees, and sparsely attended conference panels has born a persistent witness to the worth and promise of the field of theology and arts.


The Business of Theology and the Arts

In what way, then, does this volume aim to get on with the business? It does so by doing something surprisingly rare these days: bringing the arts into focused conversation with a specific theological locus. There is clearly a thriving theological engagement with the media of art, such as film, poetry, music, architecture, and the rest.1 And there are a growing number of volumes that take stock of the value of art from discrete theological traditions, whether Orthodox or Reformed, or through a diversity of ecclesial traditions largely situated within a common theological one.2 But there is much less specifically doctrinal engagement of ideas and practices of art. One might think of the collection of essays gathered in Beholding the Glory: Incarnation Through the Arts, published in 2000, or Robert K. Johnston’s study in God’s Wider Presence: Reconsidering General Revelation, published in 2014, and perhaps even Trevor Hart’s exploration of the doctrine of creation in Making Good: Creation, Creativity and Artistry, released also in 2014.3 But these are the exceptions, not the rule.

The reasons for this anomaly in academic theology could no doubt be parsed out at length. But for the purposes of this introduction, we simply wish to get on with the business and assume that this work, while far more challenging than we may have imagined in advance, is worth the while. Our aim here is to pursue a doctrinally rigorous engagement of the arts. Such an engagement, we believe, is best done when informed by the full resources of church tradition and a scriptural imagination, while also critically attentive to the unique challenges of the Christian faith in our contemporary times and grounded in the real-world concerns of our neighbors. Far from resulting in reductive or constricting outcomes for the arts, a specifically doctrinal, rather than broadly theological, exploration of the arts can enhance our capacities to both make and encounter artistic works. We believe likewise that the arts are not simply decorative accessories to theological labors but can play a vital role in reinvigorating the discipline of theology, our study of Holy Scripture, and our witness in the world; even more boldly, we believe that the arts can enrich our doctrinal confessions. When we do theology through the arts, we discover things about theology that we could not have discovered through any other means. More specifically, we discover things that enhance, clarify or, in certain cases, correct our confession in the triune God and the world that such a God makes possible. We believe, finally, that this work is best done when the distinctive modes of theology and art are respected rather than contravened.

We invited the contributors of this volume to focus on the doctrine of the person and work of the Holy Spirit and to explore how such a doctrine might both illuminate and be illuminated through a work of art. The prompt was specific, and it aimed to place constraints on the task—not in order to narrow down presumed outcomes but rather to open up a wide range of possibilities for how theology and art might be related. We asked each author to choose one of the names for the Spirit from the rich repository of Holy Scripture, to develop a brief biblical and theological account of that name, and to bring that name into conversation with a particular work of art. Whether they began their study with an exposition of doctrine or with a close reading of a work of art was left up to each author. In every case, we asked our authors to avoid simplistic unilateral relations between theology and art and to be open to ways in which a hermeneutical circle of sorts might come into play, whereby doctrine was further clarified by a detail-rich exegesis of the art and whereby the artwork might be allowed to become far more theologically freighted through the lens of doctrine. We also asked everyone to suggest real-world implications for their thesis. We did so not only for its practical benefit to readers but also out of the conviction that both theology and art derive their fullest meaning from the concrete conditions of our world. Last, we invited each to consider cowriting their essays. For most, this represented their first such experience.

In choosing to work with the doctrine of the Holy Spirit, we knew we entered into precarious territory. For one, Spirit language is notoriously equivocal in the field of theology and the arts. In his 1999 “Letter to Artists,” for example, Pope John Paul II notes how art “must make perceptible, and as far as possible attractive, the world of the spirit, of the invisible, of God.”4 Similarly, Etienne Gilson writes, “Thanks to the fine arts, matter enters by anticipation into something like the state of glory promised to it by theologians at the end of the time, when it will be thoroughly spiritualized.”5 Wassily Kandinsky refers to the “spiritual life” as a “complex but definite movement above and beyond,” while Kimberly Vrudny argues that photography possesses the capacity to capture “Spirit standing still.”6

With such statements, it is not immediately clear how spirit, spiritual, or spiritualize are to be related to the Holy Spirit.7 Does spirit stand for a kind of noumenal experience, a transcendental other, or a heavenly force? Does the realm of spirit rescue us from a world hopelessly corrupted by sin, or does it plunge us more deeply into such a world in divinely energized ways? The answers to these questions are rarely clear. With respect to specifically doctrinal matters, the problems that surface repeatedly are the depersonalization of the third person of the Trinity and the failure to relate the Spirit in a logically and ontologically meaningful way to the work of the Father and the Son.

For another, the language of the Bible is admittedly ambiguous in its witness to matters of the Spirit. Within the context of the Old Testament, spirit language is largely adjectival, describing usually an attribute of Yahweh—power, breath, wind, fire, and wisdom, among others. The same can be said of plenty of New Testament data (e.g., Acts 1:8; Rom 1:3-4; 1 Cor 2:6-16).8 And while the activities that the New Testament ascribes to the Holy Spirit involve the kinds of things that only God can do, and while the dianoia of Scripture about the Spirit is a coherent and compelling one, church tradition has struggled to maintain a clear and consistent witness to the unique personhood of the Spirit as well as to the distinctive agency the Spirit possesses within the economy of God. In practice, Christians throughout history have often been left with a truncated Trinity (either “Father, Son, and Holy Church,” or “Father, Son, and Holy Bible,” or “Father, Son, and Holy Subjective Self”), and they have often reduced the Spirit to an “it,” an impersonal force devoid of agency. In consequence, they have narrowly construed the ministry of the Spirit, limiting that ministry to explicit references in the Bible (e.g., regeneration and sanctification) rather than allowing that ministry to remain as comprehensive and decisive as the ministry of Father and Son for all of creation and human history. Gaining a measure of clarity on this account was the task we entrusted to Steven Guthrie in his essay, “Remaining with a Name: The Identity of the Holy Spirit and the Posture of the Artist.”




The Business of the Holy Spirit Through the Arts

The wager of this book is that the third person of the Holy Trinity is not only worthy of worship, as the divine person whom we confess in the Nicene Creed as “Lord and giver of life,” but also that the distinctive work of the Spirit opens up unique possibilities for understanding, making, and receiving art. Even those who may be suspicious of anything theological will often have far fewer qualms about referencing Spirit language in relation to the arts. Take, for example, how often artists speak of being inspired without consciously reflecting on the theological implications of such experiences of inspiration. To speak of being inspired is for many a way to recognize that their work comes from beyond or above them. The contention of this book is that the beyond and above has an identifiable name, the Holy Spirit, a proper name that is revealed to us in Holy Scripture.9 For the authors of this book, the following names become central to their investigations: the Spirit as Breath, the Spirit as Breadth, the outpouring Spirit, the overshadowing Spirit, the illumining Spirit, the particularizing Spirit, the Spirit as bond of peace, the comforting and disrupting Spirit, the convicting Spirit, the Spirit of shalom, and the Spirit of freedom.

While certain authors in this volume focus on what might be regarded as a proper name for the Spirit (as with “the Comforter” in Jn 15:26), others take up a key feature of the Spirit’s work (such as the outpouring at Pentecost in Acts 2) and allow it to signify the Spirit’s unique identity. For some, beginning with a doctrinal exposition served as the proper starting point for their investigation of a particular work of art. For others, the preferred starting point was the artwork itself, which served in turn both to frame and to inform the doctrinal exposition. For still others, the work was iterative: with theology leading to art, art leading back to theology, and at certain junctures art and theology mutually illumining each other in generative ways. For all of the authors, there was a shared conviction that the universal was to be found through the particular. Vague assertions and abstract ruminations would not do. Only the concrete would do: this song, enacted in this manner, in this time, in this place, with these people, resulting in those expected and unexpected outcomes, for instance. Julian Davis Reid’s essay offers one such example of a meaningful insight into the distinctive work of the Spirit at a particular time and place with respect to a particular work of art.




The Business of Interdisciplinary Work

This in turn raised the question of method. While all the scholars here have been engaged in the field of theology and the arts for no fewer than ten years, some even approaching a quarter of a century, the choice of method proved far more difficult than may have been supposed in advance. This, we discovered, represented the unique promise and challenge of interdisciplinary work. How exactly were theology and art to be related? Simply putting two things side by side failed to clarify the task at hand. Was the relation between doctrine and artwork one of correlation or causation? What verb best described their relation? Did the art illustrate a pneumatological idea, serving thereby to illumine it in some fashion? Did it clarify or complicate some aspect of the doctrine? Or did it generate constructive possibilities? And how might eisegetical tendencies be resisted, wherein the art simply reflected a priori theological judgments? More positively, on what terms might a work of visual art become a form of reasoning, as Christina Carnes Ananias shows in her essay, “The Illuminating Spirit: Seeing the Trinity in Basil of Caesarea and Olafur Eliasson’s Beauty”? Might a renovation project in landscape architecture not merely offer fresh insight to the idea of Spirit as particularizer, as Jennifer Craft and W. David O. Taylor maintain in their joint essay, but also complexify it by showing the particularizing work of the Spirit to be far from neat and tidy?

What specific interdisciplinary skill is required, furthermore, in order to bring the doctrine of the Spirit into conversation with a poem, whose final form can be properly experienced on a printed page, as is the case with Devon Abts and Joelle Hathaway’s essay, “Stewards of Breath: Poetic Imagination and the Word-Bearing Breath”? What other interdisciplinary skills are required to assess a work of art that involves multiple media working together, as with Chelle Stearns’s essay, “The Overshadowing Spirit: Mary, Incarnation, and the Spirit in Olivier Messiaen’s Vingt Regards sur l’Enfant-Jésus”? Is the overshadowing ministry of the Spirit witnessed in Messiaen’s text, in Messiaen’s music, or in the live performance of Messiaen’s work? Or all three, even? How does one begin to convey in an essay the spiritually transformative potential of such an immersive media as film, as David W. McNutt and Wesley Vander Lugt strive to do in “Our Comforter, Our Disrupter: The Holy Spirit and Terrence Malick’s The Tree of Life”? And what unique challenges does an author, such as Amy Krall, in “Spiritual Song: Enactment of and Participation in the Bond of Peace,” face when her chosen work of art (a choral piece) cannot be properly experienced within the context of a book? A similar quandary is at work in Phil Allen and Justin Bailey’s essay, “A Spacious Place: Blk Halos and the Spirit’s Breadth,” which examines a performance and mixed-media installation. Not all works of art, we learned afresh, are created equal, and one methodological size will not fit all interdisciplinary exercises.

In addition to this, what unique challenges face an author who relays in written form a profoundly transformative experience in the performance of his own work of music, as Reid does in “Give Us Jesus as We Cry Holy: The Holy Spirit’s Convicting Use of Black Music for the New Creation”? How might such challenges compare to a project such as Shannon Sigler’s “Rooted and Fixed in God: The Spirit of Freedom and an Aesthetic of Freedom,” which focuses primarily on the theological work of a hymn text by Charles Wesley? To what extent is advanced graduate-level training and experience in a particular medium of art a decisive prerequisite for arriving at the rich theological insights of the sort Jonathan Anderson offers in his essay, “Outpourings: A Visual Theology of Pentecost”? Put negatively, what disadvantages might an author face in the work of interdisciplinary studies when they lack the proverbial ten thousand hours of practice that over time produce a level of expertise that increases their powers of insight, analysis, and effectual work? Might the partnership between a theologian (Taylor Worley) and a practicing artist (Erin Shaw) represent a desirable way forward, as witnessed in their coauthored essay, “The Spirit That Brings Us Home: Art, Creativity, and Native American Theologies of the Spirit”?

What the participants of this volume discovered over the course of this three-year project is what artists know better than most: that the way forward is through the process of work, not despite or beyond it. The end, that is, cannot be properly discerned apart from the means. While the capacity to intuit the way forward certainly increases with a depth of knowledge, intelligent practice, and the critical insights of peers in the field, a thesis at the outset of an interdisciplinary exercise may function as a kind of hypothesis, a provisional argument that could very well require adjustment after a closer study of the artwork is performed and after a doctrinal investigation is undertaken. For many, there was a genuine experience of discovery in the work of studying pneumatology and, as well as through, the arts. Assumptions held at the outset or presumed outcomes to their work were in many instances clarified and corrected through the work of inquiry. It was also the case that the coauthoring of essays for the authors of this volume resulted not merely in lively collaborative labors but also in a mechanism for genuine breakthroughs of insight. The ancient adage was proved right for coauthored labors: the whole was indeed greater than the sum of its parts.




The Business of the Spirit in the World at Large

In the end, the goal, we discovered, was not to be smart enough in order to know the answer in advance; the goal was to do the work well enough in order that the answer might clearly and convincingly emerge from methodological models and practices that befit the object of study. Under this light, the project of this book ended up involving multiple experiments. One experiment was the decision to meet in person several times over the course of three years—at a retreat center in central Texas, in the lecture halls at Duke Divinity School, within the space of an art museum at Belmont University—rather than relying only on email correspondence to get the job done. This experiment was without a doubt worth doing, for we discovered things through in-person dialogue and debate, conversation over meals, and times set aside for question and answer that could not have been discovered over email and phone calls.

A second experiment was the choice to invite coauthored essays. Five of the essays in this volume are explicitly coauthored, but all of them are collaborative in the sense that they are the product of multiple rounds of sharing drafts, comments, and revisions within focused small groups. While many of us may feel more at home writing on our own, the experience of collaboration, while at times tedious and frustrating, resulted in outcomes that exceeded our best expectations, not just in terms of their relational benefits but also in terms of the quality of the work. If the Spirit of God is in the business of forming a community that bears witness to the life, death, and resurrection of Jesus Christ, then the manner of our work aimed to instantiate that particular ministry of the third person of the Trinity. The result was deepened habits of generosity, moments of serendipitous insight, strengthened bonds of friendship, and generative labors that bore witness to the surplus of God’s economy, where there is always more than enough.

The basic contention of this book, with all of the above in mind, is that art can become a form of constructive and critical engagement with doctrine, enriching and enlarging our confession in the triune God. Art can do so because it functions as a distinctive mode of intelligence or reasoning—of visual-spatial reasoning, kinetic reasoning, and dramatic reasoning, among others—and thereby enable us to know God and the manifold things of God’s world through imaginative, sensory, affective, and metaphoric means. Art can likewise enable us to perceive connections in and across Scripture, as the essays do in spades, that we might not perceive through the usual analytical and discursive means of exegetical or systematic study. And art can attune us to the unique ways in which the Spirit not only forms a people to bear Christ’s image in the world but also is always and already at work in the world at large, tending and mending, illumining and reconciling, sustaining and perfecting this world that God so loves. All of this, in short, is a way to do pneumatology through the arts, as our subtitle proposes.

Altogether, the essays of this book present a kind of kaleidoscopic vision of the Spirit’s comprehensive work in the world. Nothing, we found yet again, is left untouched by the Spirit’s work. And while much more could have been said and done here, our hope is that this volume might inspire readers to pick up where we have left off and venture into new territories, showing how the work of theology and the arts not only serves to benefit academy and church but also participates in the Spirit’s healing of the world.
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Remaining with a Name
The Identity of the Holy Spirit and the Posture of the Artist
Steven R. Guthrie



ON THE FIRST DAY OF CLASS; at parties and committee meetings; when entering a room or legal agreement; before the baptismal font; with one’s betrothed at the altar in a wedding ceremony—in all these moments we declare our names or others declare them over us. Far from being a mere formality, in a remarkable way these syllables serve as the password by which we gain entrance to another’s company. A name opens out onto further understanding, deeper knowledge, and greater intimacy. Conversely, a lost name is an obstacle to entrance as real as a lost key or a forgotten combination. We leave the party by another door, or at the very least avoid conversation, because we cannot remember the name of a friend who has just entered the room. We see the hurt on the face of a former student when we greet him by the wrong name. We experience a particularly poignant grief when a family member’s dementia finally places our name beyond her reach.

What, we might ask then, is involved in learning the name of the Holy Spirit? Or, perhaps even more fundamentally: Is “Holy Spirit” a name? Thomas Aquinas begins his discussion of the Holy Spirit with just this question: “Next we have to consider the things that pertain to the person of the Holy Spirit, who is called not only the Holy Spirit, but also the Love of God, and the Gift of God. On the topic of the name ‘Holy Spirit’ there are four questions. [The first of which is:] (1) Is the name ‘Holy Spirit’ a proper name of a divine person?”1 The issue of what constitutes a proper name, Aquinas recognizes, is important with respect to the Holy Spirit. First, consider proper names in a more mundane context:


The Guthrie family has a pet cat.

The name of that cat is Gretl (sometimes referred to in more formal settings as “Gretl the cat”).



Pet is a common noun (originating, I have just learned, from a dialect in Scotland and northern England around the fifteenth century and meaning “tame animal”). Cat is likewise a common noun and (like all common nouns) a kind of name, in this case the name of the members of the species Felis catus. The common name cat of course, includes not only our family’s cat but all the estimated seven hundred million cats in the world, as well as all the countless cats that have been or are yet to be. Cat is both (and equally) an aging European shorthair living in a Brussels alleyway in 1847 and a three-year-old Abyssinian enjoying the penthouse apartment of a Korean billionaire in the year 2165. Gretl, on the other hand, as a proper name, points to this particular cat, to wit: “Gretl the cat. A shy but affectionate black-and-white shorthaired tuxedo, who will turn five next month; chosen by Lucy Guthrie and paid for with the money she had saved herself; the runt of a litter of seven kittens named after the Von Trapp children; presently residing in Nashville, Tennessee.” A proper name, then, specifies the individual who bears it and allows us to say something meaningful about the history and character of the bearer.

Is “Holy Spirit” a name in that sort of way, Aquinas wonders? Does it tell us something meaningful about the person and work of the Holy Spirit? Well, according to Aquinas, yes and no. Negatively, he explains, God (not only the third person) is Spirit, and God (not only the third person) is holy. Therefore, he concludes, “The expression ‘holy spirit’ is common to the whole Trinity.”2 In that sense, Aquinas, like Augustine before him, decides that “Holy Spirit” cannot be considered the proper name of the third person of the Trinity. Instead (as we see in the quotation above), Aquinas focuses on two other names: “the Love of God” and “the Gift of God.”

But there also is a sense in which “Holy Spirit” is a proper name. Aquinas goes on to note: “If Holy Spirit is taken as one word” (rather than divided up into Holy and Spirit), it is the “expression in the usage of the Church . . . [that signifies] one of the three persons.”3 Not only that, but Aquinas recognizes a connection between the lexical meaning of spirit (spiritus in Latin) and the activity of the third person of the Trinity. He points out, “The name spirit in things corporeal seems to signify impulse and motion; for we call the breath and the wind by the term spirit.”4

This last observation is an acknowledgment of the semantic range of the word spirit. The biblical words that are most often translated “spirit” (rûaḥ in Hebrew and pneuma in Greek) can also be translated “wind” or “breath.” The same is true of the Latin spiritus. Scripture does not treat these multiple meanings of pneuma and rûaḥ as an etymological quirk but as significant. Jesus tells Nicodemus (Jn 3:5-8) that the movement and activity of the Pneuma/Spirit of God is like the movement and activity of the pneuma/wind. Psalm 104, similarly, traces a path from the rûaḥ/breath that fills our lungs to the Rûaḥ/Spirit that is sent forth from God: “When you take away [creatures’] breath [rûaḥ], they die and return to their dust. When you send forth your spirit [rûaḥ], they are created” (Ps 104:29-30 NRSVUE). In light of passages such as these, Etienne Vetö argues that Aquinas is more reticent than he need be about using Spirit as a proper name. We can learn a great deal, he says, by “remembering something as simple as the fact that the Scriptures do have a concrete name for the mysterious third person: Ruah and Pneuma.” “Of course,” he adds, “breath or wind is a metaphor, but it is the least inadequate one we have, and it is provided by the Scriptures.”5

What, if anything, is at stake in all of this? A great deal.

First, Aquinas’s discussion draws our attention to the fact that spirit is both a common and a proper name. This is an especially helpful reminder when as theologians we undertake conversations across disciplines. In Christian life and worship, “the Spirit” is the Holy Spirit: the third person of the Trinity, the empowering presence of God, who indwells Christians to remake them in the image of Jesus Christ, who aids us in our prayers, who is included in the name into which Christians are baptized. At the same time, the word spirit is regularly used in other ways—to designate some ineffable property of an individual or a group, for instance, or to speak of nonhuman sentient beings, such as angels or demons. Aquinas’s query, then, encourages us to give careful attention to whether spirit is being used as a common or a proper name when people speak about spiritual experiences or spirituality.6 Not every cat is Gretl; nor is Gretl every cat.

Under this light, Aquinas reminds us that we look to both common and proper names for information about the bearer of that name. Knowing that Gretl is a cat clarifies the statement ”Gretl cuddled up in bed with me last night” in really important ways. Yet, a common name can only tell you so much. With only cat to go on, you could not hope to pick out Gretl from the other felines at the local pet store. Both the common and the proper name are important. Again, this is helpful in undertaking an interdisciplinary reflection on the Holy Spirit. One mistake would be to translate every possible use of spirit as “Holy Spirit” without remainder. At the same time, however, it would be a mistake to neglect the wider connotations of spirit. That spirit can also mean “breath” or “wind” is important and helpful, as Jesus’ conversation with Nicodemus highlights and as both Vetö and Aquinas recognize. Even more fundamentally, Aquinas’s thoughtful attention to the question of naming reminds us that names are rich with meaning and worthy of careful reflection.

So, what are some ways in which the name “Holy Spirit” might be relevant to the study we are undertaking in this volume?


Pneuma: The Life-Giving Breath of God

Pneuma means “breath,” and, of course, one of the things we most readily associate with breath is life. This is the first thing that the Nicene Creed emphasizes when speaking of the Spirit: “We believe in the Holy Spirit, the Lord, the giver of life.” We encounter this intimate relation between life and God’s Spirit-Breath at the very beginning of the biblical story. Genesis 2 does not use the word rûaḥ, but it does give us a compelling picture of the relation the Old Testament imagines between God’s breath and human life. “Then the LORD God formed man from the dust of the ground, and breathed into his nostrils the breath of life; and the man became a living being” (Gen 2:7 NRSV). In the creation account, human beings do not have life as an independent possession. Rather, they are dust, held in being moment by moment by the Breath of God. Apart from God’s Breath they “are dust, and to dust [they] shall return” (Gen 3:19 NRSV). Our life, not just its beginning but its continuation, is radically dependent on God’s Spirit.

If this is so, then it is ironic that the Holy Spirit often seems the most mysterious and elusive divine person. There is a sense, nevertheless, in which the Holy Spirit is the person of God who is closest to us. The words of a contemporary worship chorus articulate this intimate dependence: “It’s Your Breath in our lungs.”7 Here is God within us, whether we acknowledge God or not, each inhaled breath a renewed affirmation of the Spirit’s closeness to us and provision for us (Ps 139:7-10).

Nor is the Spirit the source of only human life. The writer of Psalm 104 believes that the Spirit-Breath of God sustains all the extraordinary diversity of life: the wild asses, the grass, the cattle, the cedars, storks, wild goats, coneys, the moon, lions, human beings, creeping things, and even Leviathan (Ps 104:11, 14, 16-19, 21, 23, 25-26).

The Spirit is ubiquitous, in short. Within us and around us, preceding and following, the source and supply of all that is, the life of God, given to creation that it might live, sustaining all that breathes, by God’s own divine Breath: all of this warns us away from associating the Spirit only with the rarified transports of so-called mystic or miraculous wonders.8 Indeed, because the Spirit is always and everywhere at work, giving life to creation, we may say that “in everything God is waiting for us.”9 This receptivity is in fact characteristic of much Pentecostal spirituality, particularly in the African American tradition. Estrelda Alexander writes,


Acknowledging and engaging the presence of the Holy Spirit—is an integral part of Pentecostal living. The most mundane situations become ripe territory for the Holy Spirit’s intervention. . . . The invoking of the name of the Lord, of Jesus or of the Holy Ghost is more than just a verbal gesture or a slip of the tongue. It is a confession that God’s very presence and strength is required to get one through the struggle of the moment.10



Because all that lives from the Breath of God, we should expect to meet God in the everyday experiences of the world. This posture of careful attention, discernment, and alertness is the ground of the spiritual life; but it is likewise a posture that the arts in all their forms encourage and perhaps even require. German philosopher Josef Pieper makes the connection between art and contemplation explicit in his work Only the Lover Sings. We seem, Pieper complains, less and less able to attend to the world with an attitude of receptivity, wonder, and contemplation. Though this is a spiritual malady, the “effective remedy” Pieper commends is “to be active oneself in artistic creation, producing shapes and forms for the eye to see.”


Nobody has to observe and study the visible mystery of a human face more than the one who sets out to sculpt it in a tangible medium. And this holds true not only for a manually formed image. The verbal “image” as well can thrive only when it springs from a higher level of visual perception. . . . Before you can express anything in tangible form, you first need eyes to see.11



Of course, any artist would agree that careful attention is vitally important. One attends to the materials employed, to the character of line, color, sound, and movement. But a conception of the world as Spirit-breathed gives this attention a distinctive texture. Indeed, one might misread Pieper as simply encouraging the artist to focus her gaze on the inert object with even greater intensity, as if the artist were simply a person uniquely gifted at extracting meaning from lifeless matter. But this is not the vision of a world held in being by God’s Breath. In engaging the world, we engage what has been given life. This is not to suggest that we can gaze through each created object directly into the face of God, as if the material were nothing but a transparent pane opening onto the divine. No: the creation has been given life, which means it has its own being and character and identity. Yet it has been given life, which means that the artist always participates in dialogue. Our pneumatology grounds, demands, and makes sense of an engagement with art that is not only creative and attentive but responsive and receptive.




Pneuma: The Word-Bearing Breath of God

The Nicene Creed highlights another way in which the Spirit is breath-like. “We believe in the Holy Spirit, the Lord, the giver of life . . . who has spoken by the prophets.” This line of the creed echoes the words of 2 Peter 1:21: “No prophecy ever came by human will, but men and women moved by the Holy Spirit spoke from God” (NRSV). It is also an acknowledgment that one of the fundamental functions of breath is to carry word. Likewise and equally, words are in the first instance borne by breath, a fact that is too easily missed in a modern Western culture that is largely textual rather than oral and aural.12 Eighth-century theologian John of Damascus points out that the same breath that gives life gives speech. As such, the Spirit-Breath belongs to the Word. “The Word must also possess Spirit. . . . For there is an attraction and movement of air which is drawn in and poured forth that the body may be sustained. And it is this which in the moment of utterance becomes the articulate word.”13 Of course, the preeminent and paradigmatic instance of the bond between Spirit and Word is the incarnation. The child to be conceived in Mary, the angel tells Joseph, “is from the Holy Spirit” (Mt 1:21) When Mary asks the angel, “How can this be, since I am a virgin?” the angel responds, “The Holy Spirit will come upon you” (Lk 1:34-35 NRSV). Breath is the bearer of the Word: not only the words of instruction, teaching, and testimony but the eternal Word of God himself.

For many of the early church fathers, this intimate relation of Word and Breath was a picture of the necessary unity of mission between the eternal Son of God and the Holy Spirit. There could be no question, then, of pitting the Spirit against the Word, of creating a dichotomy between the experience and charisms of the Spirit and the historical specificity of the Word made flesh. How could the Word sound except by Breath? And does not Breath serve to carry forth the Word?14

The unity of Word and Breath is worth setting alongside Jesus’ conversation with Nicodemus in John 3. There Jesus emphasizes that the activity of the Spirit is elusive and mysterious. This is, in fact, Jesus says, one way in which the activity of the Spirit is wind-like. We might ask, then: How are these two held together? Is the Spirit unknowable and beyond our grasp like the wind? Or like a teacher who brings us the word? In the biblical witness, the Spirit is both. The Spirit is, on the one hand, the knowledge-bringing, word-bearing Breath of God, and, on the other hand, the mysterious, invisible, and elusive Wind of God. This double identity (much like the self-effacing character of the Spirit) is not a problem but a gift. It points us toward a more richly nuanced understanding of the relationship between mystery and knowledge.15 The richness and complexity of the Spirit’s work bars the way to a simplistic opposition of “mystery versus knowledge” or “experience versus word.” If the Spirit is the giver of words and understanding, then “the spiritual” is not simply “the unknown,” nor is that which is unknowable inherently spiritual. Likewise, while the Spirit is Teacher, the knowledge given by the Spirit is not absent of mystery. Spiritual wisdom is not knowledge we control or wield any more than we control or wield the wind.

All of this is helpful in any theological engagement with the arts. The theological exploration of art—employing words and concepts to engage aesthetic experience; bringing works of art to bear on theological categories—is not an attempt to mix oil and water. The activity of the Spirit teaches us that mystery, spontaneity, and creativity do not frustrate our aspirations to speech, knowledge, or understanding. Neither is it the case that our words and analyses should aim to dissolve the mystery of creativity into rational categories. Rather, the Spirit of Pentecost descends without warning and gives rise to speech; the resulting outburst of speech in turn gives rise to amazement (Acts 2:12) and awe (Acts 2:43).

The character of the Spirit’s work demonstrates the potential of the sort of reflection undertaken on these pages. As much as any dimension of human experience, art and beauty testify that something can be both elusive and revelatory, both ineffable and generative of speech, both mysterious and knowledge bearing. The work of the Spirit is just so.




Pneuma: The Dynamic Wind of God

Whether we are inhaling a life-giving breath or projecting a Word-bearing Breath, or feeling the wind push at our backs, pneuma means movement. Breath apart from movement is not breath, and wind apart from movement is not wind. This is highlighted by Aquinas: “The name spirit in things corporeal seems to signify impulse and motion.”16 Movement is not only characteristic of pneuma; it also unites the two activities highlighted above. By the Holy Spirit, the life that is in God comes to live in us; and by the Spirit, the knowledge and wisdom that is in God is made available to the prophets. By the Spirit, God the Father moves out beyond himself in the Son.17

Anyone who has ever been caught in a powerful wind, however, knows that in such a situation, it is not only the wind that moves. The wind also sets other things in motion. The Nicene Creed does not say that the Holy Spirit spoke to the prophets but rather spoke through the prophets. This is not the “through” of water pouring through an empty conduit, untouched by the vessel through which it passes. Rather, the Spirit’s movement sets the prophets in motion. The Spirit’s speech causes them to speak. The movement and dynamism of the Spirit’s work does not terminate in the outward movement from God to creature. The movement continues. We also can see this in another phrase of the creed: “We believe in the Holy Spirit . . . who together with the Father and the Son is worshiped and glorified.” We inhale the breath of the Spirit so that we may exhale the breath of worship. The first gift brings about a second. Physiologically, the intake of breath by necessity also gives the answering exhalation. The very structure of breath reflects the generosity of God and the generative character of creation. God’s intention is that we should be creatures who both inhale and exhale, who receive breath in order that we might then be givers of breath.18

Again, all of this has enormous significance for the conversation between pneumatology and the arts. In sending forth his Life-Breath into creation, God the Father calls forth an answering breath from the creature. God gives not only breath, we might say, but breathing; God has not only sent forth his Word but has given creation its own distinctive voice. Creation, in other words, speaks because it has been addressed. Artistry is an enactment of this giving and receiving of breath. The created world receives God’s breath of life. The answering exhalation carries not only God’s breath but the voice of each creature. By its answering breath, the created world comes out to meet us. The response of the artist as she is met by stone, wood, air, or pigment is likewise testimony to the dynamic character of God’s Holy Spirit. The listener, the viewer, the Christian, the theologian addressed by the created world and the artist’s engagement with it, is likewise invited to respond.

At some level this dynamism can be discerned in all human endeavor and discourse, yet it is particularly evident in our engagement with art and beauty. Art foregrounds and depends on the respiratory character of a world given and held in life by God’s Spirit. Artistry explicitly elicits our answering involvement. Significantly, Jean-Louis Chrétien explores the aesthetic experience in a book bearing the title The Call and the Response (L’Appel et la Réponse). “We speak,” he writes, “only for having been called, called by what there is to say, and yet we learn and hear what there is to say only in speech itself. . . . The expanding diastole of beauty, in its radiant effusion, is also systole—its exodus is what allows our return.”19

As this passage suggests, entering into this exchange—speaking about the voice that comes out to meet us—is itself a way of attending to, hearing, and understanding what has been said. The experience of art and beauty is a response to a call. And if God the Father gives his Spirit-Breath by way of his incarnate Word-Son that we might return it, enriched with our own voices, then engaging in this dialogue is one way of fulfilling our human vocation.




Pneuma: The Enveloping Atmosphere of God

The biblical language of Spirit does not only speak of movement; it also speaks of the Spirit as the one who “comes to rest upon.” We should not, in other words, imagine the Pneuma as (only) a stiff wind that surges past us, scattering all the lawn furniture before rushing on. Rather, Jesus tells his disciples, “I will not leave you orphaned,” but “I will ask the Father, and he will give you another Advocate, to be with you forever. . . . He abides with you, and he will be in you” (Jn 14:16-18 NRSV). Here, alongside dynamism and movement, is being-with, abiding. The Spirit comes to us in order to dwell with us.20

What should we make of the apparent tension between the Holy Spirit as rushing wind and as resting, abiding presence? To some extent this tension is simply an acknowledgment that the Spirit of God will not remain within neatly drawn categories. The words of another contemporary praise chorus, however, may help us locate the “Spirit who rests upon” within the imagery of Breath and Wind:


Holy Spirit, You are welcome here.

Come flood this place and fill the atmosphere

Your Glory, God, is what our hearts long for

To be overcome by Your Presence, Lord21



The word atmosphere in this invitation to the Spirit is helpful, although it might be more appropriate to say that the Spirit not only fills but is the atmosphere we are invited to inhabit. Basil of Caesarea wonders at this mystery in a beautiful passage: “Although paradoxical, it is nevertheless true that Scripture frequently speaks of the Spirit in terms of place—a place in which people are made holy. . . . The Spirit is indeed the dwelling-place of the saints, and the saint is a suitable abode for the Spirit, since he or she has supplied God with a house, and is called a temple of God.”22 By the Spirit, Basil says, not only do we become God’s dwelling but God becomes ours, the place in which we are made holy.

God sends forth his Breath, and what does this Breath carry? Word, life, wisdom, the gifts of the Spirit—yes. But the gifts of the Holy Spirit, writes Didymus, “are nothing other than the substance of the Holy Spirit. . . . [They] come to human beings from the Holy Spirit. . . . He is the substance of the goods of God.”23 Athanasius puts it forcefully: “When the Holy Spirit is given to us . . . God is in us.”24 The Spirit is not only the bearer of the gifts of God. The Holy Spirit is also the presence of God with us and in us. Likewise, God has made us those who not only receive but, having received, necessarily send forth our breath. What is borne by this breath? Words, images, stories, ideas—yes. But likewise, by our breath, we may become present to one another. We create an atmosphere in which others may dwell. Human art and creativity are a particularly rich example of this mode of shared dwelling.

In his study of African American sacred quartets, Ray Allen ties this language of sharing and exchange to both musical performance and the presence of the Holy Spirit. Allen quotes Earl Ledbetter of the Wearyland Gospel Singers: “See, the lead singer always gets the Spirit first, because he’s the one leading the song. The background is just following him. But once we get into it, the background starts feeling good too. Once we start pushing him, he can really get out there and shout, do whatever he wants, he feels even better. We would push the feeling back up to him.”25 The Holy Spirit and the musical energy inspired by the Spirit are passed back and forth between lead and background singers. The singers not only sing but make it possible for others to enter into the song. The congregation, in entering into the song, expands the space, making it possible for the singers to enter in more fully. The Reverend Vernella Kelly explains:


If the congregation is pushing you and enjoying you, then that makes you enjoy more too. But if you are singing to a dead place, it looks like the Spirit doesn’t come in and dwell in no dead place. . . . Any time you get support [from the congregation] it . . . . makes the Spirit come in, when they’re with you. . . . Then everybody is enjoying, when the Spirit is there.26



Music, in this instance, is one particularly powerful way in which the character of the Holy Spirit’s own life-as-shared-life is made actual in the world. It is one of the ways in which the Spirit, who gives life, reproduces in the creation the distinctive shape of that life: life as life together, life with, life as communion. There is a sense, then, in which a Christian pneumatology helps us to better account for the human experience of art and what we find meaningful about it. Artistic creation is one of the means by which human beings make themselves present to one another. So, we might say that when we dwell with one another in this way—when we extend ourselves through art or when we respond to the artist’s invitation and enter into the atmosphere of the work—we are echoing something of the life of the Spirit. We are allowing breath to become shared dwelling.




The Fecundity of the Poetic Image

We have considered a few dimensions of the Spirit’s work and person, all of which have been opened out and illuminated by a single image: rûaḥ, pneuma. The richness of the name, and the further names to which it has given rise, is its own sort of validation of the kind of dialogue undertaken in this volume. It seems significant that biblical and theological discussions of the Spirit center on names and images. In considering the Spirit, we are inevitably in the realm of the first-personal and in the region of encounter. In observing a phenomenon, we may employ concepts; but in the moment of meeting, we say a name. Likewise, the church’s reflection on the Holy Spirit moves inevitably toward imagery: breath, wind, stream, fire, oil, water, and spring. Pneumatology seems to situate us, as a matter of course, in the domain of the artist and the poet. The reflection we have undertaken to this point testifies to the fecundity of attending to the image in all its named particularity. Further understanding emerges not from considering spirit as a pale noumenal abstraction but as we give sustained attention to this name and this image.

What is more, this poetic and imaginative dimension of Spirit language is not at odds with but rather is the source of further theological reflection. This is so in Ezekiel’s vision of the dry bones, in Jesus’ evening discourse with Nicodemus, and in the theological writings of Athanasius, John of Damascus, Aquinas, and contemporary writers. Each takes the imagery of rûaḥ-pneuma not merely in a decorative or illustrative manner. Instead, they derive further insight from regarding this multifaceted image from various vantage points.

“The distinctive activity of art,“ Rowan Williams writes, “is a departure from what is delivered by the individual sensorium: the artist projects a sensorium that has not yet been said or seen or encountered and which is not determined by what has been said, seen or encountered.” This, Williams acknowledges, is what happens in every communicative act. We speak or gesture and in so doing offer a novel sensorium that must be received and interpreted by our hearer. The hearer re-creates in perception what was created in production. But the artist


intensifies this routine process by proposing to the listener or viewer a common object that represents neither the raw givenness of the artist’s individual world . . . nor the habitual shared construct of ordinary communication. We could say that the artist, by inviting some sort of recognition for what is produced in the artwork, pushes for the extension of the accepted boundaries of the common world.27



In this volume, artistic activity—itself an act of responsiveness—generates a further act of response in the doing of theology “through the arts.” This is intended as “an extension of the boundaries” of the sort Williams describes. In some ways, this is simply another way of articulating the first activity we mentioned in connection with the Spirit: the giving of life. Life expands and extends.28 (As I write this, I think of a friend expecting her first child. Each time I see her, it is evident that the life in her has brought about greater expansion.)

There is another sort of life-giving expansion in pneumatology. Names beget names. We delight to repeat the name of our beloved, so much so that we extend that delight into additional titles, nicknames, and terms of endearment. So, in the fullness of time, Gretl has gained the further appellations: “Sweet Kitty,” “Baby Girl,” “Loaf,” “Chonk,” “Chonk-Loaf,” and “Queen.” Over centuries of theological reflection, the Holy Spirit has likewise accumulated additional names, mostly drawn from Holy Scripture and never drifting afar from their theological rootage in Holy Scripture. In fact, it is a commonplace in many premodern studies of the Spirit to enumerate these titles.29

I have said that the Spirit is both Breath and Wind, both mysterious and the giver of knowledge, both dynamic movement and abiding presence, both the one who dwells in us and the one in whom we dwell. Here, then, is one final paradox: the Spirit who is ineffable has also inspired myriad titles. The one who (at least according to some theologians) may not have a proper name is also the bearer of many names.

The essays in this volume explore these names and images. They are, in fact, an invitation to dwell on the name of the one who dwells with us. “Do not leave Jerusalem,” Jesus admonishes the disciples before his ascension, “but wait for the gift my Father promised” (Acts 1:4). In a similar way, our reflection on the verbal imagery of Spirit urges us to wait not only on the person of the Spirit but with this name and the image, listening and gazing attentively, that we might receive the gifts God has for us. In that sense, by engaging the arts we adopt the native tongue of pneumatology. As we inhabit the language of song and poetry and image, we take up the posture appropriate to those speaking of the Spirit: watching and listening in an attitude of attentiveness and awe, delight and love.
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