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  Introduction


  Jeffrey W. Barbeau and Beth Felker Jones


  This is how we know that we live in him and he in us: He has given us of his Spirit.


  1 John 4:13


  During the past century, Christian churches around the world have identified a remarkable work of the Holy Spirit in the lives of everyday people. Young and old, men and women, rich and poor alike have felt the powerful and personal presence of God. Is it any surprise that Christian theology, in turn, witnessed a revival in study of the person and work of the Holy Spirit? From the phenomenal growth of Pentecostalism and the persistent invocation of the Spirit in Roman Catholicism to the Spirit-infused worship of charismatics of all denominations and ecumenical gatherings in the name of Christian unity in the Spirit, Christianity around the world continues to experience a renewal of life unlike any age since the founding era of apostolic witness.


  Spirit of God: Christian Renewal in the Community of Faith contributes to the wider project of church and academy through an ecumenical collection of essays that explore biblical, historical, doctrinal and practical insights into the person and work of the Holy Spirit. The volume originated in the twenty-third annual gathering of the Wheaton College Theology Conference. Recent theology conferences at Wheaton College have explored central doctrines (Trinity, ecclesiology), major thinkers (Bonhoeffer, N. T. Wright) and other topics of wide-ranging interest (Christianity and the arts, Christianity and politics), but this gathering initiated conversations long overdue in the evangelical world.


  In fact, some might argue that evangelicalism maintains a difficult relationship with pneumatology today. While noted scholars of evangelical history and theology such as Timothy Larsen have rightly highlighted the pneumatological orientation of all evangelical Christianity, tensions persist.1 For some, evangelical commitment to biblical authority leaves contemporary reflection on the Holy Spirit’s ongoing work and distribution of gifts in a subordinate position, at best, to the inspired words of Scripture. For others, the commonplace identification of some fringe Pentecostal groups (such as proponents of the so-called health-and-wealth gospel) with the Spirit’s activity distorts the conversation and leaves many Christian leaders in a state of pneumatological apathy. Still others believe that pneumatology must always be subordinated to reflection on primary doctrines such as salvation or the ongoing evaluation of the person and work of Jesus Christ—it is a common claim, after all, that “the Holy Spirit prefers to go unnoticed!”


  As the essays in this collection make clear, talk about the Holy Spirit is as old as talk about God. Christians believe that God has made himself known by way of the Holy Spirit from the very beginning. In the prophets, too, the Spirit’s presence could be discerned in words and deeds of profound significance. The promised Messiah, Jesus Christ, was anointed for a work of proclamation and the release of those bound by various forms of oppression. And when the disciples gathered in Jerusalem after the ascension of the Lord, they experienced the Spirit’s work as a diverse community of faith and gave witness to the risen Christ in the power of the Spirit.


  In light of such a pervasive biblical witness to the Spirit’s presence, few should be surprised that Christians in every age have continued to give testimony to the work of the Holy Spirit. Whether in creedal declarations of belief or mystical descriptions of divine renewal, the Holy Spirit continues to act in every generation—even when institutional pressures, the potential for disorder and the prevalent desire for systems threatened to domesticate the personal presence of God. The fact that the Spirit’s work is directly tied to the changing face of global Christianity makes pneumatological reflection all the more important today.


  Spirit of God: Christian Renewal in the Community of Faith offers timely insights that will benefit newcomers to the conversation and seasoned readers in the literature alike. Part One considers a range of biblical and historical perspectives on the Holy Spirit. The volume commences with a biblical-theological survey of the Holy Spirit. Sandra Richter’s essay, “What Do I Know of Holy? On the Person and Work of the Holy Spirit in Scripture” (chap. 2), offers a bird’s-eye overview of the Spirit’s work throughout the grand story of redemptive history. Beginning in the opening scenes of Genesis, Richter finds the Spirit as a falcon, hovering above the primordial deep, waiting to launch the work of creation. Richter maintains that after Eden the Spirit is clothed in cloud and fire, revealing himself in glory. She finds the Spirit again at Sinai and known among the people in the tabernacle and temple of Israel. Far from an ethereal force, Richter claims that the Spirit is God’s own presence manifest in the work of the judges and prophets. Indeed, she explains that the understanding of the Holy Spirit among New Testament writers stands in remarkable continuity with the Old Testament witness of the life-giving agency of the Spirit. The Spirit draws all people—frail and strong, young and old—into communion with God through the life of the church. Indeed, the New Testament provides a vision of final hope, in which the Holy Spirit brings to completion the end of exile and the final reconciliation of creation to God.


  The early Christians faced serious challenges to their doctrine of the triune God, as Greg Lee explains in chapter three: “The Spirit’s Self-­Testimony: Pneumatology in Basil of Caesarea and Augustine of Hippo.” Through close textual analysis of central trinitarian texts in the patristic era, Lee explains that early Christian theologians such as Basil and Augustine developed theologies of the Holy Spirit in dialogue with the Scriptures, while simultaneously seeking to remain faithful to prior witnesses against new challenges to the doctrine of God. Basil’s doxological confession in the East, “Glory to the Father, and to the Son, and to the Holy Spirit,” affirmed the divinity and distinction of the Spirit against those who diminished the Spirit’s role in salvation. Turning to the Western theological tradition and the seminal influence of Augustine, Lee maintains that a careful analysis of De Trinitate reveals the coherence of Augustine’s pneumatological logic—a logic based on an explication of trinitarian missions, intratrinitarian relations and humanity’s participation in the divine life. On the basis of a comparison of Basil and Augustine, Lee concludes that theological differences between Eastern and Western trinitarian formulations have been overstated and that common ground between the two allows for greater ecumenical dialogue than some have imagined.


  In the years following Basil and Augustine, medieval Christians struggled over the divisive use of filioque (“of the Son”) in both theological and liturgical settings to describe the eternal procession of the Holy Spirit in the Godhead. Matthew Levering (“Rationalism or Revelation? St. Thomas Aquinas and the Filioque”) explains in chapter four both the tensions and the opportunities for fresh dialogue that surrounds a reexamination of Thomas Aquinas’s discussion of the filioque. Levering notes the commonplace temptation to completely drop the filioque in the West in favor of broad, ecumenical unity. The doctrine, it is frequently claimed, simply isn’t worth the trouble. At the center of so much controversy over the doctrine, Thomas Aquinas is widely praised for his theological contributions, yet when the matter of trinitarian relations arises, theologians frequently demur. Levering carefully explicates Thomas’s understanding of the Spirit’s procession through a detailed analysis of Summa theologiae 1, question 36, article 2. Thomas believes that the procession of the Spirit from both the Father and the Son not only allows Christians to distinguish between the divine persons of the Son and Spirit but also clarifies the relationship between Scripture and church traditions, with particular import for the interpretation of conciliar decisions. Levering concludes that rather than signaling the decline of Latin theology into rationalism, Thomas’s theology of the Spirit marks a pivotal moment in reflection on the relationship between the Father, Son and Holy Spirit.


  Turning to more recent theological constructions of the Spirit, Jeffrey Barbeau’s essay, “Enthusiasts, Rationalists and Pentecost: The Holy Spirit in Eighteenth-Century Methodism” (chap. 5), examines two pivotal historical moments that exemplify the emergence of prominent and seemingly contradictory Wesleyan pneumatological traditions. Barbeau maintains that two identifiable strands of belief developed from the practical theology of John and Charles Wesley. Charles Wesley unexpectedly inculcated language of the Spirit in his own “Day of Pentecost” experience, while John Wesley’s opposition to divisive tendencies in the Maxfield-Bell schism encouraged self-control and formalization in the movement. These events are indicative of a tension in the Wesleyan theological tradition—one seen in the subsequent history of the Methodist movement. On one hand, the Wesleys’ own early experiences of conversion and sanctification led to vivid discussions of the works of the Spirit in everyday life. On the other hand, not only John Wesley but also theologians from Richard Watson down to the present day have attempted to set boundaries on the Spirit’s work—largely in an effort to diminish criticism of the movement as little more than enthusiasm. Barbeau concludes that the Holy Spirit remains central to Wesleyan theology, most notably in the emphasis on a practical divinity marked by love in the gathered community of faith.


  Oliver Crisp’s essay, “Uniting Us to God: Toward a Reformed Pneumatology” (chap. 6), provides historical and constructive reflections that underscore the possibilities of a robust doctrine of the Spirit in the Reformed tradition. Crisp develops a logical argument from the person to the work of the Spirit that allows for a recovery of an avowedly pneumatological doctrine of “union with Christ” or theosis. He begins by reminding readers of the rich Reformed confessional heritage, in which the Spirit belongs to the extensive theological reflection on doctrines of creation, providence, salvation and eschatology. In this way, Crisp claims, the Reformed tradition upholds the Western tradition of the triune Godhead. Yet Crisp next extends the Reformed tradition with constructive reflections on the work of the Spirit. He draws out two principles: the Trinitarian Appropriation Principle (TAP), which affirms that the external works of God are all works of the Trinity, and the Intention Application Principle (IAP), which asserts that God intends his ultimate goal in creation. The first principle upholds the work of the Spirit in all times and places. The second allows Crisp to recover the doctrine of union with Christ. Crisp maintains an organic analogy in the process: even as the oak tree grows from a seed, so the church develops under the care of God and is bound across time and space by the uniting work of the Holy Spirit.


  Allan Anderson’s study of Pentecostalism around the world in chapter seven (“The Dynamics of Global Pentecostalism: Origins, Motivations and Future”) reveals the way that experiences of the Spirit have dramatically altered global Christianity. In tracing what amounts to one of the most remarkable occurrences in the history of Christianity, Anderson maintains that Pentecostalism has bolstered the growth of Christianity as never before. Yet while the movement stands in continuity with earlier expressions of evangelical, healing and holiness churches, there is no single origin (such as Azusa Street, 1906) from which the movement flourished. Rather, Anderson explains, Pentecostalism developed out of several centers of activity and continues to expand from rapid developments in Africa, Asia and Latin America, especially. He further explains the various factors that have shaped the movement. In addition to missiological and theological factors that have reinforced a deeply personal and outward-looking understanding of Christianity, the spread of Pentecostalism has been facilitated by cultural and social as well as trans­national and globalizing factors that reveal the movement as one of the most flexible expressions of Christian faith in the world today. Against predictions of modern secularity and the inevitable decline of religion, Anderson concludes that Pentecostalism has instead brought about a significant revival of global Christianity that seems unlikely to abate in the years to come.


  African American Pentecostalism, one of the most significant branches of global Pentecostalism today, has proved uniquely important in the development of church practice and pneumatological reflection in the past century. In chapter eight, Estrelda Alexander (“The Spirit of God: Christian Renewal in African American Pentecostalism”) traces the origins of North American Pentecostalism from the work of the Holiness preacher William Seymour. Although racial tensions threatened to undermine the reception of Seymour’s teaching and associated Azusa Street Revival, Seymour’s influential ministry proved successful in the formation of a wide range of African American Pentecostal churches. Alexander highlights the African and Wesleyan influences on African American Pentecostal religiosity and demonstrates the rich heritage of the movement. She further examines the theology of these churches through a detailed sociological description and analysis of African American Pentecostal “liturgy.” Acts of corporate worship such as singing, dancing and tarrying shed light on Pentecostal belief in the baptism in the Holy Spirit and, indeed, on salvation itself. Alexander asserts that the collective presence of key elements of belief—oral transmission of culture, the reality of the spirit world, blurring of sacred and profane, and communal solidarity—reveals the distinct nature of African American Pentecostalism as well as the contribution of these churches to the contemporary Christian understanding of the person and work of the Holy Spirit.


  Part Two of Spirit of God: Christian Renewal in the Community of Faith builds on the biblical and historical insights of Part One through an exploration of doctrinal and practical perspectives on the Holy Spirit. In chapter nine, Kevin Vanhoozer’s essay (“The Spirit of Light After the Age of Enlightenment: Reforming/Renewing Pneumatic Hermeneutics via the Economy of Illumination”) responds to one of the most pressing questions facing Christianity today: where is the Holy Spirit in the process of biblical interpretation? Vanhoozer highlights recent contributions of evangelical biblical exegetes and systematic theologians, noting how each has attempted to solve the riddle of biblical interpretation in the modern age. He surveys, too, the recent contributions of Pentecostal scholars and explains that while many evangelicals are content to recover the original author’s intention through critical procedures, Pentecostals seek to preserve the original experience of the Spirit. Vanhoozer concludes that the problem of modern biblical hermeneutics can hardly be pinned on Reformed theology. In fact, drawing on a “Johannine trio”—John Calvin, John Owen and John Webster—Vanhoozer recovers resources toward a Reformed theology of illumination by the Spirit. The Spirit communicates light and life into the hearts of believers, conforming us into the divine image and transforming both individuals and the community.


  In chapter ten, Amos Yong offers a prolegomena to a theology of creation by asking how a pneumatological approach to the doctrine might shape methodological considerations that have so often left Christians adrift in the modern world (“Creatio Spiritus and the Spirit of Christ: Toward a Trinitarian Theology of Creation”). Yong maintains that a pneumatological (and thereby fully trinitarian) theology of creation leads to a renewal of Christian beliefs and practices. Divine action takes place by, through and in Word and Spirit (the two “hands” of God). Thus the works of creation, redemption and final consummation are always fully trinitarian works of God. On this basis, Yong develops a pneumatological-eschatological approach to a renewed theology of creation. Such an approach has methodological, existential and performative applications that binitarian approaches have often overlooked. Pneumatological consideration of the doctrine of creation reveals not only the “what” of creation but also the “how” of Christian practice. The Spirit redeems the many languages of creation—even the languages of disciplines that might otherwise be deemed beyond the Spirit’s reach. Applied to the landscape of modern scholarship—including the natural sciences—a pneumatological and trinitarian doctrine of creation encourages disciplinary pluralism on the basis of teleological or eschatological hope in the final reconciliation of all things.


  Few Christian doctrines are as challenging to the student of pneumatology as the doctrine of salvation, as Michael Welker explains in chapter eleven (“‘Rooted and Established in Love’: The Holy Spirit and Salvation”). Welker notes the ever-present temptation to shy away from the Holy Spirit in favor of simplistic appeals to the work of Christ. In part, Aristotelian notions of spirit, which identify spirit with mind and intellect, have bolstered this tendency toward reduction in the West. By comparison, Welker maintains that biblical images of outpouring allow for new relationships and outward radiations to emerge. In an age of hierarchical distinctions, the biblical witness revealed the Spirit’s outpouring among women and men, young and old, and slave and free alike. The new relationships described in Scripture are salvific, Welker claims, because the Spirit reorients life to new intellectual, communicative and ethical dimensions. The Spirit, no mere power of mind, turns people toward others in order to bring about new dimensions of love, exemplified in the prophetic, priestly and kingly reign of Christ. Salvation can be known already here on earth, then, because the Holy Spirit draws us toward Christ in the present-day renewal of frail and finite life.


  Liturgy offers significant historical and theological resources for the development of a contemporary doctrine of the Spirit. In chapter twelve, Geoffrey Wainwright (“The Spirit of God and Worship: The Liturgical Grammar of the Holy Spirit”) offers reflections on the Holy Spirit by way of various biblical and historical examples of creeds, hymns and prayers directed to God. Wainwright maintains that such examples reveal long-standing Christian commitment to “pneumatic worship” and form a liturgical grammar of the Holy Spirit. Through Pauline pneumatology drawn from the letter to the Romans, collects for purity and early Christian reflections on doxological language, to the hymns of John and Charles Wesley, seasonal prayers to the Spirit and the eucharistic prayers of epiclesis across centuries and traditions, Wainwright finds examples of worship and witness that help reframe Christian pneumatology. He maintains that reflection on such historic examples has the potential to renew faithful practice based on a common Christian baptism. In word and deed, Wainwright concludes that a shared grammar of the Spirit may illuminate authentic encounters with the triune God—perhaps most significantly in matters of ecumenical unity.


  Christian commitment to acts of service has a long and venerable history. Yet some imagine that “life in the Spirit” necessarily ignores life in the community. In “Stories of Grace: Pentecostals and Social Justice” (chap. 13), Douglas Petersen shifts the conversation about the relationship between the Spirit and the church from the worshiping community to the community of action. Petersen notes that Pentecostalism, in particular, has a reputation—both within and outside the movement—for ignoring the concerns of body and mind in favor of the Spirit alone. While Pentecostals have long been active in providing assistance among the neediest members of the community, they have often remained ambivalent about articulating such commitments theologically. Petersen highlights the implicit practical theology of Pentecostal churches and maintains that a commitment to word and deed can easily be discerned in the stories that Pentecostals share. In order to illustrate the relationship between the Spirit’s work and social justice, Petersen shares the stories of seven children he encountered through his work with Latin America ChildCare during more than two decades of service. Testimonies of salvation and Spirit baptism reveal a profound commitment to social change in the community—actions founded on the personal empowerment of individuals by the Holy Spirit.


  If communal change finds its origins in the individual work of the Holy Spirit, then the Spirit is also responsible for the unity of the Christian churches, as Timothy George explains in chapter fourteen (“‘In All Places and in All Ages’: The Holy Spirit and Christian Unity”). George’s biblical, historical and contemporary review of the Spirit’s influence begins with the foundational insight that it is the Spirit who brings about any true fellowship among believers. Contemporary ecumenism flows from wellsprings of biblical and historical witness to the person and work of the Holy Spirit. In the Bible, perhaps no text is more significant to the interests of Christian unity than John 17, where Jesus’ prayer for unity among believers is set within the larger promise of the presence of the Spirit among them. The trinitarian vision of New Testament theology found expression in the reflections of Christians in later centuries. Perhaps no judgment was as decisive as the move to excommunicate Marcion: his expulsion was an affirmation of the authority of the Old and New Testaments alike and thus an affirmation of the authority of the Holy Spirit. Indeed, more and more, Christians have come to recognize that the Spirit continues to act among the churches, not least when we read the Scriptures in communion with the wider community of faith.


  The final essay in this volume, “Come, Holy Spirit: Reflections on Faith and Practice” (chap. 15), is more than an epilogue or concluding word by the editors. The essay marks a proposal and challenge for Christian faith, theological education and faithful action. The tone of the essay crosses scholarly and pastoral interests. While each essay in this volume has clear implications for the life of the church, this essay offers three proposals drawn out of pneumatology. First, we describe Christian faith as a life of fully trinitarian worship. Next, we maintain that Christian theology must take better account of global Christian witness to the Holy Spirit in the development of doctrine. Finally, we suggest several ways that scholars, pastors and laity can more effectively develop faithful Christian practice in light of the Spirit’s work in the world.


  Spirit of God: Christian Renewal in the Community of Faith advances the conversation in evangelical theology and contributes to the wide and ongoing discussion of the Holy Spirit in the church around the world today. Through this volume and other projects like it, we hope that all theological reflection more effectively communicates a fuller awareness of the triune God. Indeed, we pray that through such dialogue and ecumenical exchange on biblical, historical and contemporary life in the Spirit, we will truly come to know that “we live in him and he in us” for “he has given us of his Spirit” (1 Jn 4:13).
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  Biblical and Historical Perspectives
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  What Do I Know of Holy?


  On the Person and Work of the Holy Spirit in Scripture


  Sandra Richter


  Jenny Simmons, lead singer for the band Addison Road, sings a song titled “What Do I Know of Holy?”


  
    So what do I know of You


    Who spoke me into motion?


    Where have I even stood


    But the shore along Your ocean?


    Are You fire? Are You fury?


    Are You sacred? Are You beautiful?


    So what do I know? What do I know of Holy?1

  


  Approaching this essay, I feel much the same. Decades of education, research and teaching, but what do I actually know of Holy? Regrettably, among his people the Lord Holy Spirit is often misunderstood or forgotten—relegated to the role of “agency” or “force” or even dismissed as some indiscernible “energy” that infuses the church or empowers his people. But the Scriptures have a different tale to tell. This “agency” is the one who moved on the waters, hurled the cosmos into being and in-filled humanity with the indefinable essence that makes us “image” as opposed to simply animate. This “force” is the thunderous theophany that shrouded Mt. Sinai in fire and storm, inhabited the temple and gave voice to the prophets. This “energy” is God himself, who called a prophet from Babylon, revealed to him the future of his nation—dead and lifeless, slaughtered on the field of battle by their own rebellion—and asked him, “Son of man, can these bones live?” (Ezek 37:3). This is the same “energy” who made good his promise when the descendants of that nation gathered on the day of Pentecost and, in response to the resurrection of the crucified Christ, were filled with a quality of life and supernatural agency of which they had only dreamed (Acts 2:4). This is the one who, when the days of this age come to a close, will invade our fallen dimension with his all-consuming fire, and a new heaven and a new earth will emerge in which there will be no temple, for the earth will be full of the knowledge of the Lord (Holy Spirit) as the waters cover the sea (Rev 21:22; Is 11:9). Who is the Holy Spirit? What does he do and why? The task of this essay is not to answer all these (enormous) questions but to lay a biblical foundation for the answering to be found in the rest of this volume. And as all biblical theology starts in Eden, let us begin at the beginning, at the foundation of all we believe.


  The Holy Spirit in the Old Testament


  We are first introduced to our leading character in Genesis 1:2: “In the beginning, God created the heavens and the earth. The earth was formless and void [tōhû wābōhû], darkness was upon the primordial deep; and the rûaḥ ʾĕlōhîm was moving/hovering/brooding/poised like a bird of prey about to strike [mĕraḥepet]2 over the face of the waters. And then God spoke. . . .”3 In his classic work Images of the Spirit, Meredith Kline interprets the rûaḥ ʾĕlōhîm in this passage as the archetypal theophanic glory of God the Holy Spirit: “the Creator Spirit . . . who makes the clouds his chariot and moves on the wings of the wind.”4 As seen in our dimension, the rûaḥ ʾĕlōhîm is “a heavenly phenomenon of light and clouds . . . expressed as light . . . as of fire or the sun, the light of divine glory that no man can approach.”5 The unique vocabulary of this first reference to the Holy Spirit in Genesis 1:2 is reiterated in Deuteronomy 32:10-11, where Yahweh finds Israel wandering in the howling waste of the wilderness (tōhû yĕlēl), and once again hovers over his fledgling people until that exact moment when they are to be birthed as the people of God. He then spreads his wings to catch and carry them into the Promised Land (ʿal-gôzālāyw yĕraḥēp).6 Kline finds this same glory cloud at the baptism of Jesus, where “at the beginning of the new creation” the Spirit once again hovers over the waters, descends “in avian form,” and testifies that the One who hurled the stars into place now stands among humanity clothed in Flesh (Mt 3:16).7 Here we find the redundant and glorious plan of God: once there was nothing, but now you have become the people of God. The kingdom is birthed out of chaos.


  Hence, at the dawn of creation we find God the Holy Spirit as both actor and archetype, power and paradigm. But here also we find an echo of the creation myths of the ancient Near East. Indeed, there are several cosmologies that include wind in the creative process. In Enuma Elish, the creation story of Mesopotamia, the great god Anu “brought forth and begot the fourfold wind; consigning to its power the leader of the host. He fashioned . . . station[ed] the whirlwind, he produced streams to disturb Tiamat.”8 Tiamat is, of course, the primordial deep of Mesopotamian myth, and it is her battle with Marduk that results in creation as we now know it—the placing of the “waters above” and the “waters below” (cf. Gen 1:6-7). Similarly, in Egypt Amun is the incarnation of the four great winds of the earth, unified for one explosive creative act that separates sky and earth and fertilizes the egg that will become the sun.9 Hence, in both Egypt and Mesopotamia, “wind” has a role to play as the great catalyst of creation (see Dan 7:2; Ex 14:21; 15:8-10). So as we circle back to Genesis 1:2 and the Holy Spirit’s debut in the text, we find that his presence there seems not as transparent as we had hoped. Rather the biblical writers have chosen to portray the drama of the creation event with a broadly recognized cast of characters. But here the roles have been redefined, filled not by the anonymous forces of nature or the embodied titans of the pagan pantheons. Rather, here is the Lord Holy Spirit. Standing distinct from his creation, unencumbered by any rival, he is lord over the works of his own hands. He is wind, but he is Spirit; he is breath, but he is God.


  With this first introduction to the Holy Spirit we are plunged into the essential problem of studying the person of the Holy Spirit in the Old Testament. The Hebrew word rûaḥ has many meanings—some natural, some supernatural. Which of the hundreds of references to rûaḥ as breeze, breath, wind, spirit, mind, capacity and intellect are actually references to the great God?10 The phrase “Holy Spirit” (rûaḥ qodšô) only occurs three times in the Hebrew Bible. In these three instances, the LXX does indeed translate with the same expression that the New Testament uses for the third person of the Trinity, the pneuma hagion.11 In these three we find David praying that God will not take his Holy Spirit from him as he did from Saul (Ps 51:11[13]), and the prophet Isaiah speaking of the great days of old when God placed his Holy Spirit in the midst of his people, saving and delivering them in spite of their grieving of the same (Is 63:9-11). Additional transparent references to the rûaḥ as the third person of the Trinity include the approximately one hundred times the writers speak of the “rûaḥ of God” and “rûaḥ of Yahweh.” But there are hundreds more occurrences of rûaḥ—many of which refer to the natural forces of wind and breath, some of which are anthropomorphic references to God and his mighty acts, and many more that have little or nothing to do with the person of the Holy Spirit.12 So we must be careful as exegetes. ­Illegitimate totality transfer (the practice of reading every possible translation of a term into every one of its occurrences) is not a method, it is a mistake.13 And good exegesis demands more than lexicography. In particular, as regards an inquiry into the person of the Holy Spirit in the old covenant, there is a category more important than the lexicography of rûaḥ. This is the concept of God’s Presence among his people. Indeed, the theologians of the Old Testament saw a commonality between the Spirit of God and the “face” or “presence” of God.14 And for the Old Testament saints, the presence of the Presence was everything—the means of redemption, the goal of redemption and the evidence of redemption. “I will be their God and they will be my people and I will dwell among them” (Ex 29:45; Jer 24:7; 31:33; 32:38; Ezek 11:20; 14:11; 37:23, 27; 48:35; Jn 14:23; 2 Cor 6:16; Rev 21:3). By what means would God dwell among his people in this fallen world? This is the person of the Holy Spirit in the old covenant. Therefore, although rûaḥ is important to this discussion, the Presence of God housed among his people is more so.


  Thus we return to the beginning. In Eden, God’s plan was that he would share his perfectly balanced universe with his image-bearers: Adam and Eve. Here the dimensions of the divine and the human would coexist, and the cosmos would be filled with God’s Presence. But with humanity’s treasonous choice, Adam and Eve are cast out from the Presence, and the dimensions of human and divine habitation are separated. This “great divorce” is the most necessary and the most grievous effect of the fall. As a result, much of the task of redemption may be summarized in a single objective: reunite the Almighty with his image-bearers. Restore the relationship. Get ʾādām back into the garden.


  As redemptive history progresses, a brilliant master plan unfolds. By means of ever-expanding efforts, the opportunity for cohabitation is restored. The first concrete expression of this is the building of the tabernacle (miškān). In Exodus 25:8 God speaks: “And have them make a sanctuary for me, so that I may dwell among them.”15 In the ancient Near East a “holy place” is sacred space, an area set aside for the presence of the deity and for worship. Most broadly defined, worship is that activity in which the human and divine draw near. Sacred space therefore becomes that omphalos of the universe where for one brief, shining moment, cohabitation reoccurs.16 Hence, with the building of the tabernacle a beachhead is retaken. For the first time since Eden, God lives on earth, but unlike the animated statuary of the ancient Near East, in Israel, God dwells in the Tabernacle in the person of the Holy Spirit.17 “I shall be their God and they shall be my people and I will dwell [škn] among them” (see Ex 29:44-46; Ezek 37:27).18


  The irony of the tabernacle, however, is the agony of redemptive history. For in the tabernacle the Presence was housed in the holy of holies and thereby was partitioned off from those who would seek to draw near. The increasing sanctification (and therefore restriction) of the outer court, holy place and holy of holies clearly communicated that only the spiritual elite could enter there. Thus, whereas any clean, worshiping Israelite could enter the outer court, only priests could enter the holy place, and only the high priest could enter the holy of holies—and that only once per year, on the Day of Atonement.19 This was a day of profound anxiety for the one selected as high priest, and he went through days of ritual cleansing prior to entering God’s Presence. When he entered, he wore bells in order to assure all who listened outside the veil that “he had not died in the Holy Place and that he continued to minister on their behalf”20 (see Ex 28:31-35). The increasing sanctification of the three areas of the tabernacle, the necessity of mediation and sacrifice, the restricted access and elaborate measures taken for cleansing and atonement all communicate the same message: the Holy One is here. And anyone who draws near must either be holy . . . or dead. By its very existence the tabernacle communicated God’s desire for cohabitation, while its increasing restriction of persons commensurably communicated the legacy of sin, separation. In the old covenant, the typical worshiper never approached the Presence.


  Thus the people of Israel lived for generations. The Presence (often referred to as the kābôd, or “glory”)21 lived in their midst, marking them as God’s peculiar people and their nation as the kingdom of God. But they could only approach him via an elaborate system of mediation and sacrifice. Any who failed to heed the warning of the cherubim stationed outside the holy of holies bore the consequences. Meanwhile, the Holy Spirit continued his work in their midst as the heroes and leaders of the nation were empowered to serve the kingdom. We repeatedly read that individuals are “filled with,” “anointed by” or somehow have the Spirit “come upon” them in order that they might accomplish kingdom tasks. The Spirit is “placed upon” Moses’ seventy elders to equip them for their new leadership positions as administrators and adjudicators (Num 11:25). Joshua is “filled with the Spirit” of wisdom in order to lead in Moses’ place (Deut 34:9). Even tasks that might typically be identified as “secular” are assisted by the equipping of the Spirit. For example, Bezalel and Oholiab are “filled . . . with the Spirit of God, with wisdom, with understanding, with knowledge and with all kinds of skills” in order to facilitate the building and decoration of the tabernacle (Ex 31:3; cf. Ex 35:31).22


  During the period of the Judges, when the sons of Israel cry out to Yahweh due to foreign oppression (foreign oppression resulting from national sin), the Spirit raises up and equips a series of champions to deliver them. In Judges 3 the Spirit was “upon” Othniel such that he was empowered as a warrior and ongoing national leader. The Spirit “clothed” himself with Gideon in order to empower the young leader to motivate the recalcitrant northern tribes to battle (Judg 6:34),23 and in Judges 11:29 the Spirit “came on” Jephthah to equip him to defeat the Ammonites. In Judges 13–15 we read the saga of Samson, whom the Spirit first “stirred in” and then “came powerfully upon” such that he accomplished feats of valor against the Philistines (Judg 13:24; 14:6, 19; 15:14).24 Interestingly, many of these heroes were already skilled in their areas of expertise, but the Spirit empowered them to take those talents to a new level, a level desperately needed by the kingdom of God in its hour of need.


  During the monarchy we learn that the Spirit “came powerfully upon” first Saul and then David to identify and equip them for their new positions of leadership (1 Sam 10:10; 16:13).25 In these call narratives the oil of anointing serves as the physical manifestation that these individuals have been chosen and empowered to serve God’s kingdom by his Holy Spirit (see Ps 2:2).


  As for the prophets, they of all the Old Testament characters could explain to us the work of the Holy Spirit. For Isaiah, Jeremiah, Micaiah Ben Imlah, Amos and Ezekiel all tell us the same tale. Upon their commissioning, each is caught up into the royal throne room of God, each overhears the deliberations of his divine council and each receives their commission to speak on his behalf (Is 6:1-6; Jer 23:16-22; 1 Kings 22:19-23; Ezek 1:1–2:7; Amos 3:7).26 Indeed Jeremiah gives voice to Yahweh’s lament.


  
    But if they [the false prophets] had stood in my council,


    they would have proclaimed my words to my people. (Jer 23:22)

  


  Each of these is “raised up” by the power of the Holy Spirit and, as promised in Deuteronomy 18:18, becomes the mouthpiece of God. Isaiah repeatedly speaks of the Spirit being “upon” the Servant such that he is equipped to preach the good news of redemption (Is 42; 59; 61). Ezekiel describes this experience as having “the hand of God upon him” (e.g., Ezek 1:3; 3:14, 22; 33:22; 37:1; 40:1). Daniel Block describes this experience as both the pressure and the power of the divine will bearing down on him. In fact, Ezekiel is repeatedly “picked up” and “carried off” by the rûaḥ Yahweh.27 Elijah as well is caught up in “a chariot of fire”—Meredith Kline’s incarnation of the Spirit Glory Cloud.28 Elisha’s “double portion” of the Spirit equips him for miraculous acts and prophecy (2 Kings 2:7-14). Even the foreign prophet Balaam speaks of the rûaḥ of God “coming upon” him such that he prophesies—and this time he tells the truth (Num 24:1-9).29


  Thus, in contrast to what many have concluded over the years, the person of the Holy Spirit is alive and well in the Old Testament. When an individual was appointed to an office of leadership, or needed special empowerment to lead, fight or preach, the Spirit came on him or her—the most common need being empowerment to declare the message of Yahweh. Turning our sights to the New Testament, let us consider what these same phenomena might mean there.


  The Holy Spirit in the New Testament


  The Gospel of John opens with the breathtaking announcement that the great hope of the Old Covenant saints has come to pass.


  
    The Word became flesh


    and made his dwelling among us [literally “tabernacled” (= Heb. škn)].


    We have seen his glory [= Heb. kābôd],


    the glory of the one and only Son,


    who came from the Father,


    full of grace and truth.30 (Jn 1:14)

  


  Consider again the tabernacle. The tabernacle (Heb. miškān) was designed to house the Presence (i.e., “glory” [Heb. kābôd]) in the midst of God’s people. But its very structure communicated the legacy of sin—the Presence of God was forbidden to a fallen race.


  But then comes Jesus. John opens his Gospel by proclaiming that the Presence has returned. But this time the means of his dwelling among us is human flesh. And this time even the most foul may approach the Presence without fear—the deformed, the wicked, the shamed. Indeed, because of the work of redemption, humanity may now behold “the exact representation of his being” (Heb 1:3), “the image of the invisible God” (Col 1:15) with no veil standing between. And rather than being consumed by their exposure to the Presence, this time they see and touch and are healed. What is the Gospel writer’s message? We could not go to him, so he came to us. And the promise is fulfilled: “Behold, I will be their God, and they will be my people, and I will dwell among them.”


  But there are only so many people one Galilean can interact with in the course of three years of ministry. Only so many people can hear the message and be touched by his healing hand. Thus the next stage of the plan ensues. In Acts 2:1-4 we read of the dramatic event that inaugurates the ministry of the church, the ultimate game changer.


  When the day of Pentecost came, they were all together in one place. Suddenly a sound like the blowing of a violent wind came from heaven and filled the whole house where they were sitting. They saw what seemed to be tongues of fire that separated and came to rest on each of them. All of them were filled with the Holy Spirit and began to speak in other tongues as the Spirit enabled them.


  The imagery here is nothing new. Rather, Exodus 40:34-38 and 1 Kings 8:6-11 testify that both the tabernacle and the temple had also been “inaugurated” with cloud, fire and wind. These natural elements had served as the hallmarks of God’s indwelling—the press release that God had approved his dwelling place and the Presence had taken up residence. The book of Acts rehearses these same hallmarks in order to communicate that the living church has now replaced the tabernacle/temple of old. Just as those structures had been set apart (“sanctified”) to house the Presence, so now the church is being set apart for the same. As Paul teaches in 1 Corinthians 3:16: “Don’t you know that you yourselves are God’s temple and that God’s Spirit dwells in your midst?” Consider as well 1 Corinthians 6:19: “Do you not know that your bodies are temples of the Holy Spirit, who is in you, whom you have received from God? You are not your own.” And 2 Corinthians 6:16:


  
    For we are the temple of the living God. As God has said,


    “I will live with them


    and walk among them,


    and I will be their God,


    and they will be my people.”

  


  The church as individuals and as a community have now become the temple (see Eph 2:19-22; 1 Pet 2:5).


  What then is the church’s function as the temple’s successor? In the old covenant the temple was intended to house the Presence. In the new covenant the church—individually and corporately—is intended to do the same. For more than a thousand years the typical worshiper could come no closer than the outer courts of God’s dwelling place. The deformed, sick, unclean or alien could not come even that close. But the gift of God in Christ Jesus is that you and I have become the dwelling place of the Spirit. The Presence from whom Adam and Eve were driven, who rested on Mt. Sinai with thunder and storm, who sat enthroned above the cherubim, now resides in the believer. It is nearly too much to apprehend.


  The Israelite temple also housed the Presence in order to make God available to humanity. Here any citizen of Israel could come knowing that he or she could find God. Here the alien could do the same (1 Kings 8:41-43). Ultimately the temple stood as a testimony to the nations that Yahweh could be found in Israel. This reality offered a witness to the nations while serving to define who Israel was—God’s people. So too the church. This brief biblical theology of the person of the Holy Spirit makes it crystal clear that the church is intended to be that place where saint and sinner can find God. Moreover, the restored life of the believer is God’s ultimate testimony to the nations that he lives and dwells among us—in the person of the Holy Spirit. And whereas the temple was a single building that could exist in only one spot at one time, the church is an ever-expanding community that is slowly, steadily bringing the Presence to the farthest reaches of this world.


  This leads us to the culmination of redemptive history, the denouement of the great story: “Behold, the tabernacle of God is with humanity, and he shall dwell among them, and they shall be his people, and God himself shall be among them” (Rev 21:3).31 Describing heaven as the new Jerusalem, John says: “I did not see a temple in the city, because the Lord God Almighty and the Lamb are its temple. . . . The glory of God gives it light, and the Lamb is its lamp” (Rev 21:22-23). At the end of all things, God is once again with his people. Access to the Presence is restored. Adam has returned to the Garden. Redemption has been accomplished.32


  And what of the “infilling” of the rûaḥ of God in Israel’s national history by which her judges and theocratic officers were empowered to serve? In the New Testament this language is most frequently encountered in Luke-Acts: the history of the early church. As the Gospel of Luke opens, we are confronted with yet another unlikely hero, a young woman named Mary: “The Holy Spirit will come on you, and the power of the Most High will overshadow you. So the holy one to be born will be called the Son of God” (Lk 1:35). Again the rûaḥ ʾĕlōhîm is hovering, and again chaos is about to be dealt a mortal blow. Zachariah, Elizabeth and their unborn son John are also “filled with,” have their mouths opened by or have the hand of the Holy Spirit on them (Lk 1:41, 64, 66-67). In each of these instances it is apparent that to be “filled with the Spirit” is to be empowered to declare the word of God.


  When the converts of the upper room experience the outpouring of the Holy Spirit in Acts 2:4, they are also “filled with Holy Spirit” and begin to give verbal utterance, much like the elders in the book of Numbers and Saul when he receives his commission (Num 11:24-25; 1 Sam 10:9-11). When Peter attempts to explain this phenomenon to the multitude gathered in Jerusalem, he is “filled with the Holy Spirit” and powerfully delivers the inaugural address of the church (Acts 2:14-41). Here he announces the incredible news that in this new covenant the in-filling of the Holy Spirit will be the experience of every believer regardless of ethnicity, gender, rank or caste. Everyone will have the opportunity to be a living vessel of the Holy Spirit; everyone will have opportunity to be a part of the supernatural ministry of the Holy Spirit; and even the most coveted gift of the Old Testament—prophecy—will be extended to all.


  The language of in-filling continues to be employed throughout the book of Acts. After the dramatic healing of the cripple at the Beautiful Gate in Acts 3:1-10 and the even more dramatic presentation of the gospel, Peter and John are imprisoned by the ruling class of priests. Interrogating them, the priests demand: “By what power or what name did you do this?” (Acts 4:7). Peter, “filled with the Holy Spirit,” responds:


  If we are being called to account today for an act of kindness shown to a man who was lame and are being asked how he was healed, then know this, you and all the people of Israel: It is by the name of Jesus Christ of Nazareth, whom you crucified but whom God raised from the dead, that this man stands before you healed. (Acts 4:9-10)


  Peter concludes by declaring: “Salvation is found in no one else, for there is no other name under heaven given to mankind by which we must be saved” (Acts 4:12). The only words I can muster in response to this apologetic master­piece are, “Peter, you rock.” Peter’s sermon is surpassed only by the response of the onlookers:


  When they saw the courage of Peter and John and realized that they were unschooled, ordinary men, they were astonished and they took note that these men had been with Jesus. But since they could see the man who had been healed standing there with them, there was nothing they could say. (Acts 4:13-14)


  Apparently, the evidence that Peter and John had been with Jesus was the presence of the supernatural—both the supernatural act of healing and the supernatural confidence and authority of their preaching.


  Acts 4:31 reports that after Peter and John rejoin their compatriots, a prayer meeting results in which everyone was “filled with the Holy Spirit” such that they “spoke the word of God boldly.” Similarly, Acts 9 tells us that the soon-to-be apostle Paul must be “filled with the Holy Spirit” in order that he might “proclaim my name to the Gentiles and their kings and to the people of Israel” (Acts 9:15-17). As predicted, Paul is filled and “at once he began to preach in the synagogues that Jesus is the Son of God” (Acts 9:20). In Acts 13:6-12, Paul is again “filled with the Holy Spirit” and thereby silences the magician of Salamis by locking his gaze, confronting his lie and cursing him with temporary blindness. The proconsul sees the authority behind Paul’s words and is convinced of the gospel. In each of these contexts the filling of the Holy Spirit enables the fledgling disciples to preach the gospel with authority and accompanying signs such that the naysayer is silenced, the seeker is convinced and the kingdom is advanced.


  In conclusion, having surveyed the biblical text, what do we know of Holy? In the beginning, the Lord Holy Spirit served as both actor and archetype, paradigm and power. The biblical writer saw him like a falcon, poised above the primordial deep, trembling with anticipation, waiting for the word to strike and to launch the miracle of creation. Because of the great rebellion, he has clothed himself in cloud and fire. He is the whirlwind. Yet this catalyst of creation has never ceased his work, ever expanding his influence over this broken world, choosing and equipping his instruments, and by his power rebuilding the kingdom of God. In these latter days the Lord Holy Spirit continues to distribute his gifts to each one individually as he wills in order to complete his work (1 Cor 12:1-11). He does not always claim the likely (1 Cor 1:26-31), but the great cloud of witnesses testifies that those who are willing to be claimed will prevail. Indeed, John the Revelator offers us a glimpse of the ultimate objective. Here in his grand description of the new Jerusalem in Revelation 22:1-5, the bondslaves of God rejoice to hear that the breach is finally healed, and that those who have been in exile in this fallen world will at last “see his face” (Rev 22:4).


  
    We believe in the Holy Spirit who


    Spoke in the law,


    And taught by the prophets,


    And descended to the Jordan,


    Spoke by the Apostles,


    And lives in the saints;


    Thus we believe in him: that he is the Holy Spirit,


    The Spirit of God,


    The perfect Spirit,


    The Spirit Paraclete,


    Uncreated,


    Proceeding from the Father


    And receiving of the Son, in whom we believe


    Amen.33

  


  3


  The Spirit’s Self-Testimony


  Pneumatology in Basil of Caesarea and Augustine of Hippo


  Gregory W. Lee


  Introduction


  Early Christian reflection on the Spirit raises a number of perplexities central to Christian theology and the shape of global Christianity. In addition to the absence of the actual word Trinity in Scripture, the fourth-century debates critical to the formation of trinitarian doctrine were preeminently concerned with the relation of the Son to the Father, and far less with the Spirit’s relation to either.1 One reason for this is simply that there is more biblical material to inform reflection on the second person of the Trinity than the third. Meanwhile, the Spirit’s identity in Scripture can at times appear elusive and undefined. “Father” and “Son” make some sense as personal names, but who is this mysterious, ambiguous “Spirit”?


  There are conceptual problems as well. The Father and the Son can be defined in terms of one another, as begetter and begotten, but it is not clear where the Spirit fits into this dynamic. What distinguishes the Spirit from the Son when both come from the Father? Is the Spirit the Son’s twin? Or, stranger still, the Father’s grandson?2 The issue is not just a matter of hypothetical speculation. It bears on the most significant division in Christian history: the Great Schism of 1054 between the Eastern and Western churches, which was prompted by the West’s inclusion of the notorious filioque clause in the Nicene Creed to affirm the Spirit’s procession from the Father “and the Son.”


  This apparently arcane point of contention between the East and the West is often attributed to more fundamental differences of trinitarian theology observable in the formative figures of the fourth and fifth centuries. According to a much-repeated claim, Eastern authors “began” with the persons, thus presenting a more social or relational model of the Trinity, while Western authors “began” with the divine substance and thus advanced a kind of monist deity characteristic of Western medieval theology, in which the persons are an afterthought to impersonal essence.3 It is generally assumed that the East is superior in this regard and that Augustine is to blame for the West’s woes.


  In this essay, I will consider the pneumatologies of two representative figures, Basil of Caesarea from the East and Augustine of Hippo from the West, paying special attention to their use of Scripture and to their broader theological reflections on the Spirit’s identity and work. For neither figure can the “forgotten person of the Trinity” be isolated from overarching questions about redemption, salvation history and participation in the divine life. By adopting a wide-angle lens, we will discover far more in common between Eastern and Western understandings of the Spirit than has often been acknowledged, and we will be reminded of the importance of reading Scripture within a received tradition. We will also understand more clearly the Spirit’s unique role in directing us to Christ and completing our salvation.


  Basil of Caesarea


  Basil of Caesarea was born in A.D. 329 or 330 and died in 378.4 His life was thus sandwiched between the ecumenical councils of Nicaea (325) and Constantinople (381), and he missed witnessing Constantinople’s affirmation of the Spirit’s divinity by just under three years. Even so, his influence over that council was significant. While it cannot be demonstrated with certainty that Basil’s On the Holy Spirit shaped the wording of the creed’s third article, that treatise has nevertheless been received as a paradigmatic presentation of Eastern pneumatology in the years leading up to the council. A sketch of the context of Basil’s controversy will be helpful before we consider his theological arguments.


  The Spirit’s opponents. The immediate triggers for Basil’s On the Holy Spirit,5 written in 375, were the Pneumatomachians, or “Spirit-fighters,” who took offense at Basil’s use of two doxologies at a liturgical celebration: “Glory to the Father, with the Son, together with the Holy Spirit” and “Glory to the Father, through the Son, in the Holy Spirit.”6 As Basil describes their contention, the Spirit-fighters’ primary concern was not just a matter of prepositions; they sought to prove that the persons are of different substances or natures.7 They accordingly assigned the phrase “from whom” to the Father, identifying him alone as the Creator; “through whom” to the Son, reducing him to the level of an assistant or instrument; and “in whom” to the Spirit, reducing him to only a time or place.


  Basil traces this trick to an old enemy, Aetius of Antioch.8 Aetius and his best-known colleague, Eunomius of Cyzicus, held to a rather radical doctrine of God.9 They presumed not only to know God’s essence but also to define it in such a way that the Son would summarily be dismissed from the Godhead. On their account, the essence of God is to be unbegotten. But the Son is begotten of the Father and not unbegotten. Therefore, the Father alone is God, and the Son is not. The Son is, moreover, of a different essence (ousia) from the Father, which means he is actually “unlike” the Father.


  Basil simultaneously critiques the pneumatomachians for their captivity to inappropriate philosophical categories and for a narrow biblicism that rejects all language about God not explicitly found in Scripture.10 Thus, at the beginning of his response to the pneumatomachians, Basil chastises them for applying to God categories drawn from pagan philosophers.11 The philosophers distinguish between different kinds of causes by an appeal to common objects. There is a difference between the ways a bench, for instance, is “caused” by a person, a tool or physical material. A bench is produced “by” a carpenter, “through” an axe, “from” wood. For the pneumatomachians, the same principles apply to God. Inasmuch as each cause bears a different substance and is expressed with a different preposition, the Father, “from whom” are all things, the Son, “through whom” we receive gifts, and the Spirit, “in whom” we experience God’s favor are also of different substances and require different prepositions.
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