Chapter 5
The Holy Spirit
The references to the Holy Spirit in the nt are widespread. Before exam​ining them, we shall enquire into the background in order to discover whether the nt experience of the Spirit is something entirely new or whether it is a continuation of earlier manifestations. Our background studies will be almost entirely confined to the οτ.1
The background
The part played by the Spirit in the created order is focused particularly in the creation narrative where the moving of the Spirit of God brought order out of chaos (Gn. 1:2).2 Since the same word (ruah) is used for both 'Spirit' and 'wind', the idea conveys the powerful, almost violent, movement of the Spirit.3
The continuing part played by the Spirit as the source of man's life is echoed in Genesis 6:3 ('my spirit shall not abide in man for ever'), and a similar thought is expressed in Job 27:3 ('as long as the Spirit of God is in my nostrils'). In two other passages in Job, the claim is made that the breath of the Almighty is in man (Jb. 32:8; 33:4). There is a clear connection between man's spirit and the Spirit of God, but the dominant idea is that man's very life is attributed to God.
1 G. S. Hendry, The Holy Spirit in Christian Theology (1957), p. 16, prefers to begin with the nt rather than the OT on the grounds that the nt witness is soteriological and eschatological in character. He considers οτ categories to be cosmological and anthropological. But a summary of οτ teaching provides a valuable background to the NT position. G. T. Montague, The Holy Spirit: Growth of a Biblical Tradition (1976), devotes a third of the book to discussing the οτ evidence. He recognizes that the biblical teaching is progressive.
2 The comments here are on the assumption that Gn. 1:2 refers to the Holy Spirit. Many versions (e.g. neb) have eliminated 'the Spirit' from the text, and substituted 'wind'. But cf. F. Baumgartel, TDNT 6, p. 366, who concludes that in this context the ruah of God is the personal creative power of God.
3 F. Baumgartel, ibid., pp. 362ff., discusses ruah in relation to God under four points: (i) effective divine power, (ii) specifically God's creative power, (iii) the inner nature of God, (iv) as a personal being. In these usages of the word it is closely linked with God's activity.
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Not only so, but the continued activity of the Spirit in God's providential dealings with people is also reflected in Psalm 104:29-30 and in relation to creation in Isaiah 40:7. In other words, there are strong grounds for main​taining that in the οτ, God's activity in the world of things and of men is often mediated through the Spirit of God. This dynamic aspect of the Spirit is inescapable in our approach to the biblical evidence and must colour our understanding of the nt evidence. The Spirit of God acts with considerable disturbing effect. It is part of his nature to do so.
It must be recognized that the activity of the Spirit in the created order does not imply any clash with the οτ view of the transcendence of God. God is not only active in his world through his Spirit, but is also apart from his world.
Another aspect of the Spirit's work on a more human level is his endow​ment of men with intellectual and artistic powers, as in the case of Bezalel (Ex. 35:30f.). This may have significance for a consideration of the gifts of the Spirit in the nt church.
The concern of God for his people and his activity on their behalf, which forms a dominant thread through the οτ, is at times closely linked with the Spirit. In the period of the judges, both Othniel and Gideon are named as being possessed by the Spirit (Jdg. 3:10; 6:34). It was, moreover, the activity of the Spirit in them that equipped them for their task. There is no indication that either of them had any special natural endowments. The Spirit of God made them leaders. The office of judge was a charismatic office.
When Saul became king, he was possessed by the Spirit (1 Sa. 11:6). The measure of his failure was signified by the withdrawal of the Holy Spirit from him, as a result of which he could no longer adequately fulfil his kingly function (1 Sa. 16:14; cf. 15:26). The activity of the Spirit is therefore as much concerned with the royal function, as it is with the judges. More​over, in 1 Samuel 18:10 the antithesis of this possession of the Spirit of God is said to be 'an evil spirit from God'. The Spirit of the Lord came mightily on Saul's successor, David, when Samuel anointed him (1 Sa. 16:13). Again the activity of the Spirit is closely linked with charismatic leadership. The subsequent history of kingship in Israel was not marked by a succession of Spirit-filled men. In 2 Samuel 23:2 David claims that the Spirit speaks through his words, which foreshadowed the later prophetic ministry.
It is particularly in the prophetic office that the Spirit's work is important. Ezekiel was conscious of being possessed by the Spirit at the outset of his prophetical work (Ezk. 2:2).4 Micah was aware of being filled with power
4 L. Dewar, The Holy Spirit and Modern Thought (1959), pp. 12f., notes that in Ezekiel the word ruah is without the article and is used in the sense of ruaA-substance entering into Ezekiel and controlling his utterances. But this way of putting it tends to depersonalize the prophetic activity of the Spirit.
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and with the Spirit of the Lord (Mi. 3:8). Zechariah claims that the words of the Lord of hosts were sent by the Spirit through the former prophets (Zc. 7:12). This implies that those prophets who do not specifically link their work with the Spirit nevertheless were recognized as giving the Word of the Lord through the Spirit. There is, in fact, a close connection between the Word and the Spirit in οτ thought.5 Hosea's idea of a prophet is 'a man of the Spirit' (Ho. 9:7). Thus the pronouncements of God regarding the destiny of his people may be regarded as the messages of the Spirit.
There is one conception of the redemptive activity of the Spirit which is of special importance as a prelude to the nt testimony, and that relates to the promised Messiah. There are three passages in Isaiah to be noted in this respect. In Isaiah 11 it is said of the 'stump of Jesse' that 'the Spirit of the Lord shall rest upon him, the spirit of wisdom and understanding, the spirit of counsel and might, the spirit of knowledge and the fear of the Lord' (Is. 11:1-2). Since Jesus was the fulfilment of this prediction, it furnishes a direct link between the οτ preparation and the Spirit's activity in the incarnate life of the Messiah. The second passage is Isaiah 42:1-4, spoken of the servant: Ί have put my Spirit upon him, he will bring forth justice to the nations. He will not cry or lift up his voice or make it heard in the street; a bruised reed he will not break, and a dimly burning Kvick he will not quench. . .' The whole passage was recognized by Matthew as prophetic of the healing ministry of Jesus (Mt. 12:18ff). It is significant, moreover, that he quotes it immediately before inserting the Beelzebub controversy in which the truth of the Isaiah passage was deliberately called into question. The third passage is Isaiah 61:1, The Spirit of the Lord god is upon me, because the lord has anointed me.' Luke records how Jesus read this passage and publicly claimed to fulfil the prediction himself (Lk. 4:18-21). Since Luke records this as the commencement of the ministry it provides a key to the understanding of the preaching and healing work of Jesus.
There are two further considerations: one is the Spirit's work in individ​uals and the other is his corporate operation. Some indication has already been given of the way in which the Spirit endowed individuals for specific' tasks. In Saul's case the coming of the Spirit made a different man of him (1 Sa. 10:6), but this kind of phenomenon is rare until the later prophetical books. Another early remarkable instance of a sudden coming of the Spirit on an individual is the narrative of Samson (Jdg. 14:6). Having come upon him with considerable power, the Spirit is presumed to be present with him until the point of his specific withdrawal.
It is more particularly in the prophets, as shown in the preceding section,
Ε. Μ. Β. Green, / believe in the Holy
5 For the close connection between Spirit and Word in the οτ, cf Spirit (1975), p. 22.
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that the individual activity of the Spirit took place, not so much in feats of power as in the realm of communication. But the prophets themselves also visualized the outpouring of the Spirit in a corporate way. There are three significant passages.6 The first is Ezekiel 37 in which the valley of dry bones comes alive through the activity of the Spirit of God, with the result that an exceedingly large multitude appeared, representing in fact the whole house of Israel. In this case the Spirit's activity is described in terms of the breath (mah) of God. Its massive extent prepares us for the corporate outpouring of the Spirit at Pentecost. Another passage is Isaiah 44:3, where the imagery of water on parched ground describes a similar refreshing and reviving ministry. Here the outpouring is wider, since it is not confined to the house of Israel. The third passage is Joel 2:28, which declares, Ί will pour out my spirit on all flesh,' which Peter claimed to be fulfilled on the day of Pentecost. This is of particular significance because it shows that the mass descent of the Spirit was not without prior preparation. Indeed Peter makes particularly clear that Pentecost was the precise fulfilment of what Joel had predicted.
In view of the wide variety of ways in which the Spirit operated in the οτ, it is not surprising that a similar breadth of activity is found in the nt. The question arises, however, whether the nt conception of the Spirit is an entirely new phenomenon, or whether it may be regarded as a contin​uation and development of the οτ conception. We have already seen that the nt writers saw the fulfilment of certain οτ passages in the ministry of Jesus and the experience of the early church. Nevertheless the special activity of the Spirit in the church is definitely subsequent to the glorifi​cation of Jesus, which means that a new dimension enters into the activity of the Spirit in the new age. The outpouring of the Spirit was corporate and powerful, but it was nevertheless communicated through faith. The key is the dynamic event of the resurrection of Jesus. This becomes abun​dantly clear in our survey of the evidence from the nt.
The intertestamental period was not strong on the doctrine of the Spirit, but there are certain significant references in the Qumran literature which are worth noting.7 The Holy Spirit is a cleansing, purifying power and this certainly foreshadows some aspects of the Spirit's work which come to clearer expression in the nt. The holiness of God's Spirit is frequently emphasized and in one passage (CD 2:12) a prediction is made that God will grant the Messiah a spirit of holiness. This idea focuses attention on
L. Dewar, op. at., p. 9, considers that these passages predicting a corporate reception of the Spirit led to a revolution in the whole doctrine of the Spirit of God. He sees the corporate idea as the only means by which the nation could be preserved against false prophecy.
Cf. A. R. C. Leaney, The Rule of Qumran and its Meaning (1966), pp. 34ff. The main relevant passages »e: 1 QS 3:7-9; 4:21; 1 QH 16:12; 17:26, frag. 2:9ff. Cf. also A. A. Anderson, 'The use oC'Ruah" in 1 QS, 1 QH and 1 QM', JSS 7, 1962, pp. 293-301. J. A. T. Robinson, HTR 50, 1957, pp. 175-191, discusses the purifying of the Spirit in Qumran literature.
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an essential difference between the Qumran approach and the nt teaching. The Qumran view falls far short of that teaching in that it has no doctrine of a personal Holy Spirit. Nevertheless the close link between pneuma and personal holiness went some way along the road to fuller revelation of the Spirit in Christ. It is significant that cleansing in Qumran was both moral and ceremonial and this again falls short of the nt view of the purity of the indwelling Spirit, i.e. in an exclusively moral act of cleansing. Moreover, in the nt the cleansing is linked with the work of Christ, not with a continuing ceremonial.
In addition much discussion has ranged around the fact that the expres​sion 'Spirit of truth' occurs in Qumran literature.8 This has been seen as a source for John's identification of the term with the Paraclete. Further comments will be made on this term in the appropriate section, bu^it is significant that nowhere in the Qumran literature is there any equivalent to the expression 'Paraclete' and it is certain that any connection between John and Qumran on this issue must be regarded as highly tenuous. We must draw a distinction between the parallel use of the phrase 'the Spirit in truth' in Qumran and John, and the various theories that in Qumran the Spirit was regarded either as a heavenly spokesman or as identified with Michael. The latter two theories are matters of considerable dispute and can hardly provide a firm basis for an understanding of the Johahnine teaching about the Spirit. Nevertheless it may be said that the Qumran evidence shows that the idea of a Spirit of truth as opposed to a spirit of error would not have been unfamiliar in the time of Jesus.
The synoptic gospels
One of the features which marks out these gospels from John's gospel is that they contain less teaching about the Holy Spirit. Luke contains more than Matthew and Mark, but the references in none of the four gospels can be said to be prolific. Indeed, in view of the multiplicity of references in the Acts and epistles, it is surprising that the gospels contain so few references.9 We shall consider the evidence in two main sections: The Holy Spirit in the mission of Jesus, and The Holy Spirit in the teaching of Jesus.
THE HOLY SPIRIT IN THE MISSION OF JESUS
There are seven aspects of the part played by the Spirit in the life and work
8 For discussion of the Qumran teaching on the Spirit as a backgroi nd to John's Paraclete passages, cf. G. Johnston, The Spirit-Paraclete in the Gospel of John (1970), esp. 102ff, where he summarizes and criticizes the view of O. Betz, Der Pamklet (1963), that the Spirit has replaced the archangel Michael as legal spokesman for the people of God. Both Betz and Johnston draw heavily on the Qumran evidence.
9J. E. Fison, The Blessing of the Holy Spirit (1950), pp. 81-109, attempts to explain the silence of the synoptics on the Spirit compared with the much fuller teaching in John's gospel by appealing to the development in the οτ from ecstatic outbursts to prophetic mysticism. But neither of these categories is a precise parallel to the references to the Spirit in the gospels, as a survey of the evidence shows.
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of Jesus, most of which are recorded by Luke with some parallels in the other gospels.
The promise of the Spirit through the words of John the Baptist. Since in so many features John the Baptist belongs to the order of οτ prophets, it is fitting that he should introduce in his preparatory ministry the relation of Jesus to the Spirit. According to Luke, it was in answer to questions put to him that John made his specific declaration that Jesus would baptize with the Holy Spirit and with fire (Lk. 3:15ff.; cf. Mt. 3:11-12; Mk. 1:7-8). It will be noticed that Mark omits the words 'with fire', which has led to various theories about the original form of the words.10
One theory is that the original reference was not to the Holy Spirit at all, but either to fire or to fire and wind.11 Both are then taken in the sense of judgment. The references to the Spirit in the present texts must then be treated as Christian commentary read back into the event. But this is untenable for the following reasons. The first is that John's message of repentance is against it. The coming of the kingdom is good news, not bad.12 John was predicting not only an imminent catastrophe, but also a Coming One whose own righteousness would inaugurate a kingdom of righteousness. The winnowing process which would result would be aimed mainly to separate and preserve the wheat, although it necessarily involved an act of rejection of the chaff. If there is no reference to the Spirit here, there is certainly enough reference to the provision of God's mercy to make it highly improbable that judgment was exclusively intended. The existing texts, with the prominence they all give to the Spirit, would be in complete harmony with the aspect of mercy which is implied. Moreover, if John the Baptist had had contact with Qumran he would have been familiar with the idea of the purifying activity of the Spirit.
There seems to be no good reason to maintain that the reference to the Holy Spirit is a later addition in the light of the Pentcost experience, where 'fire' is linked with the Holy Spirit. Admittedly the context in which the saying comes mentions 'the wrath to come' (Mt. 3:7; Lk. 3:7), which sets the background of judgment; but this does not make improbable a simul​taneous reference to the Holy Spirit, unless it be maintained that John the Baptist saw the coming Messiah wholly in terms of a Messiah of judg​ment.13 But this is unthinkable.
10 R. Bultmann, The History of the Synoptic Tradition (Eng. trans. 1963), p. 246, regards Mark's omission as 'Christianizing editing'. Cf. }. M. Creed, Luke (1930), p. 54, who inclines to the view that the introduction of the Spirit into the context is a Christian gloss. G. B. Caird, Luke (21968), p. 74, favours a similar view.
11 Cf. C. K. Barrett The Holy Spirit and the Gospel Tradition (1947), p. 126. Also C. H. Kraeling, John the Baptist (1951), pp. 59ff.; E. Best, 'Spirit-Baptism' Noi/T 4, 1960, pp. 236ff.
" Mk. 1:4 uses the verb euangelizesthai which involves good news.
Cf. D. Hill, Matthew (NCB, 1972), pp. 94f, who maintains that both 'spirit' and 'fire' may refer to redemptive rather than destroying judgment.
515
THE HOLY SPIRIT
If we establish the possibility that the combination of Spirit and fire is original to John the Baptist, we need then to discuss what was meant by the words 'baptize with the Holy Spirit and with fire.' We note first that the Greek text makes clear that one action14 is involved (the en, 'with', governing both). The expression could then mean that both repentant and unrepentant people would be involved, the former would experience bless​ing and the latter judgment. But another view is that only the repentant are addressed, in which case the 'fire' would be symbolic of the purging function of the Spirit. There is a parallel to this in the reference to the refiner's fire in Malachi 3:2,3. Fire, however, is more often used of judg​ment.15 It is difficult to be sure what John the Baptist had in mind, but at least the importance of the Spirit's role is indisputable. On any interpret​ation the role of the Spirit is seen as uncomfortable, even disturbing/ His purpose is to combat all that would hinder the fulfilment of the kingdom.
We need also to enquire when John the Baptist's prediction of Spirit-baptism was actually fulfilled. Some relate it to the minsitry of Jesus by equating it with the water-baptism practised by Jesus and his disciples. But the baptism of the Spirit is clearly distinguished from the water-baptism which John himself was using.16 It must refer, therefore, to the spiritual experience of those who would come to believe in Jesus, and must hjave a primary reference to Pentecost.
The Spirit's part in the virgin birth. The debates surrounding the virgin birth have already been mentioned (see pp. 365ff), but our present purpose is to focus on the function of the Spirit in the birth of Jesus. Both Matthew and Luke specifically attribute the conception of Jesus to the Spirit. Mat​thew 1:18 says of Mary that 'she was found to be with child of the Holy Spirit' (a statement confirmed by the angel, 1:20). Luke 1:35 records the angel's address to Mary, 'The Holy Spirit will come upon you . . .; there​fore the child to be born will be called holy.' Luke draws a distinction between the birth of John the Baptist and the birth of Jesus. Of the former Zechariah is told that his coming son will be filled with the Holy Spirit from his mother's womb (Lk. 1:15); but this is very different from con​ception through the Spirit.
14 J. D. G. Dunn, Baptism in the Holy Spirit (1970), p. 11, makes the point that only one baptism is in mind, i.e. in Spirit-and-fire. Cf. idem, 'Spirit-and-Fire Baptism', NovT 14, 1972, pp. 81-92.
15 Cf. E. E. Ellis, Luke (NCB, 1966), pp. 89f., who considers that 'fire' is a Christian pesher-ing to the Pentecostal fulfilment, and by this means avoids the need to account for John the Baptist's use of it.
16 It has often been supposed that the difference between John's baptism and Christian baptism is that the latter was the occasion for the gift of the Spirit (so O. Cullmann, Baptism in the New Testament (Eng. trans. 1950, p. 9). But see the careful weighing of the evidence by J. K. Parratt, 'The Holy Spirit and Baptism', ExT 82, 1971, pp. 233f. He takes the view that the Holy Spirit comes in addition to water baptism, not through it. Cf. also C. F. D. Moule, 'Baptism in Water and in the Holy Ghost', Theology 48, 1945, p. 246.
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In view of the strong οτ background of the birth narratives, it is probable that some parallel exists between the act of the Spirit in creation and his part in the birth of Jesus. But there is a distinction between creation and conception which must be maintained. There are no indications in the birth narratives regarding the manner in which the conception took place.17 It remains a mystery. The rationalist view that the birth was normal and came only later to be thought of as birth through a virgin has already been rejected as unsatisfactory (see pp. 372f.).
What is most significant in the assertion that Jesus was conceived through the Holy Spirit is the implication that the whole mission including the incarnation was directed by the Spirit. This fact comes out in the other major events in the life of Jesus.
The Spirit and Simeon's prediction. In his birth narratives Luke brings out strongly the part played by the Spirit in guiding the words which Simeon pronounced over Jesus. The Holy Spirit was upon him (Lk. 2:25), the Spirit had revealed to him that he should see the Lord's anointed (Lk. 2:26), and he is said to have been 'inspired by the Spirit' on his meeting with Jesus and his parents (Lk. 2:27). He was led to make the prediction that Jesus would be a light to the Gentiles and a glory to Israel (Lk. 2:32). The function of the Spirit, therefore, is highly significant in the revelation he gives of the universal extent of the mission of Jesus, and in the prediction of the sword which would pierce the soul of Mary. Here then is the Holy Spirit in his prophetic role.
The Spirit at the baptism of Jesus. Since the baptism of Jesus may be regarded as the inauguration of his ministry, it is not surprising that all the synoptic writers draw attention to it. Moreover, all mention the dove-like descent of the Spirit upon him as a prelude to the heavenly voice calling on men to heed his words (Mt. 3:16 = Mk. 1:10 = Lk. 3:22). This description leads us to consider why Jesus requested Jorjn's baptism and why the Spirit put a special seal upon it.
Although John's baptism was a baptism of repentance, Jesus submitted to it. Since he had no cause to repent, the act must be regarded as repre​sentative. Moreover, the baptism was a communal act in which all who had really repented were bound together into a whole. The identification of Jesus with this group is part of the significance of his baptism. The descent of the Spirit marked the dawning of a new age, an age of righteous​ness (cf. Jesus' answer to John's hesitation over baptizing him, Mt. 3:15). We have already seen that John the Baptist distinguished between his own
Cf. C. K. Barrett, op. at., pp. 5ff, who examines the various aspects of the relation of the Holy Spirit to the virgin birth. He suggests that the transition from creation to begetting was effected by the migration of the gospel from Palestinian to Hellenistic Judaism (p. 24).
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ministry and that of Jesus, which shows that he considered the advent of the Coming One would mark a definite transition. The new element was the announcement of the messianic office through the anointing of Jesus by the Spirit.18 This role of the Spirit in the public inauguration of the Messiah is important because it set a divine seal on his mission. Although he was Messiah before this event, yet it was only then that his messianic office became public.19
A further point that needs comment is the dove-like form of the Spirit's descent. The dove is clearly symbolic, but why was it introduced and what does it mean? There are Jewish parallels which contain allusions to the Spirit in terms of a dove, brooding over the face of the waters.20 This close connection between the Spirit and dove, although not specifically symbolic language, suggests the same kind of connection as at the baptism of Jesus. Although all the synoptics liken the descent of the Spirit to a dove, they do not equate the Spirit and the dove. Luke says most clearly that the descent was in 'bodily form'.21
It is evidently the intention in all the accounts to emphasize the objective reality of the event. Whether the dove symbolizes gentleness or peace or whether it is merely symbolic of descent is difficult to say.22 It makes little difference to the fact of the Spirit's anointing of Jesus for his public missidb. There is truth in the view that the main reason for the descent of the Spirit on Jesus was that he should baptize others with the Spirit as John the Baptist had predicted.23 In other words the mission of Jesus was not only Spirit-initiated, but also Spirit-orientated. It should also be noted that the heavenly voice attesting the sonship of Jesus follows immediately after the descent of the Spirit and must be closely connected with it. It is particularly
18 In the view of A. Schweitzer, The Mysticism of Paul the Apostle (21953), p. 233, John's baptism arose as an eschatological sacrament.
19 Note that C. K. Barrett, op. cit., pp. 41ff, considers that Jesus assumed the messianic office at the baptism. Cf. D. E. Nineham, Mark (1963), pp. 62f. But against this cf. V. Taylor, Mark (21966), p. 162. G. B. Caird, Luke (21968), p. 77, comments that the words from heaven 'were the divine approval of the course to which Jesus had committed himself in accepting Baptism'. J. D. G. Dunn, Jesus and the Spirit (1977), p. 29, speaks of Jesus' new role as a result of the anointing of the Spirit as a 'fuller messiahship'.
20 Cf. Strack-Billerbeck 1, p. 124.
21 L. E. Keck, 'The Spirit and the Dove', NTS 17, 1970, pp. 41-67, maintains that the baptism account did not originate in Hellenistic circles, as Bultmann claimed (cf. History of the Synoptic Tradition, pp. 249ff.), but in Palestinian, Aramaic-using Christianity. His theory is that Mark's words were ambiguous and what was intended to be understood adverbially came to be taken adjectivally. In his view the Spirit came in a dove-like way, not in a dove-like form. This theory implies that Luke misunderstood Mark.
22 It is to be noted that the main idea in the use of the term Spirit is that found in both οτ and Jewish usage, i.e. the idea of power, cf. J. M. Robinson, The Problem of History in Mark (Ί971), p. 29. But this does not rule out the gentler aspect as illustrated by the dove imagery. It is more probable that the dove was symbolic of Jesus as the true Israelite, in accordance with Jewish ideas of the dove as symbolic of the community of Israel, cf. W. L. Lane, The Gospel of Mark (NICNT, 1974), p. 57.
23 Cf. G. R. Beasley-Murray, Baptism in the New Testament (1962), p. 61. J. D. G. Dunn, Baptism in the Holy Spirit (1970), p. 32, maintains that the most important purpose of the descent of the Spirit was to equip Jesus for the messianic task of baptizing in the Spirit.
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significant that Father, Son and Spirit here combine in a common witness. When in Acts 10:38 Peter says that God anointed Jesus with the Spirit, it is an interpretation of the baptism narrative. The idea of being anointed with the Spirit is foreshadowed in Isaiah 61:1, and is supported in various Jewish writings which connect the Spirit with the messianic office.24
The Spirit at the temptation of Jesus. If the baptism was marked by the Spirit's activity, this is equally true of the temptation of Jesus. The two are strik​ingly juxtaposed at the close of Mark's account of the baptism: 'The Spirit immediately drove him out into the wilderness' (Mk. 1:12). The temptation was as much a must as the baptism experience. The parallel account in Matthew, while not so stark, is nevertheless as decisive in connecting the temptation narrative with the baptism (Mt. 4:1). Luke's account of the two events is bisected by the genealogy (Lk. 3:21-4:1), but the positive part played by the Spirit is reinforced by the statement that Jesus was full of the Holy Spirit when he returned from Jordan and was led by the Spirit in the wilderness. It is generally agreed that the temptations were messianic, in which case they have a direct relationship to the messianic reference in the baptism. The Spirit who descended on Jesus led to the testing of his mission.25 The Spirit is seen as the organizer of the main stages of the mission.
The Spirit and exorcism in the ministry of Jesus. There are several allusions to the exorcism of demons in the synoptic gospels and on one occasion Jesus implies that the casting out was 'by the Spirit of God' (Mt. 12:28). In this case Luke has 'finger of God' (11:20), but Matthew's wording avoids the anthropomorphism.26 Since this whole operation is centred in the world of spirits, it is natural to find the Holy Spirit as the agent for casting out evil spirits.27 The many exorcisms in the gospels, as earlier noted (p. 127ff), remind us of the spiritual conflict into which Jesus was
24 E.g. 1 Enoch 49:3; cf. 52:4; Pss. Sol. 17:42; Test. Lev. 18:2-14.
25 W. F. Arndt, Luke (1956), p. 126, notes that immediately after Jesus was anointed with the Spirit, the Spirit imposed on him one of his main tasks, the struggle with Satan. L. Morris, Luke (TNTC, 1974), p. 102, sees in Luke's statement that Jesus was led en to pneumati the fact that it was in God's plan that Jesus should face the question what kind of Messiah he should be. I. H. Marshall, Luke (N1GTC, 1978), p. 169, suggests that Luke's form of words may give a clearer allusion to Dt. 8:2, where Israel was led in the wilderness by God in order to be tested.
26J. E. Yates, 'Luke's Pneumatology and Lk. 11:20', Stadia Evangelica 2, (ed. F. L. Cross, 1964), pp. 295ff., favours the originality of Matthew's 'Spirit' on the grounds of his general usage. J. D. G. Dunn, Jesus and the Spirit, pp. 45f, comes to the same conclusion, but on the ground that Luke avoided 'Spirit' because he believed that Jesus, although he was uniquely anointed, was not yet Lord of the Spirit.
C. K. Barrett, The Holy Spirit and the Gospel Tradition, pp. 62f, favours Luke's wording, but admits that Luke intended as much as Matthew to portray Jesus as a 'pneumatic' - a spiritual person potent against evil spirits.
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plunged. Although exorcisms were widely practised in the contemporary world and there are several instances of parallels from Jewish sources, yet in two respects the exorcisms of Jesus were unique - they were regarded as messianic signs and they were performed through the Holy Spirit (not by magic). If Jesus was to establish his own kingdom, he must first over​throw the kingdom of evil. The exorcisms were powerful manifestations of the Spirit which demonstrated that a stronger person had come.
The ministry of exorcisms which Jesus himself practised was intended to be passed on as the seventy experienced on their mission. It was the subjection of the demons that most impressed them when they returned to report to Jesus (Lk. 10:17ff), but he cooled their enthusiasm, no doubt to ensure that spiritual power did not go to their heads. Yet at the same time he himself is said to have rejoiced in the Holy Spirit (Lk. 10:21) because of the discovery that his disciples had made.
The Spirit and the public ministry of Jesus. According to Luke's gospel Jesus began his public ministry in the synagogue at Nazareth, having returned to Galilee from the temptation experience 'in the power of the Spirit', and at once publicly claimed that the promise of the Spirit in Isaiah 61:1,2 was fulfilled in himself (cf. Lk. 4:16ff.).28 Moreover, the Isaiah passagddescribes the kind of ministry on which he had embarked in terms of preaching, healing and deliverance. Again the messianic emphasis is present in the 'anointing' of the Spirit-possessed person predicted in the οτ passage. A similar deduction may be made on the basis of Matthew's inclusion of a quotation from a servant song (Is. 42: 1-4), which again links the healing ministry with the possession of the Spirit (Mt. 12:15ff). Even if his con​temporaries, the Pharisees, placed a wrong construction on the healing ministry of Jesus (see the discussion of the Beelzebub controversy below), Matthew later rightly understood that that ministry was the direct work of the Spirit, based on the clear implication of the words of Jesus (cf. Mt. 12:28).
Enough has been said to show that the ministry of Jesus was conceived by the evangelists as being the work of a man of the Spirit. This is important in any consideration of the teaching of Jesus on the ministry of the Spirit. What he predicted for others was true par excellence of himself. This does not mean to say that Jesus' own experience is a prototype of Christian experience, since this would obscure his uniqueness.29 Neverthe-
28 J. D. G. Dunn, op. tit., p. 54, considers it probable that Luke himself put the words on the lips of Jesus. But why should it not be attributable to Jesus?
29 J. D. G. Dunn, Baptism in the Holy Spirit, pp. 23-37, strongly maintains that the experience of Jesus at his baptism was his entry into the new age of the Spirit. He regards this as the bridge between Jesus' religion and Paul's. For a critique of this, cf. Μ. Μ. Β. Turner's Tyndale Lecture, 'Jesus and the Spirit in Lukan Perspective' (forthcoming TB).
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less, the Spirit who is active in the Christian community is the same Spirit who was active in the ministry of Jesus.
THE HOLY SPIRIT IN THE TEACHING OF JESUS
Although there are relatively few passages in the synoptic gospels which record statements of Jesus about the Holy Spirit, those that occur are particularly significant. They present his thought about various aspects of the Spirit's activity in the corning community.
The blasphemy saying. All the synoptics record the occasion when Jesus was accused of casting out demons by the prince of demons (Mk. 3:22-30; Mt. 12:22-32; Lk. 11:14-23).30 The charge led to a statement by Jesus (recorded only by Mark and Matthew in this context and by Luke elsewhere, Lk. 12:10) that blasphemy against the Holy Spirit was unforgivable, a statement which has led to misunderstanding and must therefore be carefully weighed.31
To begin with, blasphemy against the Holy Spirit is contrasted with blasphemy against the Son. It is difficult, therefore, to see how the dis​tinction can be upheld if the reference is to the Holy Spirit's activity in Jesus. At the same time the charge was brought (according to Matthew and Luke) after a specific case in which Jesus exorcized a demon. In Mark the charge was made after a general reference to exorcisms (cf. Mk. 3:29). There was a definite connection, therefore, between Jesus' ministry of exorcism and the charge. The accusers were, in fact, maintaining that Jesus was possessed by Beelzebub which amounted to a direct affront against the Holy Spirit. But what are we to understand about the distinction between such an affront and blasphemy against the Son? Would not the latter be equally an affront against the Spirit? Evidently Jesus makes a distinction between general opposition to himself in his teaching ministry and a deli​berate distortion of the Holy Spirit's ministry within him. Mark brings out the distinction by contrasting the approach of his friends who called him mad and the scribes who implied that he was demon-possessed. The latter approach was tantamount to calling the Holy Spirit the devil, and it is not
30 Luke places the Beelzebub discussion after recording Jesus' promise of the gift of the Holy Spirit (Lk. 11:13), and as arising immediately out of the healing of the man with a dumb demon. The setting of the warning directly after the promise in Luke's account shows the responsibility that rests on those who receive the gift. The critics of Jesus were deliberately perverting his teaching.
31 Some trace the original of this saying to the Palestinian community. Cf. A. Fridrichsen, 'Le peche contre le St. Esprit', RHPR 3, 1923, pp. 367 S.; E. Schweizer, Mark (Eng. trans., 1971, from NTD, 1967), pp. 82ff.; R. Scroggs, 'The Exaltation of the Spirit by some Early Christians', JBL 84, 1965, pp. 360ff.
Some scholars consider that blasphemy against the Spirit was possible only after Pentecost: D. Procksch, TDNT I, p. 104; C. K. Barren, The Holy Spirit and the Gospel Tradition (1974), pp. 106f.; Μ. Ε. Boring, 'How may we identify oracles of Christian prophets in the Synoptic Tradition? Mk 3:28-29 as a Test Case', JBL 91, 1972, pp. 501-522, argues that this is a pesher on Is. 63:3-11 (see pp. 517f). But the words become unintelligible unless considered to be a saying of Jesus.
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surprising that Jesus describes this attitude as unforgivable. It revealed such a moral deterioration that good had become evil, and true values no longer had meaning.
But an alternative explanation of the saying has been proposed. If the contrast between the Spirit and the Son of man is taken to indicate different spheres of operation, the Spirit's sphere referred to in the blasphemy saying would have to refer to man's conscience generally.32 In this case the calling of good evil and evil good would be such a blurring of the Spirit in man's conscience, that it would virtually extinguish the light of conscience alto​gether. While this would explain the seriousness of the sin as described in the words of Mark 3:29, 'guilty of an eternal sin (literally, 'liable to eternal judgment'), it tends to confuse the Holy Spirit with conscience. Mark's comment, 'for they had said, "He has an unclean Spirit" ', is more in favour of the interpretation given above, which centres on the conscious​ness in Jesus of the special endowment of the Holy Spirit for his messianic mission. At the same time, this is not to deny the activity of the Spirit within man's conscience, but rather to question whether this can be re​garded as the interpretation of the present passage.
In the same context, the statement of Jesus in Matthew 12:28 must be noted: 'If it is by the Spirit of God that I cast out demons, then the kingdom of God has come upon you.' It has already been noted that Luke's''finger of God' clearly means the same thing.33 But the significance of the statement cannot be by-passed by regarding this as no more than 'current Jewish terminology'.34 It shows how intimately the establishment of the kingdom is linked with the activity of the Spirit in the ministry of Jesus. Its contri​bution to the doctrine of the Spirit lies in the assurance that the Holy Spirit would overcome the spirits of evil through the mission of Jesus.
The Spirit's guidance in times of persecution. Jesus left his disciples in no doubt that they could expect opposition. He prepared them for possible defence of their cause before political councils by assuring them that the Spirit would speak through them (Mk. 13:ll=Mt. 10:19-20=Lk. 12:12). Mark includes the saying in his eschatological discourse, Matthew in the mission charge of Jesus to the twelve, and Luke in a general group of sayings, closely linked with the blasphemy saying (cf. also the similar saying in Luke's eschatological discourse, 21:14-15). The fact that the contexts are different suggests that this assurance may have been repeated, and if so was
32 Cf. L. Dewar, The Holy Spirit and Modem Thought (1959), p. 19, maintains that Jesus 'teaches that the Holy Spirit is at work at the natural level in every man'.
33 G. W. H. Lampe, 'The Holy Spirit in the Writings of St Luke', in Studies in the Gospels' (ed. D. E. Nineham, 1955), pp. 159-200, points out that in biblical usage finger of God and hand of God are practically identical and that this is especially true of Luke's writings (cf. Acts 4:28, 30; 7:35; 11:21; 13:11) (p. 172).
34 Cf. Dewar, op. dt., p. 21. He claims that this statement throws no light on the Christian doctrine of the Spirit. But he makes too fine a distinction between 'the power of God' and the 'Spirit of God'.
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regarded by Jesus as particularly important. It was in any case of general relevance and the context remains unimportant. Jesus did not envisage that his followers would be expected to make their own apologia for the gospel. His prediction of the Spirit's aid is stated in language which is akin to the Paraclete sayings in John (see below), especially in Matthew where the title 'Spirit of your Father' is used. Matthew and Mark both make clear that it would not be the disciples speaking, but the Holy Spirit speaking within them. In no clearer way could Jesus have brought out the superintendency of the Spirit over the ongoing work of the church. The disciples were to be channels for the Spirit's ministry.
The Spirit's part in the inspiration of Scripture. Another saying about the Spirit is in Mark 12:36 (= Mt. 22:43), where Psalm 110 is introduced by the words, 'David himself, inspired by the Holy Spirit, said ..." (Matthew omits 'holy' here). This reflects contemporary Jewish belief in the inspi​ration of the ot. It is a reminder that Jesus shared the approach of his contemporaries towards the inspiration of Scripture, an approach which served as a pattern for the early Christian evaluation of Scripture (see section on Scripture, pp. 95Iff). The fact that there is no distinction between the Jewish and Christian viewpoints is not insignificant for the Christian doctrine of the Spirit,33 since it corroborates the connection be​tween the old and new order. The Spirit who indwells the believers is the same Spirit who inspired Scripture.36 This ties in with the view on inspi​ration expressed in the epistles (2 Tim. 3:16; 2 Pet. 1:21). It is clearly an important part of the understanding of the Spirit's activities among Christ​ians and accounts for the strong appeal to ot testimonia.
The question has been raised why the synoptic gospels contain only one statement about the Spirit's inspiration of the or.37 The matter must not, however, be judged quantatively, as if the absence of other cases suggests a failure to appreciate its importance. In fact, the very opposite may well be true. If it was universally assumed, it would be necessary to draw attention to it only on occasions when its truth affected the point of the discussion, as in the case of the question posed over Psalm 110:1. The crux was not that anyone would dispute the inspiration of the Psalm, but that it was specifically by the Spirit that David called the Messiah 'Lord'.
The promise of the Spirit in response to prayer. In the course of his teaching on prayer Jesus affirms that the Father will give the Holy Spirit to those
[image: image1.png]** Here Dewar, ibid., p. 22, argues that because Jesus uses the formala of a pious Jew
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of his time, the lity between the
views of inspiration.
THE HOLY SPIRIT
who ask him (Lk. 11:13). Matthew, who gives the saying in a different context (Mt. 7:11) has 'good things' instead of'Holy Spirit'. This may be an instance of a saying repeated in a modified form. In any case it may be assumed that 'the Holy Spirit' is the best possible fulfilment of the 'good things'. What concerns us here is its assurance of the availability of the Holy Spirit. It throws some light on the post-Pentecost experience of the Spirit, when all believers, although possessors of the Spirit, might request a greater fullness of the Spirit.
The place of the Spirit in the baptismal formula. The concluding commission of Jesus to the disciples (Mt. 28:19) has been the subject of much debate. Its authenticity has been questioned both on textual and on historical grounds. The only external support for a form of the commission to the disciples which omits the baptismal formula is found in Eusebius, who frequently cites a shorter version. But since all the Greek mss contain the formula its authenticity cannot be challenged on the slender ground of Eusebius' shortened citation. Nevertheless, many scholars, who would admit the textual evidence in support of it, challenge its historicity on other grounds. It is noted that baptism in the name of the trinity is not found in Acts, but only baptism in the name of Jesus. It is supposed that the latter formula fits into the believer's relationship to Christ, but that it caVmot be transferred to the other persons of the trinity.38 Matthew's baptismal for​mula is then declared to be a later development designed to safeguard the doctrine of the trinity.39 In this case the mention of the Spirit in the formula tells us nothing about our Lord's teaching about the Spirit. But is this a right conclusion?
It was crucial for the disciples, if they were to baptize at all, to know what terms to use to describe the baptism. But is there any essential difference between the shorter and longer formulae? Has the Spirit now become an object of faith as well as an object of experience?40 Certainly the earliest believers had experience of the Spirit at the time of baptism (Acts 2:38; 8:16-17; 9:17-18; 10:44ff.). Unless we regard the wording of the baptismal formula as a stereotyped rather than a living expression, we cannot categorically rule out the possibility that Matthew has recorded a
38 Barrett, ibid., p. 108, expresses the opinion that the present saying belongs, not to the period of theological origin and growth, but to a period of theological consolidation and fixation. D. Hill, Matthew, p. 362, points out that trinitarian formulations are found in Paul's epistles, although he thinks the formula in Matthew belongs to a time when the church has already experienced the universality of the Christian message.
39 E. Schweizer, Matthew, pp. 531f, regards Matthew's formula as a later addition and his view would represent the majority opinion. W. F. Albright and C. S. Mann, Matthew (AB, 1971), p. 363, warn against treating this saying as a liturgical formula and suggest the words may describe what baptism accomplished. In this case the supposed difference from the practice in Acts would be less acute.
40 Cf. Barrett, op. at., p. 103.
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genuine statement of Jesus. There is moreover some parallel between Matthew's commission account ('teaching them to observe all that I have commanded you') and the promise to the disciples of the Spirit's aid to enable them to recall the words of Jesus (Jn. 14:26). It is more reasonable to hold that Jesus instructed his disciples to pass on his teaching than to maintain that this commission originated with Matthew.
The Spirit and the promise of power. Although in Luke's account of Jesus' farewell words (Lk. 24:49) no mention is made of the Spirit, the words 'stay in the city until you are clothed with power from on high', taken in conjunction with Luke's second volume, clearly refers to the descent of the Spirit of Pentecost. There is, moreover, similarity between the words Ί send the promise of my Father upon you' in Luke, and the expression 'the Spirit of your Father' in Matthew 10:20. Undoubtedly the expectation that the coming of the Spirit would be an endowment with power was amply fulfilled at Pentecost and in the subsequent events recorded by Luke in Acts.
SUMMARY OF SYNOPTIC EVIDENCE FOR THE DOCTRINE OF THE SPIRIT
We may make the following four observations from the evidence surveyed:
(i) Many major events of the life of Jesus are specifically connected with the activity of the Spirit. These include the incarnation, the baptism, the temptation, the exorcisms, the healing and preaching ministry. Whereas Jesus was unique and cannot, therefore, be held as an example for believers, yet it is true to say that his dependence on the Spirit prepares the way for his disciples' own dependence.
(ii) In his teaching Jesus prepared his disciples for the age of the Spirit
which would follow his death and resurrection. Although more fully ex​
pounded in John's gospel, there is some indication in the synoptics of
exciting possibilities: provision is made for guidance in apologetic, for a
right approach to the οτ, for ability to overcome adverse spiritual forces,
for power in witness.
.
(iii) It must be accepted that the major background for the synoptic presentation of the Spirit's work is the οτ. There is no reason to deny that Jesus himself continued to act and teach in harmony with the οτ revelation, while at the same time exemplifying in his own person the fulfilment par excellence of the οτ foreshadowings.
(iv) In answer to the question why these gospels say so little about the work of the Spirit,41 it seems most natural to suppose that Jesus said little
41 V. Taylor, 'The Spirit in the nt' in The Doctrine of the Holy Spirit (ed. N. Snaith, 1937), pp. 53ff, discusses this problem and suggests that 'the sayings about the Spirit are few in the recorded words of Jesus just because the doctrine was dominant'. C. K. Barrett, op. at., pp. 141f, is sceptical of this explanation because it assumes that controversy was the most important formulating factor in the early handling of the tradition. Nevertheless Taylor's suggestion deserves more weight than Barrett gives it,
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because it required the experience of Pentecost to make the teaching intel​ligible.42 This would precisely parallel the paucity of references to the meaning of the passion in the synoptics. Both are completely intelligible if there was no reading back from early Christian experience, but well nigh unintelligible if there was. Indeed, it may be claimed that the paucity of references is an indication of the authenticity of those which have been preserved, and gives added signficance to the flood of references to the Spirit in the post-Pentecost period.
The Johannine literature
Whereas there are more references to the Spirit in John and more specific information about his coming activities, it is remarkable that most of the material is contained in the more intimate teaching given exclusively to the apostles on the eve of the passion.43 It is best to consider the evidence under two divisions — statements about the Spirit before the passion narratives and statements within those narratives.
THE SPIRIT IN THE EARLIER PART OF THE GOSPEL
In this section there is one narrative passage and five teaching passages.
The former has parallels in the synoptic gospels, but there are no psirallels
to the latter.
'
The Spirit at the baptism. The main difference between John's account of
the baptism of Jesus and the synoptic accounts is that John gives insight
into the reactions of the baptizer (Jn. 1:29-34). According to the fourth
gospel, he declared that he saw the Spirit descending as a dove on Jesus.
He does not actually mention the baptism of Jesus, but this is clearly
assumed. The dove is precisely parallel to the synoptics. The verb for
seeing used by John (theasthai) cannot be construed as a visionary experi​
ence, but demands a literal object (cf. Lk. 3:22 - in bodily form). Moreover,
the descent of the Spirit identified for John the Baptist the Coming One
who would himself baptize with the Spirit. Indeed, John the Baptist claims
to have had a divine revelation which enabled him to identify the Coming
42 R. N. Flew, Jesus and His Church (1938), pp. 70f., argues that the οτ conception of the Spirit had first to be baptized into the death of Christ before the disciples could grasp the fuller meaning.
43 For studies on the Spirit in John's gospel, cf. H. Schlier, 'Zum Begriff des Geistes nach dem Johannesevangelium', Neutestamentliche Aufsatze: Festschrift far J. Schwid (ed. J. Blinzler, O. Kuss, F. Mussner, 1963), p. 233; G. Bornkamm, 'Der Paraklet im Johannes-evangelium', Geschichte und Glaube 1 (1968), p. 69; R. E. Brown, 'The Paraclete in the Fourth Gospel', NTS 13, 1966-7, pp. 126f; G. Johnston, The Spirit-Paraklete in the Gospel of John (1970); F. Mussner, The Historical Jesus in the Gospel of St John (1967), ch. 5; idem BZ 5, 1961, pp. 59ff.; E. Bammel, 'Jesus und der Paraklet in Johannes 16', Christ and Spirit in the NT (ed. B. Lindars and S. S. Smalley, 1973) pp. 199-216 (hereafter cited as Christ and Spirit); C. K. Barrett, 'The Holy Spirit in the Fourth Gospel', JTS 1, 1950, pp. 12-15; J. M. Boice, Witness and Revelation in the Gospel of John (1970), pp. 151ff.; E. Kasemann, The Testament of Jesus (Eng. trans. 1968), pp. 45f; S. S. Smalley, John: Evangelist and Interpreter (1978), pp. 228ff; H. Sasse, 'Der Paraklet im Johannesevangelium', ZNW 24, 1925, pp. 260ff.; H. Windisch, The Spirit-Paraclete in the Fourth Gospel (Eng. trans. 1968). For a very detailed recent study, cf. F. Porsch, Pneuma und Wort (1974).
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One as one who would baptize with the Spirit. By the same means he was able to identify him as Son of God.
There are, therefore, both substantial agreements and significant varia​tions between John and the synoptics. They may be said to corroborate each other. John omits the heavenly voice, but gives valuable insight into the meaning of the descending Spirit.44 The close connection between the mission of Jesus and the activity of the Spirit is basic to all the records.
The function of the Spirit in Christian regeneration. We turn now from Jesus' experience to his teaching. The well-known saying to Nicodemus has great importance for the doctrine of the Spirit: 'Unless one is born of water and the Spirit, he cannot enter the kingdom of God' (Jn. 3:5). We need not here discuss the meaning of water, whether it refers to baptism or to physical birth, because our present concern is with birth by the Spirit. The focus is undoubtedly on the renewing or re-creative power of the Spirit in believers. This is the germ of regeneration (see the fuller discussion of this later, pp. 585f). The idea is reinforced by the use of an analogy: 'That which is born of the flesh is flesh, and that which is born of the Spirit is spirit' (Jn. 3:6). In other words, like begets like. It cannot be argued from these words that there is any moral connotation of 'flesh', in the sense in which Paul sometimes uses 'flesh' in antithesis to 'spirit'. But the main thrust is in the fact that new birth cannot be achieved through 'flesh', only through 'Spirit', in this case the Holy Spirit. This idea is a considerable advance on the promise of the Spirit as a guide or a power for life. It means in short that the believer's whole spiritual existence depends on the activity of the Holy Spirit. It involves a totally new mode of existence. It is not surprising that Nicodemus misconstrued this radical teaching. Spiritual renewal of this kind is bound to affect every part of a man's life, but Jesus does not enlarge on this. It was left especially to the apostle Paul to give a fuller exposition of its implications.
Another factor is the impossibility of/tracking down with precision the movements of the Spirit. Jesus used the analogy of wind, which is not only a play on words (pneuma), but is a fitting symbol for what is itself invisible, but nonetheless has visible effects. It is also suggestive of considerable power, sometimes boisterous, sometimes gentle.
The unlimited nature of the gift of the Spirit. In all probability the concluding section of John 3 is the evangelist's own comment. If this is so, he makes a significant assessment which is demonstrated fully in the case of Jesus.
44 Onjn. 1:33, cf. C. H. Dodd, The Interpretation of the Fourth Gospel, p. 311; R. E. Brown, John (AB, 1966), pp. 158f; R. Schnackenburg, John, 1 (Eng. trans., 1968 from HTKNT, 1965), pp. 399f. C. K. Barrett, John, p. 148, argues from the kai that Jesus was empowered to be both Lamb of God and Giver of the Spirit.
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'For he whom God has sent utters the words of God, for it is not by measure that he gives the Spirit' (Jn. 3:34). It should be noted that an alternative rendering is possible, in which the Spirit is the subject rather than the object of the giving; but the context suggests that the translation quoted is to be preferred. The statement implies that the words of God need the Spirit of God to interpret them and that there would be no stinting of such assistance. The context shows that the sent one is the Son (Jn. 3:35), and thus draws attention to the close connection between the Spirit and the ministry of the Son.
The Junction of the Spirit in true worship. In the dialogue between Jesus and
the Samaritan woman, a statement is made about the spiritual nature of
God (Jn. 4:24). The fact that God is Spirit would not be a new revelation
to the Jews, nor in all probability to the Samaritans. It is the principle
deduced from this that is distinctive. Worship must be in spirit and in
truth, and this can hardly be intelligible if it is not an indirect allusion to
the Spirit of truth, who would lead the believers in Christ into true wor​
ship. It is important to note that it occurs in the context of a discussion of
living water, a well known symbol of the Holy Spirit (see comment below
onjn. 7:38-39).
t
The link between the Spirit and life. It is possible that the word pneuma in John 6:63 may refer to the human spirit (as rsv supposes), but it makes good sense to see in it a reference to the Holy Spirit. In this case it would be aligned to the teaching on regeneration in John 3:5. Two other features are important: another antithesis between flesh and spirit, and a reference to the spiritual character of the words of Jesus. Believers are again viewed as belonging to a different order from the natural man (flesh). Faith is linked with Spirit, not with flesh.
The promise of the Spirit. Following the statement of Jesus about the rivers of living waters which would flow out of believers, John adds the com​ment, 'Now this he said about the Spirit, which those who believed in him were to receive; for as yet the Spirit had not been given, because Jesus was not yet glorified' (Jn. 7:38-39). John interpreted the living waters as sym​bolic of the Spirit. Jesus had made allusion to the water ceremonial at the feast of tabernacles.
Yet a problem arises over the quotation from Scripture, for there is no scripture which speaks of living waters flowing out of believers. There are some passages like Ezekiel 47:1-12; Joel 3:18 and Zechariah 14:8 which bear some resemblance. It has been suggested that the reference is to what Jesus himself had said in John 4:14, and that the present report is at fault.43
45 Cf. Dewar, The Ηοΐγ Spirit and Modern Thought, p. 31. 528
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Another suggestion is that the word for belly (koilias) may in Aramaic have been confused with the word for fountain, in which case the difficulty would be avoided.46 A further possibility is to refer the words of the quotation to Christ himself, (i.e. to living waters flowing out of Christ) and to punctuate with a comma at the end of verse 37 so as to attach the words 'he who believes in me' to the previous verse. This would agree with the view that Christ, not the believer, is the source of spiritual life. But 'faith' seems to belong better to the following words than to the preceding, and there is no preparation in the passage for a shift of subject from the believer to Christ.47 It is better to regard the ox quotation as an allusion to οτ promises relating to the coming of the Spirit, which accord​ing to the prediction of Jesus were about to be fulfilled.
The most important aspects of this passage are the direct relation between the Spirit's coming and the glorification of Jesus,48 and the view that the purpose of the Spirit in believers is to promote a sharing ministry. The two themes are not unconnected, for when the Spirit is given, he also gives. Since the glorification theme is prominent in John's portrayal of the ministry and passion of Jesus, its connection with the gift of the Spirit is significant. It was at the resurrection that Jesus was glorified and subsequent to the resurrection that the Spirit was outpoured in full measure. The words 'the Spirit was not yet (= had not yet been) given' (Jn. 7:39b) mark a clear line of distinction between the Spirit's activity in the ministry of Jesus and his subsequent work in the church.49
THE SPIRIT IN THE PASSION NARRATIVE
Because of the remarkable detail about the Holy Spirit in the farewell discourses given by Jesus to the disciples on the eve of the passion, many scholars have regarded this whole section of John's gospel as a reading back.50 In view of the activity of the Spirit reflected in the Acts and epistles
* Cf. C. f. Burney, The Aramaic Origin of the Fourth Gospel (1922), p. 109.
47 Cf. L. Morns, John (NICNT, 1971), p. 423.
48 D. E. Holwerda, The Holy Spirit and Eschatology inlhe Gospel of John (1959), p. 1, claims that in John's gospel the Holy Spirit is presented primarily as a post-ascension figure. Holwerda (pp. 20ff.) discusses the view that the Spirit was bestowed at Easter because that was the day of Jesus' glorification. H. Strathmann, Das Evangelium nach Johannes (NTD, 1954), ad. loc., considers that in John, Easter and Pentecost coincide. But this view assumes that John is concerned with chronological considerations, whereas it is better to suppose that his concern is to demonstrate that it would be the glorified Lord who would bestow the Spirit.
49 H. R. Boer, Pentecost and Missions (1961), pp. 76f., discusses the relation between the operation of the Spirit in the OT age and the nt church. He contends that it is the same Spirit who was active: the Spirit of Christ. The Spirit who worked in the OT saints could do so Only because He was to come as the life-giving Spirit indwelling the New Testament church' (p. 87). Boer supports his view from Acts 7:51, 52a; 1 Cor. 10:1-4, 9a; Gal. 4:28, 29; 1 Pet. 1:10,11. He cites F. Buchsel, Der Geist Gottes im Neuen Testament (1926), p. 469, for the view that the 'not yet' was intended to mean not in the glorious present manifestation in the church age.
50 For a careful examination of the relation of the Paracelete sayings to the rest of the gospel, cf. G. Johnston, The Spirit-Paraclete in the Gospel of John (1970). He is critical of the view of H. Windisch (The
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it is supposed that the evangelist, in the light of his own experience of the Spirit and that of others, has attributed the teaching to Jesus. But this would leave the extraordinary activity of the Spirit at Pentecost and after without sufficient explanation, if Jesus had not prepared the disciples in the manner that John's narrative supposes. It may not unjustly be claimed that the Paraclete sayings in John provide the key for the right understanding of the Spirit's activity in Acts. The sayings are contained in the following passages: John 14:15-17; 14:25-26; 15:26-27; 16:5-11; 16:12-15. We shall consider what information these passages give about the character of the Spirit, about his various functions and about the manner in which the Spirit is given.
The character of the Spirit. Apart from the title "Holy Spirit' used once in John 14:26, there are two distinctive titles used in these passages which both convey some aspect of his character. The first is the word Paraclete (Jn. 14:16; 14:26; 15:26; 16:7) which is notoriously difficult to translate into English. It is variously rendered Comforter, Advocate, Counsellor, or simply Helper.31 Since its root meaning in Greek is One called alongside', there is no doubt an element of truth in all these suggestions. It should be noted that the word also occurs in 1 John 2:1, where Advocate would be the most appropriate translation. The main characteristics conveyed by the name Paraclete are more precisely seen in the functions attributed to the Spirit.52
The other title, the Spirit of truth, speaks for itself. Truth is a recurrent theme in the gospel of John and it is not surprising, therefore, that the Spirit is described as the embodiment of truth (Jn. 14:17; 15:26; 16:13).53 In the prologue, grace and truth are seen to come through Jesus Christ (1:17). The whole message of the gospel exalts truth above error. The Spirit is therefore seen as the custodian of truth. In these passages there is a close connection between the Spirit and the Word, which may be regarded
Spirit-Paraclete in the Fourth Gospel, Eng. trans. 1968) that the sayings are interpolated into John's text. Cf. also R. E. Brown, 'The Paracelete in the Fourth Gospel', NTS 13, 1966-7, pp. 113-132.
51 See pp. 513f. for comments on the view that Paraclete should be understood against the background of the Qumran evidence.
52 I. de la Potterie, in a brief report of a SNTS seminar on the Holy Spirit in John's gospel, notes the view expressed by H. Riesenfeld that the origin of the Paracelete title is to be found in the wisdom literature, the verb parakaleo being often applied to wisdom (NTS 18, 1971-2, p. 490).
3 Mention has already been made on p. 514 above of the occurrence of the term 'Spirit of truth' in Qumran literature. A. R. C. Leaney, The Rule of Qumran and its Meaning (1966), p. 53, maintains that this expression is an already existing concept which the author of the fourth gospel has taken over and deliberately identified with the Holy Spirit. Yet there is a wide difference between the concept of the Spirit in Qumran and in the nt. In view of the strong emphasis on truth in John's gospel in relation to the ministry of Jesus, it seems quite unnecessary to trace the origin of this description of the Spirit to Qumran. It should be noted that in Qumran 'spirit of truth' like 'spirit of holiness' does not occur in a personal sense.
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as an important characteristic of the gospel. Not only does the Spirit share the nature of truth, but he also communicates truth. Moreover this function of testimony and also that of guidance demand a quality of absolute dependability.
There is one statement which asserts that the Spirit 'proceeds from the Father' (Jn. 15:26). Whatever this means, it suggests that the Spirit shares the same nature as the Father. This is in line with the character of the Spirit as seen elsewhere in this gospel. Not only does the Spirit come from God, but he is sent by both Father and Son (cf. 16:7; 14:26). The Paraclete is seen to be both one with God and 'at one' with man.54
One other feature is the personal character of the Spirit.53 This comes out clearly in the variety of functions he performs, many of which would be unintelligible if not regarded as personal. In addition to this, the fact that Jesus spoke of another Paraclete shows that the Paraclete must be as personal as Jesus himself. These considerations completely override the neuter gender of the noun pneuma in Greek. Moreover, they are in full agreement with the striking use of the masculine pronoun (ekeinos) of the Spirit in John 16:13 (placed immediately before pneuma) which underlines the personal characteristic of the Spirit. By no stretch of imagination can the teaching in these Paraclete sayings be made to refer to impersonal force.
Another characteristic of the Spirit is his indwelling presence in believers (Jn. 14:17). The presence of the Paraclete is said to be for ever (14:16), which suggests that once the Spirit has taken possession, he remains in residence. The indwelling of the Spirit becomes more dominant in Paul's epistles. But it is important to recognize that the idea did not originate with Paul. It was an essential part of Jesus' promise of the Spirit.
The functions of the Spirit. It is under this consideration that a wider spectrum of information is given. Taken together these sayings supply an amazingly varied selection of the Spirit's activities.
(i) We may sum up the major function as glorifying Christ (Jn. 16:14). The Spirit is essentially self-effacing, never speaking on his own authority (16:13). He does not seek his own glory; only that of Christ. This was to prove a valuable test; for any movement claiming the possession of the Spirit, and yet which glorifies the Spirit instead of Christ, would be seen to be alien to the teaching of Jesus about the Spirit.
(ii) Closely allied to this is the Spirit's function in enabling believers to witness to Christ (Jn. 15:26). The Spirit bears witness to Christ, and
34 Cf. S. S. Smalley, John: Evangelist and Interpreter, p. 230.
55 There is a tendency among many scholars to see the Paracelete only in terms of power, not in terms of a person. Cf. G. Johnston, The Spirit-Paraclete in the Cospel of John. E. Malatesta criticizes Johnston on this account in his article, 'The Spirit-Paracelete in the Fourth Gospel', Bib 54, 1973, pp. 539-550.
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believers through the same Spirit bear witness to the same Christ.56 Since it was only through witnessing to others that the church developed its missionary movement, there is a direct link between this statement and the experiences in the book of Acts. Without the Spirit the witness to Christ would never have spread.
(iii) Because of the necessity of communicating the gospel, the promise of the Spirit would be indispensable, not only for the task for bearing witness to Christ, but also for recalling and understanding his teaching. John 14:26 is of special importance in this respect: 'He (the Spirit) will teach you all things, and bring to your remembrance all that I have said to you'. There seems to be here a direct link between the 'all things' and 'all that I have said'. If so the authentic tradition of the teaching ofjesijs must be in mind. The preservation of this priceless tradition was not to be left to chance. The Spirit would be the custodian of truth.57 This promise is significant for the subsequent history of the canon, at least as far as the gospels are concerned. The traditions did not develop in an uncontrolled way, as some scholars suggest, but under the guidance of the Spirit (see the section on Scripture). It is worth noting that there is some parallel here with the final commission in Matthew's gospel, where those addressed were to teach disciples to observe all that Christ had commanded them (Mt. 28:20). They could not have done that without the special facility of recall given by the Holy Spirit. Whereas this promise has a continued relevance, in the special sense mentioned above it could apply only to the apostles.
(iv) Another activity of the Spirit is to guide, especially into all the truth (Jn. 16:13). This is akin to, but an extension of, the last promise. 'All the truth' embraces the developing understanding of the meaning of the mis​sion of Jesus, the significance of his death and resurrection, and the appli​cation of the newly established faith to life. Indeed, the promise of guidance into all truth accounts for the authority of the epistles. Again the Spirit would prevent haphazard development and ensure the preservation of truth.
(v) There is yet one more aspect of the activity of the Spirit in revelation and that is in the sphere of the future (Jn. 16:13).58 The very general 'things that are to come' which the Spirit was to declare is sufficiently compre​hensive to include all the eschatological teaching of the epistles and the Apocalypse. It is therefore significant that in his Apocalypse John was in
56 J. M. Boice, Witness ana Revelation in the Gospel of John, pp. 151ff, brings out this function of the Spirit in the witness of believers.
57 F. Mussner, The Historical Jesus in the Gospel of St John (1967), p. 60, rightly warns against the view that the Spirit is here no more than a prop to the memory.
59 Cf. the discussion of this passage by E. Bammel, 'Jesus und der Paraklet in Johannes 16', in Christ and Spirit, pp. 199-217. Bammel treats the whole passage as a Johannine construction.
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the Spirit when he was commanded to write down in a book what he saw. (vi) All the previous functions of the Spirit have related to believers, but one of the Paraclete sayings is concerned with the world (Jn.  16:8-11). Nevertheless even this would appear to be mediated through believers. This passage predicts the convincing (or convicting) work of the Spirit. The world would be convicted of sin, righteousness and judgment. Some explanations are added to ensure that the three aspects are rightly under​stood. Sin is defined here as unbelief in Jesus. The Spirit's ministry is both to glorify Christ, and to focus on men's refusal to glorify him through their unbelief.  Righteousness is also defined in relation to Christ.  His passion would bring a new dimension to the understanding of righteous​ness, and would show the world its ignorance of what true righteousness means. Judgment is related to the prince of this world. It is the Spirit's task to show how the forces of darkness have been effectively overthrown. This passage suggests that apart from the activity of the Spirit the world would never come to recognize its true condition. This shows the sterner aspect of the Spirit's work.
The reception of the Spirit. It remains to note in these passages any indications of the manner in which the Spirit comes into human experience. Several passages show the Spirit to be a gift from the Father (Jn. 14:16, 26) or from the Son (15:26; 16:7). The initiative is not with man. The Spirit's presence cannot be earned. Moreover, as in John 7:39, so in 16:7, the coming of the Spirit depends on the departure of Jesus. There is a clear cleavage between the world, which cannot receive the Spirit, and the believers who know him (14:17). This would eliminate any suggestion that the Spirit overrules and guides the minds of non-Christians,59 at least in the sense in which these Paracelete sayings portray the Spirit's activity. Indeed, as indicated above, the only function at all related to non-Christians is that of bringing conviction in a specifically Christologically orientated way.
The foreshadowing of Pentecost. In his account of the Easter appearances of Jesus John includes an incident in which Jesus breathed on the disciples and said 'Receive the Holy Spirit' (Jn. 20:22). He then continued, 'If you forgive the sins of any, they are forgiven; if you retain the sins of any, they are retained' (Jn. 20:23). The two statements are clearly intended to relate closely to each other.
The first problem is the relation this inbreathing of the Spirit has to the outpouring at Pentecost. Three different answers have been proposed.
(i) A distinction is suggested between the form 'Holy Spirit' without the
39 L. Dewar, The Holy Spirit ana Modem Thought, p. 204, sees the Spirit working at two levels, guiding the supernatural community and overruling at the natural level.
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article (as here and in Jn. 7:39) and the form with the article, as at Pente​cost.60 But it is difficult to attach any meaningful significance to this distinction. It can hardly be maintained that the anarthrous form refers to the gift and the other form to the person. In any case in John 7 both forms are used side by side.
(ii) Another suggestion is that John's account is irreconcilable with Luke's, and the latter must therefore be regarded as an invention. But John's account cannot supplant the historic outpouring at Pentecost. It has even been suggested that Luke has been influenced by rabbinical patterns in his Pentecost narrative.61 But this is wholly unsupportable in view of the lack of evidence that Luke was susceptible to rabbinical influences. Moreover, such a suggestion would be contradictory to Luke's statement of purpose in his prologue. It is equally unsatisfactory to regard John's account as unhistorical, particularly in view of John 16:7 where Jesus' departure was seen as a prelude to the coming of the Spirit (cf. also Jn. 7:39). It is difficult to suppose that John regarded these conditions as having been fulfilled by the time of the resurrection appearance in John 20, since Jesus was not yet glorified (in the sense of being exalted).
(iii) This leads to the third explanation, which is the view that the breathing of the Spirit upon the disciples in John 20 must be regarded as proleptic, a foreshadowing of Pentecost.62 No statement is actually made that the Spirit was immediately received, although this in itself would not exclude the possibility. The account of the first sermon on the day of Pentecost contains a promise of the Spirit but no precise statement of the Spirit's descent on the converts. Nevertheless it may reasonably be sup​posed that it happened. If John 20 also presupposes that it happened, it would suggest that the disciples experienced a double coming of the Spirit. Yet the emphasis falls on the result that will follow in the bestowing of authority to forgive or to retain sins. In other words the action of Jesus was a reminder of the Spirit's function in the disciples' all important task of proclaiming and applying the gospel.63 Peter's sermon at Pentecost was a specific fulfilment of this promise (Acts 2:38).
In 1 John there are four passages which present various aspects of the
60 Cf. B. F. Westcott, John (1887), ad he. Cf. J. H. Bernard, John (ICC 1942), p. 284, for a criticism of Westcott's views.
61 So A. Richardson, TNT, pp. 118f.
62 Cf. H. B. Swete, The Holy Spirit in the New Testament (1931), p. 167.
63 For a full discussion ofjn. 20:22, cf.]. D. G. Dunn, Baptism in the Holy Spirit, pp. 173ff. Some scholars contend that John believed the ascension in some way took place between 20:17 and 20:19; cf. R. H. Strachan, The Fourth Gospel (31941), p. 328; C. H. Dodd, The Interpretation of the Fourth Gospel, pp. 442E; F.-M. Braun, Jean le Theologien 3 (EB, 1966), pp. 225-258; J. Marsh, John (21968), pp. 639f. Certainly Jn. 7:39 supports the view that the gift of the Spirit is connected with the ascension. Dunn, op.cit., p. 178, considers the proleptic explanation to be an unsupported speculation. He draws a distinction between Jn. 14:16, 26; 15:26; 16:7 (Paraclete promises), which point to the Pentecost corning in Acts, and the coming injn. 20:22.
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Spirit. Christ abides in believers by the Spirit (1 Jn. 3:24). We know that we abide in him 'because he (i.e. God) has given us of his own Spirit' (1 Jn. 4:13). This connection between abiding and the work of the Spirit strongly echoes the language of John's gospel. Abiding in this sense is not a natural pursuit and clearly demands the activity of the supernatural Spirit to make it possible.
As in John's gospel, the Spirit's part in witness is clearly expressed. 'The Spirit is the witness, because the Spirit is the truth' (1 Jn. 5:7). There are different ways in which the Spirit may be said to witness to the truth. He may do so by witnessing through the life and ministry of Jesus (seen in the gospels). He may further be witnessing in the contribution he makes through the οτ to our understanding of Christ. John seems to be alluding to a Spirit-directed testimony from the past which is still a present reality.64 Moreover, the Spirit is linked with water and blood as witness bearers (1 Jn. 5:8). In spite of the debate over the meaning of this passage, the Spirit's witnessing function is not in dispute.65 Where the Spirit abides truth must reign. The Holy Spirit and falsehood do not go together. This is vividly brought out by the strong contrast between the Holy Spirit and the spirit of antichrist (1 Jn. 4:1-6). The sign of the Holy Spirit is his witness to the real incarnation of Jesus Christ. Antichrist denies this. There can be no confusion over this. The distinction is unmistakable.
Acts
In turning from the gospels to the Acts, we at once find ourselves in a different era. Whereas in the ministry of Jesus the activity of the Spirit in believers was only foreshadowed, in Acts we move into the age of the Spirit. The activity of the Spirit is in fact in continuity with the mission of Jesus. What the church does is seen to be the work of the Spirit. The whole development of ideas in the early history of the Christian movement is dominated by the Spirit. This makes a study of Acts with a view to establishing the nt doctrine of the Spirit of paramount importance. As compared with the epistles there is less reflection on the role of the Spirit, but more on actions of the Spirit.66 For this reason the Acts evidence is more historical than didactic, but is nonetheless as important for the special contribution it makes.67
64 For a valuable discussion of this point, cf. I. H. Marshall, The Epistles of John (NICNT, 1978), p. 235.
65 F. F. Bruce, The Epistles of John (1970), pp. 120f., sees the witness of the Spirit in the baptism of Jesus (water) and in the passion (blood). He mentions, but does not accept, the view of W. Nauck, Die Tradition und der Charakter des erstenjohannesbriefes (1957), pp. 147ff, that three stages of Christian initiation are here being referred to. Even in this latter view the predominant witness of the Spirit is not in dispute.
66 J. E. Fison, The Blessing of the Holy Spirit (1950), pp. 116f, regards as a gross exaggeration the attempt to drive a wedge between the ecstatic Spirit of Acts and the ethical Spirit of the epistles.
67 For a recent discussion of the importance of the Acts account of the coming of the Spirit, cf. I. H. Marshall, 'The Significance of Pentecost', SJT 30, 1977, pp. 347-369.
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THE PRELUDE TO PENTECOST
Even before the account of the outpouring of the Spirit at Pentecost, there are four references to the Holy Spirit in Acts 1 which set the scene and enable a true assessment of that event to be made. First of all Luke clearly shows that he sees his book as the outcome of revelations of the Spirit from the risen Lord to the apostles (Acts 1:2). In other words the key to the understanding possessed by the apostles was their communication with the risen Lord to which Luke had already drawn attention in Luke 24:27, 44ff. Moreover, the recognition that this continued the work of Jesus 'through the Holy Spirit'68 is in line with the promise in John 14:26. This explains the authority for the apostolic proclamation. Pentecost was not something that burst on the waiting church unprepared. The disciples were reminded to wait for the coming baptism with the Spirit (Acts 1:5).69
Of equal importance is the promise of Christ before his ascension in Acts
1:8: 'You shall receive power when the Holy Spirit has come upon you;
and you shall be my witnesses in Jerusalem and in all Judea and Samaria
and to the end of the earth.' This dynamic aspect of the Spirit has previously
been met in Luke 24:49, and in the promise of aid for witnessing in John
15:26,27. Since this statement may be regarded as a foreshadowing of the
expanding ministry of the church, the activity of the Holy Spirit in this
ministry has key importance.
'
In passing it should be noted that Peter shows himself to be in line with the view of both the Jews and Jesus himself on the inspiration of Scripture. He cites Psalms 69:25; 109:8 under the formula, The Holy Spirit spoke beforehand by the mouth of David' (Acts 1:16). As the disciples faced the world with the gospel, they did so with the full conviction that the same Spirit who had spoken through the Scriptures had taken possession of them.
THE OUTPOURING AT PENTECOST
The origin of the Christian church must be traced back to Pentecost. It was that event which began the church age, which may also be regarded as the age of the Spirit.70 This new age was distinct from, although a
68 E. Haenchen, Acts (Eng. trans. 1971), p. 139, links the words 'through the Holy Spirit' in Acts 1:2 with the following words referring to the choice of the apostles, and thinks this is Luke's way of making plain to the readers the authority of the apostles. But it is more probable that the Spirit is to be seen as the agency through whom the commandments of Jesus were recalled.
69 F. D. Bruner, A Theology of the Holy Spirit (1970), p. 156, writes, 'Luke's first sentence makes clear an intention of his entire book: the Spirit is not to be dissociated from Jesus. The Spirit is Jesus at work in continuation of his ministry'.
On Acts 1:5, Bruner points out that the announcement of the baptism of the Spirit is here set out as the 'promise of the Father', not the responsibility of the believers. Another point is that all disciples were assured of the baptism of the Spirit without conditions (cf. idem, p. 157).
70 G. W. H. Lampe, Cod as Spirit (1977), p. 70, considers that Luke does not share Paul's profound understanding of life in Christ. He sees a parallel between the birth and baptism of Jesus, and the beginning
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continuation of, the age of the ministry of Jesus. Whereas the Jews thought of an age to come which would immediately follow the present age, the nt portrays the ministry of Jesus as a unique event separating the οτ age from the age of the church.71 It is only when it is recognized that the Spirit's activities were concentrated in a different way in the ministry of Jesus and the ministry of the church that the full significance of the Pen​tecost experience can be seen. Jesus was the perfect example of a man of the Spirit, but not until Pentecost were others empowered to become men of the Spirit in a dynamic way.
We may sum up the main features of the Pentecost experience in the following way.
(i) Pentecost was the concluding act of the ascension. It was not only subsequent to it chronologically, but was dependent upon it. This had been foreshadowed by Jesus in John's gospel (Jn. 7:39; 16:7). It implies that Pentecost introduced a new age.
(ii) The accompaniments of the outpouring of the Spirit were symbolic. The wind and fire represented the power of the Spirit, one unseen, the other seen. These extraordinary signs must be regarded as singular to this initial experience, since they are not repeated elsewhere. The uniqueness of Pentecost adequately explains these features. Although the Spirit would continue to be outpoured, the outpouring would never again signify the inauguration of a new era.72 Once launched, the Christian church would have no further need for these objective signs. This may also apply to the distinctive manifestation of the Spirit when the apostles began witnessing in tongues (see below). The symbolic use of wind for Spirit has already been met in John 3:8 and the connection between fire and Spirit ties up with John the Baptist's prediction in Matthew 3:11.
(iii) The infilling of the Spirit extended to all believers. Not only does Luke say that 'they were all filled with the Holy Spirit' (Acts 2:4), but that the tongues of fire distributed and rested on 'each one of them' (2:3). The Spirit's coming is, therefore, seen as bo^h corporate and individual. There is certainly no room for the idea that any believers were excluded from this initial experience. In fact, the wording in Luke's account is wholly in keeping with Paul's assertion that anyone who does not have the Spirit of
of the Acts account. His view is that the Pentecost story is a theological reconstruction modelled on the giving of the law at Sinai. But this suggestion is not convincing since the Acts record gives no indication of any connection between the Spirit and the law. It must be conceded that Paul's doctrine of the Spirit goes further than Luke's, but this is no justification for regarding Luke's as a reconstruction.
71 H. Conzelmann, in his The Theology of St Luke (1960), has drawn attention to this three-age scheme, although he attributes it to Luke.
72 It is significant that in the Qumran community the coming of the 'holy spirit' was associated with the inauguration of the new age (cf. 1 QS Iv. 20f). F. F. Bruce, 'The Holy Spirit in the Acts of the Apostles', Irtt 27, 1973, p. 172, considers that the Qumran passage may be a rewording of Ezk. 36:25ff. Both in this passage'and in Acts 2 dependence on the or can be seen, but a vital difference is that in the former case the 'holy spirit' cannot be considered to be personal.
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Christ does not belong to him (Rom. 8:9). The whole company of believers
were, therefore, in one act sealed by the same Spirit.
The expression, 'filled with the Holy Spirit' in Acts 2:4 is highly sig​nificant. It does not occur in any of the οτ references to the Spirit. There is one use of it in relation to Jesus at his baptism (Lk. 4:1). But it became the hallmark of Christians (cf. Acts 6:3ff.). Evidently the phenomenon of being filled with the Spirit was easily detectable. At least at Pentecost the distinction was clear: those filled with the Spirit were believers; those outside the circle of believers were not possessed by the Spirit. There is no suggestion in this passage that anyone who believed was either not filled or only partially filled. 'Being filled' is equivalent to receiving the Spirit as a believer in Jesus. It is equally equivalent to being baptized with the Spirit (cf. Acts 1:5).
(iv) The gift of tongues is specifically said to be 'in other (heterais) tongues' (Acts 2:4). Moreover, the various racial groups present in Jeru​salem heard the apostles speak in their own language (Acts 2:6). What amazed the people was not the sudden phenomenon of men speaking in unintelligible tongues, but that they heard simple Galileans speaking in their own language. It is not clear whether Luke thinks of the miracle as a miracle of speaking or of hearing, but he has no doubt that the Spirit was responsible.73 There is no suggestion in the rest of his book that the gift of tongues was repeated as linguistic aid to the missionary endeavours of the church. In other words the gift of tongues did not facilitate the subsequent preaching of the gospel by providing a medium of communication.74 There was no need for this since all the areas with which Luke deals in Acts would have been familiar with koine Greek.
It does not seem unreasonable to regard this particular manifestation of the gift of tongues as exceptional,75 and to draw some distinction, at least in purpose, between the Pentecost experience and the later charismata of which Paul speaks in 1 Corinthians (see later discussion, pp. 764ff.).76 In
73 It has been pointed out that the Pentecost experience was a reversal of the Babel story in Gn. 11. G. T. Montague, The Holy Spirit: Growth of a Biblical Tradition, p. 282, notes that the Genesis passage wast one of the prescribed readings in the triennial lectionary for the Jewish feast of Pentecost.
74 Rabbinic tradition maintained that although the law on Sinai was given with a single sound, the voice went forth into seventy tongues and every people heard in their own language (Midrash Tanchuma p. 26). This provides an interesting parallel to Luke's account of Pentecost. The giving of law, like the inauguration of gospel preaching, was regarded as a unique event.
75 R. J. Banks and G. Moon, 'Speaking in Tongues: A Survey of the NT Evidence', Churchman 80, 1966, pp. 278-294, points out that in Acts 10:44-46 and Acts 19:5,6, there is no hint of foreign languages being spoken when glossolalia was manifested (see pp. 282f.). These writers favour the view that glossolalia is the ability to speak in a spiritual language which might be a language of men or of angels.
76 D. M. Smith, 'Glossolalia and Other Spiritual Gifts in a nt Perspective', Int 28, 1974, pp. 307-320, draws a distinction between Luke's reference to glossolalia as foreign languages and Paul's. He thinks Luke was unfamiliar with 'tongues'. But without agreeing with Smith that Luke has given his own interpretation, we may still recognize a major difference between the function of tongues at Pentecost and in subsequent Christian experience, due to different circumstances.
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only two other places in Acts is speaking in tongues mentioned, in both cases as an accompaniment of the outpouring of the Spirit (Acts 10:46; 19:6). In neither case is any mention made, as in Acts 2, of the hearers being able to understand, and these occurrences may perhaps be closer to the 1 Corinthians experience than to Pentecost.77 It should be noted, how​ever, that in Acts 10 the manifestation accompanied the initial outpouring of the Spirit on Gentiles and there may be significance in that. Moreover, the Acts 19 occasion could be regarded as another Pentecost-type experience for the benefit of former disciples · of John the Baptist, but this is debatable.
(v) The Spirit's activity at Pentecost is claimed to be a direct fulfilment of οτ prophecy. The quotation from Joel 2:28-32 in Acts 2:17-21 refers to 'the last days' and to the inauguration of'the great and manifest day of the Lord'. The way in which Peter grasps the significance of the fulfilment of this prophecy, and indeed his bold manner in proclaiming it, are evidence of the Spirit's activity. He was, in fact, exemplifying what he was proclaiming.
(vi) In his exposition Peter declared, not only that the gift of the Spirit came direct from the throne of God, but also that it followed the exaltation of Jesus (Acts 2:32-33). There is a similar understanding here as in the statement of Jesus in John 7:39. Peter's remarkable insight regarding the session of Jesus at the right hand of God, only a few weeks after the crucifixion, must have been through the revelation of the Holy Spirit. Indeed, the pouring out of the Holy Spirit was for the apostles an evidence that Jesus had been exalted.78
(vii) The promise of the Holy Spirit was made to those who repent, are baptized and receive forgiveness (Acts 2:38). This meant in effect that all who truly repented and believed and identified themselves with the existing group of believers would receive the gift of the Spirit. It must be assumed therefore that all the 3,000 who were baptized also received the Spirit. The Spirit was available to all believers.79 There is no suggestion in Acts 2 that the outpouring of the Holy Spirit was primarily to give power to existing
77 A. A. Hoekema, Holy Spirit Baptism (1972), pp. 48f., points out four differences between the experience of tongues in Acts compared with the mention in 1 Corinthians, (i) Tongues in 1 Cor. needed interpretation; (ii) In 1 Cor. the purpose of tongues was edification, in Acts confirmation, (iii) In Acts tongues was irresistible, in 1 Cor. a continuing gift under the Spirit's control, (iv) In Acts all in the group spoke in tongues, in 1 Cor. only some (cf. 1 Cor. 12:30).
78 On the possible influence of Ps. 68:19 on Acts 2:33, cf. J, Dupont, 'Ascension du Christ et don de 1'Esprit d'apres Actes 2:33', Christ and Spirit pp. 219£F.
J. D. G. Dunn, Baptism in the Holy Spirit, p. 44, draws a distinction between the ascension and Pentecost by relating the former to the climax of Jesus' ministry for himself and the latter to the climax of Jesus' ministry for the disciples.
79 E. Schweizer, TDNT, pneuma, 6, p. 412, maintains that the obedience must precede the reception of the Spirit. But the giving of the Spirit is past tense and the obeying is present (cf. Acts 5:32). Cf. E. Haenchen, Acts (Eng. trans. 1971), ad loc., who takes 'those who obey him' to be all believers.
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believers as some have maintained. On the contrary it relates to the ex​perience of conversion.
THE SPIRIT IN JERUSALEM AND SAMARIA
From the initial outpouring we turn to the continuing work of the Spirit through the early church leaders. Luke selects various samples to demon​strate how fundamental the Spirit's activity was in all aspects of the devel​oping work of the church.
(i) The Spirit gives courage for witness before rulers. In view of the predictions of Jesus that his disciples would have to answer for their faith before rulers (Lk. 12:12 and parallels), it is not surprising that at an early stage in Christian history Peter and John were put to the test. There can be no doubt that Luke saw a connection between the promise that the Holy Spirit would teach the disciples what to say, and the extraordinary boldness of Peter and John which mystified the rulers (Acts 4:13; cf. also 4:31). Luke notes that Peter was filled with the Spirit as he addressed the council (Acts 4:8), and regarded this as a sufficient explanation of the transformation which had taken place in Peter.
(ii) The Spirit supports the prayer and praise of the believers. In the passage Acts 4:23-31, there are two mentions of the Spirit, one in connec​tion with Scripture (a citation from Ps. 2 in verse 25) and one in connection with another dramatic demonstration of spiritual power in the course of worship (verse 31). The former is exactly parallel with Acts 1:16 and the latter with Acts 2:4. Moreover, this second affirmation of fullness of the Spirit is accompanied, as the former, with exceptional boldness in proclaim​ing the word of God.
The Spirit's power was clearly not given simply to strengthen the circle of believers. This is an instance in which the Spirit's activity is outgoing in witness.
(iii) A somewhat different aspect of the Spirit's work is seen in the promotion of corporate awareness among the believers. It began on the day of Pentecost (Acts 2:41ff.) and it became strengthened in Acts 4:32ff. While in neither case is the communal consciousness of Christians attributed to the Spirit, yet in both cases it follows a reference to the infilling with the Spirit. It is important to recognize this communal aspect of the Spirit, for its explains the seriousness of the defection of Ananias and Sapphira. Indeed in keeping back part of his possessions while purporting to give the whole to the community, Ananias is charged with having lied against the Spirit (Acts 5:34). The subsequent judgment upon him and his wife, although at first sight seeming to be out of proportion to the offence, nevertheless impressed on the community the extreme seriousness of lying to the Spirit. In no more awe-inspiring way could they have learnt that the Spirit was presiding over the affairs of the church. Moreover, Peter equated lying to
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the Spirit with lying to God (5:34). Ananias' and Sapphira's great mistake was to treat the church as an organization of man instead of a community of the Spirit.
(iv) At an early stage the administrative activity of the Spirit in the com​munity is seen in the method adopted to resolve the internal problem of the dispute between the Hellenistic and Hebrew believers. All the men appointed to assist the apostles by distributing food were to be men 'full of the Spirit and of wisdom' (Acts 6:3). Stephen is specially marked out as such a man. Although the task was essentially practical, it needed to be done by men under the direction of the Spirit. There could be no dichotomy between the sacred and the secular while the Spirit presided over the church's affairs. In Stephen especially the two aspects merged, for he powerfully disputed with men of the Hellenistic synagogue who 'could not withstand the wisdom and the Spirit with which he spoke' (Acts 6:10). The Spirit's sovereign transference of Stephen from a table-server to an effective apologist demonstrates again that he, not the apostles, was in charge. At the conclusion of his defence before the council Stephen still shows evidence of his fullness of the Spirit (Acts 7:55). Moreover, what caused the uproar among his hearers was the charge that they were resisting the Holy Spirit as their fathers had done (7:51). This is an interesting instance of continuity between the old and the new as far as the Spirit is concerned. Stephen accepted that the same Spirit who was dwelling in him had been active in Jewish history.
(v) The first outpouring of the Spirit on non-Jews happened at Samaria. Philip, like his fellow administrator Stephen, was led to preach. The change of location was due to circumstances outside his control (Saul's persecu​tion), but there is no mention of the activity of the Spirit until the arrival of Peter and John from Jerusalem. The Samaritan situation (Acts 8:4ff.) raises an interesting question, for many had believed Philip and had been baptized, and yet had not received the Spirit.80 Luke gives no indication of why the Spirit had not confirmed the^preaching as he confirmed Peter's preaching at Pentecost. It has been suggested that Philip had no authority to lay hands on these Christians since he was not an apostle.81 But the case of Paul in Acts 9:12, 17, who received the Spirit through the laying on of
Cf. J. D. G. Dunn's full discussion of the Acts 8 problem, op. cit., pp. 55-72. He takes the view that the Samaritans were not true believers until they received the Spirit.
Some regard the reception of the Spirit through the laying on of the apostles' hands as the visible manifestation of what had already happened (eg. J. Η. Ε. Hull, The Holy Spirit in the Acts of the Apostles (1967), pp. 106ff. Cf. also G. R. Beasley-Murray's discussion, Baptism in the NT (1963), pp. 118f. For a Pentecostalist view, which regards it as a second reception of the Spirit, cf. Η. Μ. Ervin, These are not Drunken, as ye Suppose (1968), pp. 92ff.
For further comment on this passage, cf. L. Dewar, The Holy Spirit and Modern Thought, pp. 54ff. ; W. F. Flemington, The NT Doctrine of Baptism (1948), p. 41; J. Munck, Acts, p. 75; R. B. Rackham, Acts (WC, 1901), p. 116.
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hands of Ananias, sufficiently refutes this view. It will hardly do to attribute apostolic status to Ananias for this exceptional task,82 since this would weaken the whole concept of 'apostle' for which Paul so staunchly con​tended. It cannot therefore be argued that Luke held the theory that only the Jerusalem apostles could confer the Spirit.
How then is the distinction between the Samaritans' believing and being
baptized, and their receiving of the Spirit, to be explained? Can it be
maintained that the Spirit's coming was some kind of later experience
distinct from the earlier experience of faith? It has been suggested that the
separation was intentional because of the need for some special sign to
show that the despised Samaritans had really been received.83 Another view
is to maintain that there was something defective about the Samaritans' /
belief. Luke uses an unexpected construction when he says that the Sa​
maritans gave heed to what Philip said, i.e. in the sense of intellectual
assent rather than in the sense of personal commitment to Christ.84 If this
is a valid interpretation it would be reasonable to conclude that the Sa​
maritans entered into true faith only when the Spirit came upon them. This
would be supported by the fact that Simon the magician also 'believed',
but did not receive the Spirit. In fact Peter gave judgment that he was 'in
the gall of bitterness and in the bond of iniquity' (Act 8:23).
\
There was clearly something defective about both his belief and baptism. It seems reasonable to suppose, in view of their high regard for magic, that the Samaritans were particularly superstitious and needed some remarkable demonstration of spiritual power to overcome this characteristic. The trans​formation effected was sufficiently electrifying to be noted by Simon and sufficiently impressive for him to desire to work such transformation in others. The whole incident again vividly draws attention to the sovereign character of the Spirit. Peter at once rejects as unthinkable any idea of the manipulation of the Spirit by man, especially by bribery which marks the worst antithesis to real spiritual power.
A further note is needed on the fact that only in Acts 8:17 and in two other places in Acts is reception of the Spirit linked with the laying on of
82 Cf. G. W. H. Lampe, The Seal of the Spirit (1951), p. 68, who maintains that Ananias was commissioned as an apostle for this particular task. His reason for this view is that Ananias had seen the Lord and had been 'sent'. But this suggests a 'temporary' apostleship, for which there is no other nt support.
83 F. F. Bruce, Int 27, 1973, p. 174, suggests that the Samaritans, who had so long been the objects of Jewish disapproval, needed a special gesture from the Jerusalem apostles to assure them of incorporation into the fellowship of believers. Hence the delay in the reception of the Spirit. F. D. Bruner, A Theology of the Holy Spirit, pp. 175f, inclines to the view that the delayed reception was due to the design of God that the apostles should see for themselves the descent of the Spirit on the racially despised Samaritans. He takes the 'not yet' of this passage to point to an exceptional separation between baptism and the receiving of the Spirit.
84 Cf. Dunn's discussion of the whole section, Baptism in the Holy Spirit, pp. 55f., in a chapter he calls, 'The Riddle of Samaria'. He points out that episteusan in Acts 8:12 is followed by the dative and does not have the same meaning as with eis or φι.
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hands (Acts 9:17; 19:6). It cannot, therefore, be claimed to be an essential means. Again the Spirit is sovereign and sometimes dispenses with such means, as in the case of Cornelius and his household (Acts 10:44). More​over, laying on of hands is also used for special commissioning, as in the case of the Antioch church sending out Saul and Barnabas (Acts 13:3).
(vi) The activity of the Spirit is also seen in individual guidance in the narrative of the encounter between Philip and the Ethiopian. While Luke says that an angel of the Lord directed Philip away from Samaria towards Gaza (Acts 8:26), it is the Spirit who superintends the approach of Philip to the Ethiopian (8:29) and who transfers Philip from the scene after Philip had baptized the eunuch (8:39). In this instance no mention is made of the descent of the Spirit on the Ethiopian. It is noticeable that one textual variant attempted to remedy this omission by adding that the Spirit fell on the eunuch. The focus falls rather on the guidance of the evangelist. This constant presentation of the varied activities of the Spirit is particularly characteristic of Luke's narrative. It leaves the reader with the vivid impres​sion that those activities cannot be reduced to a stereotyped pattern. The idea of the Spirit transporting a person to a different place is familiar in the ot (1 Ki. 18:12; 2 Ki. 2:16; Ezk. 3:14; 8:3). It is a striking acknowledgment of the direction of the Spirit in individual movements. In view of the importance of the conversion of the Ethiopian for the on-going mission of the church, the Spirit's control in the event is particularly significant.
THE SPIRIT'S WORK IN TWO NOTABLE CONVERSIONS
The key to the whole experience of the conversion of Saul of Tarsus is his infilling with the Holy Spirit. The prior questionings in his mind, the cataclysmic experience on the Damascus road, the challenge of the heavenly voice, the temporary blindings, and the sending to him of Ananias as the result of a vision were all steps in the way leading to the climax of his receiving the Spirit. Ananias announced to Saul that the scales would fall from his eyes and he would be filled with the Spirit (Acts 9:17).85 Luke relates the falling of the scales but says nothing about the actual infilling. This, however, may be assumed. It is noticeable that in Saul's case the Spirit's infilling seems to be prior to Saul's baptism, which in Luke's narrative followed immediately after, unless, of course, the infilling was co-incident with the baptism. The main feature of importance in Luke's account is the indispensable activity of the Spirit in the conversion of Saul. When later the apostle relates his own conversion experience before non-Christian hearers (Acts 22, 26), he understandably says nothing about the
' G. Stahlin, Die Apostelgeschichte (\'TD 10, 1962), pp. 137f., maintains that the construction in Acts 9:17 and 18 indicates that the infilling is connected with baptism. Cf. also W. Heitmiiller, 1m \'amenjesu: Erne sprach- und religionsgeschichtliche Untersuchung zum .\euen Testament, spezidl zur altchristlichen Taufe (1903), p. 302 n. 3, who regards being filled with the Spirit as a paraphrase of baptism.
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Holy Spirit. But his epistles confirm the central place of the Spirit in his Christian experience and form an exposition of the outworking of the initial experience to which Luke refers. Until then he had identified himself among those who, in Stephen's words, had resisted the Spirit (Acts 7:51), but at the point when that resistance was finally overcome he was filled with the Spirit.
The other notable conversion was that of Cornelius, particularly because he is the first Gentile to embrace the Christian faith. The events leading up to Peter's visit to his home in Caesarea are related in detail by Luke because of the significance of the event in the development of the Christian church. After the vision, the Spirit directed Peter to go with Cornelius' men (Acts 10:19). In the course of his address Peter describes Jesus as being anointed / by God 'with the Holy Spirit and power' (Acts 10:38), an interesting tie-up with the historical Jesus. But the climax came when the Spirit fell on the hearers while Peter was still speaking (10:44). Luke notes that Peter's Christian companions (clearly Jews) were amazed that the Gentiles received the Spirit. Again, on the strength of the Spirit's infilling, baptism followed, because the former had demonstrated that the people concerned were true Christians. It was the Spirit who had confirmed for Cornelius and his household the forgiveness of sins through Christ's name (Acts 10:43). \j As at Pentecost, the gift of tongues was seen to be a sign of the giving of " the Spirit.86
When later Peter reported the events leading to Cornelius' conversion he mentioned the Spirit's leading (Acts 11:12) and the descent of the Spirit while he was speaking (11:15), but further reflection had jogged his mem​ory about the Lord's promise that his disciples would be baptized with the Holy Spirit (11:16). Peter represents the growing awareness of the Christ​ians that what was happening was no accident, but the planned operation of the Spirit.87 This is reflected in the statement in Acts 9:31 that the church in Judea, Galilee and Samaria had peace and multiplied as it walked in the fear of the Lord and the comfort of the Holy Spirit.
THE SPIRIT IN PROPHECY
One of the gifts of the Spirit which figures in Paul's discussions is the gift
86 Bruner, op. cit., p. 192, drawing support from O. Dibelius, Die werdende Kirche: Eine Einfihrung in die Apostetgesckichte (Hamburg, Im Furche-Verlag, '1951, claims that tongue-speaking in Acts is 'a corporate, church-founding, group-conversion phenomenon, and never the subsequent Spirit-experience of an
InHivi filial'.
nvua.
[image: image2.png]commission had anything to do with Peter's preaching to the Gentile Cornelius. The form of words used
in Acts 11:16 - ‘Be baptized with the Spirit’ - is not Luke's normal phraseology. He uses “receive’. The
form in Acts 11:16 probably echoes the pre-Pentecostal promise of Jesus.
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of prophecy and this is twice manifested in Acts in the person of Agabus.88 In Acts 11:28 he foretold by the Spirit a world-wide famine, as a result of which the Antioch Christians at once sent contributions to their Judean brethren. To them prophecy through the Spirit carried with it a responsi​bility to act. The spontaneous nature of the response reveals the sensitivity of the Antioch church to the Spirit's leading. The second exercise of Agabus' prophetic gift is recorded in Acts 21:1 Off. and is again directly attributed to the Holy Spirit. It concerned the destiny of Paul at Jerusalem. Luke notes how he and the other people tried to dissuade Paul from going, but the apostle puts a totally different construction on the prediction, recognizing its truth.89 For him the only suitable response was 'The will of the Lord be done' (Acts 21:14). It is also possible that prophecy was the means through which the Spirit directed the Antioch church to send out Barnabas and Paul and also restrained the missionaries from entering Asia and Bithynia.90
THE SPIRIT'S ACTIVITY IN RESOLVING CONTROVERSY
When the question of Gentile circumcision was referred to the Jerusalem church, Peter's contribution centred on the fact that the Holy Spirit had been given to Gentiles as well as Jews (Acts 15:8). His key argument is that the Holy Spirit had made no distinction between Jew and Gentile. In James' letter sent to Gentile churches he gives his conclusion in the words, 'It has seemed good to the Holy Spirit and to us to lay upon you no greater burden than these necessary things. . .' (Acts 15:28f). In no clearer way could the Jerusalem Christians indicate that they accepted the dictates of the Spirit on this issue, the result of which vitally affected the future of the Gentile mission. On so crucial an issue it was the Spirit who did not permit a decision to be made which would have caused Christianity to remain a sect of Judaism. This event brings out clearly the way in which the leaders of the early Church were themselves Spirit-led.
Since the prohibitions suggested in Acts 15:29 do not appear to have been regarded as absolute demands, they must be treated as matters of
88 J. D. G. Dunn, Jesus and the Spirit, pp. 174f., points out that Luke links prophecy and glossalalia and describes these in ecstatic terms. He says nothing, however, about false prophecy and how this is to be distinguished from Spirit-directed prophecy. Nor does Luke comment on the fact that Paul disregarded the Spirit-prompted advice of the people of Tyre not to go to Jerusalem (Acts 21:4).
It is significant that even before Agabus' Spirit-directed prophecy, Paul had declared that the Spirit had in every city testified that imprisonment and afflictions awaited him (Acts 20:23). The Acts record certainly gives the impression that Paul was prepared for the opposition facing him at Jerusalem. Com​menting on the phrase 'bound by the Spirit' in Acts 20:22, F. F. Brace, Int 27, 1973, p. 182, says that it probably refers more to the driving power of the Spirit, than to inward spiritual constraint.
On the subject of Christian prophecy in Acts, cf. Ε. Ε. Ellis, 'The Role of the Christian prophet in Acts', Apostolic History and the Gospel (ed. W. Gasque and R. P. Martin, 1970), pp. 55-67.
90 This is suggested by G. T. Montague, The Holy Spirit: Growth of a Biblical Tradition, p. 296. As far as Luke is concerned the detailed means are unimportant. His purpose is to show the Spirit's initiative.
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temporary expediency which later became modified. James refers to them again in discussion with Paul in Acts 21:25, but they are not mentioned elsewhere in the nt (unless some allusion to them is seen in Rev. 2:14. 20). 91 What is more important for nt theology is the way in which Paul argues for the basic unity of Jew and Gentile (cf. his Galatian letter and in Eph. 2:16-22), in the course of which discussion he has much to say about the part played by the Spirit.
THE SPIRIT IN THE GENTILE MISSION
It was unquestionably a highly significant policy move on the part of the Antioch church to contemplate the Gentile mission, for it was a break​through which launched a movement of rapid expansion.92 Luke describes the move explicitly in terms of the Holy Spirit, who issued the charge to set Barnabas and Saul apart for other work (Acts 13:2). Not only was the selecting, but also the sending, seen to be the work of the Holy Spirit (13:4). The whole of the subsequent first missionary itinerary is, therefore, seen as an operation of the Spirit. Indeed in his encounter with the magician Elymas in Cyprus, Paul is said to be filled with the Holy Spirit (13:9). This is seen as the explanation of his clear perception of the true state of Elymas' heart and mind. It was Elymas' sudden blindness that convinced the pro​consul of the truth of Christianity. He must have seen it as an evidence of the authoritative word of Paul, which was in fact the voice of the Spirit.
Luke comments that the Christians, whom Paul and Barnabas left behind at Antioch in Pisidia, were filled with joy and with the Holy Spirit (Acts 13:52). Since this was in face of considerable opposition from Jews and others whom they had incited, it is a strong testimony to the continual reality of the fullness of the Spirit in believers.
Another feature of the Spirit's work in the Gentile mission is his guid​ance, an aspect which conies out clearly in Acts 16:6. Luke states that Paul and his party were forbidden by the Holy Spirit to speak the word in Asia and equally forbidden to enter Bithynia (16:7). 93 Luke does not tell how the missionaries knew they were forbidden, but his narrative leaves no doubt that he himself was convinced that the assessment that it was the work of the Spirit was right. Since Luke joined Paul's party immediately after this (cf. the use of the first person in Acts 16:10), it is reasonable to
91 Cf. G. R. Beasley-Murray's discussion, Revelation, pp. 86f.
92 See E. M. B. Green, / Believe in the Holy Spirit (1975), pp. 58ff, for a succinct discussion on the Spirit and mission.
93 It is noticeable that whereas in Acts 16:6 Luke refers to the Holy Spirit, in 16:7 he uses the expression Spirit of Jesus. This throws some light on Luke's theology of the Spirit, for it is inseparably linked with the person and work of Christ. G. Stahlin discusses the implication of this in an article in Christ and Spirit, pp. 229-252. He concludes that the Spirit of Jesus is the Spirit who belongs to Jesus. In this sense the Spirit is God's representative. At the same time 'he is the personal spiritual power whereby the Lord Jesus is presen: and active in the church.'
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suppose that he learned firsthand that Paul himself was equally convinced. Moreover, the prohibitions led immediately to the vision of a European mission, and it is not unreasonable to suppose that this represents the positive side of the Spirit's leading. One highly significant feature is that in Acts 16:7 the Spirit is named as 'the Spirit of Jesus', indicative of the continued work of the risen Christ through the Spirit. The Spirit is the representative of Jesus.
THE SPIRIT AND THE 'DISCIPLES' AT EPHESUS
Luke's account of Paul's meeting with the twelve men at Ephesus merits careful comment because it has been variously understood. Paul's im​mediate question to them was, 'Did you receive the Holy Spirit when you believed?' (Acts 19:2). He clearly detected a lack. Their response that they have not heard of the Holy Spirit prompts Paul to ask, 'Into what then were you baptized?' Since their baptism was John the Baptist's, it is clear that these people had not yet reached the stage of Christian belief. Although they are called 'disciples', the term must be understood here in a different sense from elsewhere in Acts.94 In Luke's normal usage 'disciples' means Christians, but he generally uses the word with the article to denote a specific group. In the present case the reference is vague and some distinc​tion seems to be implied. They probably considered themselves to be Christians, but if they knew only the baptism of John their knowledge of Christianity was clearly defective. Moreover, even their knowledge of John's baptism was not precise, since he had predicted a baptism of the Spirit by Jesus. We must conclude that these 'disciples' were not in the main stream of Christianity.95 It is no surprise, therefore, that as yet they had not received the Spirit.
Does Paul's question imply the possibility of faith without the possession of the Holy Spirit? In his epistles Paul emphatically denies such a possibility (cf. Rom. 8:9). Could it be that Luke is portraying a different approach? But there is no support in Acts for such a view. It is more reasonable to suppose that Paul detected the lack of the Spirit (otherwise why the ques​tion?), and inferred from this that these 'disciples' were not as yet Christians.
4 Cf. Dunn's discussion of this passage, Baptism in the Holy Spirit, pp. 83ff.
3 L. Goppelt, Apostolic and Post-Apostolic Times (Eng. trans., 1970), p. 90 n. 36, regards the disciples as not yet real disciples, but adherents ofjohn the Baptist. Cf. H. Conzelmann, Apostelgeschichte (LHB 1963), p. 110. G. Stahlin, Apostelgeschichte, pp. 252f., disagrees. It seems clear that baptism and the receiving of the Spirit are closely linked for Paul's question to be intelligible. Cf. W. F. Flemington, The New Testament Doctrine of Baptism, p. 47. F. D. Bruner, A Theology of the Holy Spirit, pp. 207-244, strongly combats the use of this passage in support of a 'second' experience. R. Bultmann, History of the Synoptic Tradition (Eng. trans. 1963), p. 247 n. 1, maintained that for Acts baptism and the reception of the Spirit belong together. The contrast of John's baptism with Christian b ptism in Acts 19:1-7 shows that for Christian baptism it is the gift of the Spirit that is characteristic. Cf. also his ΤΛΤ 1, p. 139.
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Another problem which arises from this passage concerns the interval which separated the baptism of these twelve believers and their receiving the Spirit when Paul laid his hands on them. Some see this as evidence of the fact that the receiving of the Spirit is subsequent to the initial act of conversion. But the passage before us hardly supports such a view. Luke records the baptism and the laying on of hands as if they were parts of one act, not two. Although it is a possibility, it is not the most natural under​standing of these words to claim that they support a baptism of the Spirit subsequent to conversion.96 The exercise of gifts of the Spirit (speaking in tongues and prophecy) was a tangible evidence in this case of the reality of the infilling (see later section under Paul's doctrine).
Some comparison might be made between these Ephesians and Apollos, who also knew only of John's baptism (Acts 18:25). Nevertheless, he is said to be 'fervent in spirit', which may legitimately be taken to refer to the Holy Spirit.97 He still needed further instruction, but was nevertheless already a Christian.
There is one other reference to the Holy Spirit in Acts, also related to the Ephesian church. In Paul's address to the elders, he asserts of them that the Holy Spirit has made them guardians of the flock, to feed it (Acts 20:28). This suggests that Paul accepts as a matter of course that elders were appointed by the Holy Spirit.98 This is is line with the earlier allusions to the table administrators in Acts 6 and the mission delegates in Acts 13. It is the Spirit who not only sets men aside for the work of the ministry, but also directs them into the kind of ministry to which they are to be appointed. The work of oversight and the work of shepherding was the direct concern of the Holy Spirit.
SUMMARY OF THE HOLY SPIRIT IN ACTS
We may observe at once that this evidence from the book of Acts does not provide us with any reflection on the theology of the Spirit. It is wholly concerned with his activity. In this there is a close parallel with his activity in the ministry of Jesus, although much more detailed. The theological exposition of the doctrine of the Spirit did not fit into Luke's purpose in Acts, but comes to fuller expression in the epistles.
96 It must be noted that the book of Acts does not present an entirely consistent procedure. Cornelius received the Spirit before baptism and the 120 in Acts 2 independently of baptism. This shows that some caution must be exercised before concluding that there was a fixed order.
97 G. W. H. Lampe, The Seal of the Spirit, p. 66, suggests that the fact that Apollos is so described, although he knew only the baptism of John, may be because Luke regarded as normal that the Spirit was imparted through baptism. But he admits that Luke may have thought that a direct commission of the Lord conferred the Spirit in view of his high ranking among the apostles (as for instance at Corinth).
98 Since Luke gives no indication of the manner in which the Spirit appointed elders, there is much to be said for F. F. Bruce's view that the men were appointed and recognized because they were those on whom the Spirit had bestowed the necessary qualifications (The Book of Acts, 1954, p. 416).
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There is no question in Luke's mind that the emergence of the Christian church is due to the work of the Spirit. Moreover, the Spirit is clearly the same Spirit who worked in the ministry of Jesus, which justifies the oc​casional use of the title 'the Spirit of Jesus'.99
Another feature of the Acts narratives is that the Spirit's activities are a fulfilment of the promises given by Jesus himself. Luke illustrates the Spirit's guidance, his power to convict, his abiding with the people of God, the overflowing of the message through Christians like rivers of living water and the abundant power seen in witnessing. There is therefore a direct link between what Jesus said about the Spirit and what the early church experienced.
It is worth noting that each new stage in Christian development is seen as a work of the Spirit. The beginnings at Pentecost are the most obvious illustration of this, but not the only case. The Spirit's activity is seen in the early defence of the gospel, in the extension of the church to the Gentiles, in the launching of world-wide mission, in the resolution of the terms for Gentile admittance, and in the specific control of mission activities. The emphasis falls more on the corporate than on the individual aspects, which again are more to the fore in the epistles. This may also account for the fact that Acts says virtually nothing about the ethical aspects of the Spirit's work. The writer's main interest is the narration of the church's activities rather than the attitudes of individuals or groups. This need not imply that ethical issues were of no interest to him, but simply that space did not permit him to include such issues in his writing.
Paul
Moving into the epistles of Paul, we are met with a profusion of references to the Holy Spirit. So widely did the Spirit's activities permeate Paul's thinking that there is hardly any aspect of Christian life and experience outside the sphere of his activities. Our purpose here will be to summarize the main facets of the Spirit's work. We shall do this by first considering his work in proclamation, then in the response of the individual and his place in initiation, followed by an examination of the Spirit's part in the Christian life and in the community. We shall need to give special attention to such themes as baptism in the Spirit, the fullness of the Spirit and the gifts of the Spirit. These studies will be basic for our further investigation of what Paul says about the new life in Christ. Some overlap is unavoidable, but in the present section the aim will be to illuminate the person and character of the Spirit.
99 H. Flender, St Luke, Theologian of Redemptive History (Eng. trans. 1967), p. 139, notes that in Acts there is a clear distinction between Christ and the Spirit. 'The Spirit-endowed church remains the coun​terpart of its Lord, nor merely the extension of his personality'.
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THE WORK OF PROCLAMATION
There are a few statements in these letters which confirm the indispensable work of the Spirit in the preaching ministry of the apostle Paul. The clearest autobiographical statement in this respect is 1 Corinthians 2:1-4. The apostle first disclaims using lofty words of wisdom in his ministry among the Corinthians. He then gives his main message (Jesus Christ and him crucified), and concludes that his speech and message was 'in dem​onstration of the Spirit and power' (1 Cor. 2:4). 10° In this expression the Spirit is the source of the power. Paul is concerned that faith should not rest in man's wisdom. Proclamation which is dependent on the Spirit is seen to be independent of human wisdom. This does not mean that Spirit-endowed preaching is opposed to human wisdom, but that human wisdom is not the source of the message. The fact that the Spirit plays so important a part at once places the proclamation of the gospel on a higher plane than man's reason.
A similar conviction about the Spirit's part in preaching is seen in 1 Thessalonians 1:5, where 'power', 'the Holy Spirit' and 'full conviction' are linked together. In Ephesians 3:5 the revelation which had been given to apostles and prophets is said to be by the Spirit. The particular subject of the revelation in this case is the inclusion of the Gentiles (cf. also Eph. 2:18).
If we may regard Romans 1:1-4 as part of a pre-Pauline statement which Paul incorporates in his letter, the statement in verse 4, referring to Jesus as 'designated Son of God in power according to the Spirit of holiness by his resurrection from the dead',101 is of added significance as representing both primitive and Pauline theology. It is not that the Spirit designates what was not previously a reality, but that he performs the function of confirming by a demonstration of power and majesty that Jesus had been appointed Son of God. The Spirit's part in the resurrection of Jesus was a most powerful demonstration of this.1
Perhaps something of the same idea is seen in the formula which forms part of the Christological hymn in 1 Timothy 3:16,  'vindicated in the Spirit'. There is dispute, however, over this interpretation of pneuma as the ' Holy Spirit, for some understand it to relate to Christ's spiritual nature, in
1(10 The word apodeixis (demonstration) is a technical term in rhetoric, cf. H. Coiizelmann, 1 Corinthians (Eng. trans. Hermeneia, 1975, from KEK, 1969), pp. 55 n. 26. The whole phrase would therefore reject the idea that the gospel was presented with pure rhetoric. Conzelmann understands the genitives as possessive.
101 John Murray, Romans \ (NICNT, 1959), p. 11, understands the statement in Rom. 1:4 in the sense of the stage of pneumatic endowment upon which Jesus entered through the resurrection. The post-resurrection stage is thus distinguished from the pre-resurrection stage by the investiture of power. F. J. Leenhardt, Romans (Eng. trans. 1961 from CNT, 1957), p. 37, understands the expression to mean the Holy Spirit which is also the Spirit of Christ.
102 Some have seen this as a reference to the human spirit of Jesus, cf. W. Sanday and A. C. Headlam, Romans (ICC, 1895), p. 9. But this is less meaningful in the context.
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parallel with 'flesh' referring to his human nature. But if the reference is to the Spirit, it would relate to the Spirit's part in the resurrection of Christ through which he was vindicated.103 According to this interpretation it is the Spirit who acts on behalf of the Son, and this would be in line with his Christ-glorifying function. In all probability no clear distinction was in​tended between Christ's spiritual nature and the Holy Spirit.
THE WORK OF INITIATION
According to Paul the Spirit's task is not simply to draw attention to the glories of the risen Christ, but also to take an essential part in the process of regeneration. Paul's approach is here closely akin to the teaching in John 3:5. Indeed it is a fundamental assumption of Paul's theological position that all believers are possessors of the Spirit. In other words no-one can respond to the claims of Christ without being activated and indwelt by the Holy Spirit. So important is this aspect of the Spirit that the evidence for this statement must be carefully weighed.
Paul takes it for granted that God has given the Spirit to believers (1 Thes. 4:8). There is no distinction here between those of the Thessalonians who have and those who have not received the Spirit. Paul simply says that God 'gives his Holy Spirit to you'. Since the present participle is used, a present reality must be in mind - and the 'you' is inclusive of all believers. This comes out strongly in several different ways in the Corinthian letters. All believers are said to be baptized into one body 'by one Spirit' (1 Cor. 12:13). The unity brought about by the same Spirit exists across such diverse groups as Jews and Gentiles, slaves and freemen, two of the most strongly marked divides in the ancient world. As if to reinforce his point Paul adds 'all were made to drink of one Spirit.' We note a similar parallel in Ephesians 4:4 where One body', One Spirit' and One baptism' are all linked. Both these statements are significant in the discussion on the bap​tism of the Spirit (see below).
The clearest statement in the Corinthian letters is found in 1 Corinthians 12:3 where Paul says that 'no one can say "Jesus is Lord" except by the Holy Spirit'.104 The force of this statement is conditioned by the fact that
103 Cf.]. N. D. Kelly, The Pastoral Epistles (BC, 1963), pp. 90f; cf. also my The Pastoral Epistles, pp. 89f.
104 C. K. Barren, 1 Corinthians (BC 21971), pp. 279ff, discusses the various possible ways of understand​ing this confession, linked as it is with its antithesis 'Jesus is accursed'. He maintains that Paul's purpose here is not to affirm that to confess Jesus as Lord is the Spirit's work, but to provide a test for judging ecstatic utterance. T. Holtz, 'Das Kennzeichen des Geistes (1 Kor. 12:1-3)', NTS 18, 1971-2, pp. 365-376, considers that the cursing of Christ refers to those whose lives show, whatever their profession, that they are in fact rejecting Christ. A. Bittlmger, Gifts and Graces (Eng. trans. 1967), pp. 15ff, thinks that the two statements were being uttered by the same people and that these were separating the historic Jesus from the pneumatic Christ. R. Bultmann, TNT 1, pp. 159f, takes 1 Cor. 12:3b to refer to a temporary seizure by the Spirit. But F. D. Bruner, A Theology of the Holy Spirit, p. 287 n. 3, disputes this on the grounds that eipen, not /a/cm, is used, the latter being taken as a technical term for charismatic speech (cf. J. Dupont, Gnosij (21960), pp. 222ff, for a discussion of Paul's use oflalein). R. Scroggs, 'The Exaltation of the Spirit
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it occurs within a discussion of glossolalia. It does not, therefore, relate to the ordinary confession of the believer. Nevertheless it shows clearly that the test for the genuine experience of ecstatic utterance is whether the content of the utterance is Christ centred.105 A more general affirmation is found in Romans 8:9, 'Any one who does not have the Spirit of Christ does not belong to him.' It is noticeable that in this context the Spirit is also called 'the Spirit of God' and this interchange of titles is valuable in showing the close connection between the persons of the trinity in believers (see further the comment on this on pp. lllf.).106 It is clearly the Spirit's work to ensure that a Christian knows that he belongs to Christ. What distinguishes a believer from an unbeliever is that the former possesses the Spirit, whereas the latter does not. The Spirit is therefore intimately con​cerned with the whole process of initiation into Christian experience.
Paul uses several figures of speech which show the corporate character of the work of the Spirit. The body metaphor has already been mentioned. Another is the temple metaphor. In 1 Corinthians 3:16, Paul speaks of the Corinthians as 'God's temple' and points out that because of this God's Spirit dwells in them.107 In 1 Corinthians 6:19 he uses the expression 'a temple of the Holy Spirit' of the physical body of believers, a surprising idea, especially in a Greek environment in which the body would be regarded as evil because composed of matter. Again the only distinction is between those in whom the Spirit dwells whose very body becomes sanc​tified, and those who are not temples in this sense. Compare also Paul's statement 'He who is united to the Lord becomes one spirit with him' (1 Cor. 6:17).108
by some Early Christians', JBL 84, 1965, pp. 359-373, compares the blasphemy against Jesus passage in 1 Cor. 12:2f. with the blasphemy against the Holy Spirit passage (Mk. 3:28f. = Mt, 12:32f. = Lk. 12:10). He attributes the former to a group of strong pneumatics who consider themselves to be free even to blaspheme against Christ when in a state of ecstasy. It is difficult to imagine, however, a situation in which people would believe that such action was acceptable.
105 Cf. F. F. Bruce, 1 and 2 Corinthians (NCB), ad he.; P. W, Grosheide, 1 Corinthians (NICNT), ad loc.
106 C. K. Barrett, Romans ^ p. 158, dismisses as 'idle' the attempt to make a distinction between 'Spirit of God' and 'Spirit of Christ' in this context. M, Black, Romans, p. 116, regards them as almost synonymous ' for the spiritual frame of mind of the Christian, and then links the two expressions with a third 'Christ in you'. F. Leenhardt, Romans, p. 207, rightly considers that Paul uses a variety of terms of this kind to complement each other. Cf. also the comments of Ε. Ε. Ellis, 'Christ and Spirit in 1 Corinthians', Christ and Spirit, pp. 272Γ, who links 1 Cor. 12:4-6 with 1 Cor. 15:45 and 1 Cor. 6:17, and agrees with E. Schweizer (TDNT 6, p. 433) that these passages identify the Spirit with the exalted Lord. But see comments on pp. 570f.
107 F. F. Bruce, 1 and 2 Corinthians (NCB, 1971), p. 45, notes that in Qumran teaching 'the institution of the "holy house" is associated with the laying of the "foundation of holy spirit for eternal truth" (1 QS 9:3f.). But there the parallel ends for the Qumran conception of the Spirit lacks the personal element so prominent in Paul.'
108 Although in this context 'spirit' is introduced after a reference to 'flesh', Paul's meaning is that to be one with the Lord is possible only through the Holy Spirit. As Barrett, ί Corinthians, p. 149, comments, 'The Lord (Christ) provides the means by which man may achieve the God-centred existence which means life in the Spirit'. That the Holy Spirit is in mind is also clear from 1 Cor. 6:19.
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Another figure is that of the 'seal', the badge of authenticity which the Spirit gives to believers. Paul includes the Corinthians with himself when he claimed that God 'has put his seal upon us and given us his Spirit in our hearts as a guarantee' (2 Cor. 1:22). The anabon, here translated 'guarantee', is used literally in the sense of a first instalment of what was to follow. Here it certainly indicates commitment. It is a vivid metaphor to show that possession of the Spirit sets a man apart as belonging to God. Paul repeats the same idea in 2 Corinthians 5:5. In Ephesians 1: 13-14, the same meta​phor is used of those who have believed, who are said to be 'sealed with the promised Holy Spirit, which is the guarantee (anabon) of our inheritance until we acquire possession of it.'109 It will be noted that the guarantee is somewhat shifted from the believer to his destiny, but the root idea is the same.110 It is important to note that present and future become closely linked in the Spirit. There is, in short, a continually repeated idea of the eschatological aspect of the Spirit. What he does now is initiatory, a fore​taste of greater things to come.
The remarkable transformation of the Corinthians from unrighteous people to those who are now washed, sanctified and justified is said to have been effected 'in the name of the Lord Jesus Christ and in the Spirit of our Gocl^tl Cor. 6:11). Since in this case Paul gives a list of unrighteous types (1 Cor. 6:9, 10), this serves to heighten the contrast between the then and the now and to focus attention on the powerful operation of the Spirit.
If any further evidence were needed to demonstrate that all believers in Paul's view were possessed by the Spirit, reference could be made to 2 Corinthians 3:3 where he speaks of the Corinthians as a letter written 'with the Spirit of the living God' in contrast to anything written with ink. The conclusion is overwhelming that Paul assumes that all believers are indwelt by the Spirit, who manifests his presence in them at the time of their conversion. This latter point is confirmed by the statement in Titus 3:5 that God saved us 'by the washing of regeneration and renewal in the Holy Spirit'. A person is regenerate only through the action of the Spirit.111 We shall next consider the immediate effects of such a regenerating activity in the believer.
THE SPIRIT IN THE LIFE OF THE BELIEVER
Our purpose in this section will not be to discuss in full the believer's new
lm Cf. G. W. H. Lampe, The Seal of the Spirit, pp. 3ff., who connects the sealing with baptism and confirmation. But against this, cf. M. Barth, Ephesians (AB, 1974), pp. 135ff. He considers that all the later chapters in Ephesians unfold the meaning of the spiritual seal.
110 In reference to this guarantee in 2 Cor 1:22 and Eph. 1:13,14, H. R. Boer, Pentecost and Missions, pp. 91f, takes the genitive as epexegetic (i.e. the guarantee consists of the Spirit).
111 See the discussion on this verse in the writer's The Pastoral Epistles, pp. 205f. J. N. D. Kelly, The Pastoral Epistles, p. 253, supports the rendering 'through the Holy Spirit' rather than 'in', on the grounds that the genitive is causative.
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life, for this is considered in a later section (see pp. 573ff). We are concerned rather to note the various functions attributed to the Spirit in his continued activity in the regenerate life.
Sanctification. We use this term comprehensively of the over-all process by which the new believer moves towards a life of holiness. In one sense it is so comprehensive that it includes everything that the nt says about Chris​tian living. More reference will be made to sanctification later (see pp. 641 ff.), but our present remarks will concentrate on those passages which bring out the work of the Spirit in sanctification.
In 2 Thessalonians 2:13, Paul reminds his readers that God chose them to be saved 'through sanctification (hagiasmos) of the Spirit'. The words could refer to the human spirit, but there is nothing to prepare us for such a use, although admittedly there is no other reference to the Holy Spirit in this epistle. To sanctify is in any case one of the main functions of the Spirit as 1 Corinthians 6:11, already cited above, shows. There is no question of believers being able to sanctify themselves. The verbal form is passive with the Spirit as the agent. Moreover, the act of sanctification is stated as a completed act (aorist tense) although this must be understood in a proleptic sense. When thinking of the Gentiles in his letter to the Romans, Paul speaks of the Offering of the Gentiles' as being 'acceptable, sanctified by the Holy Spirit' (Rom. 15:16). The meaning of'sanctified' is governed by its close association with the word 'acceptable'. The standard of sanctification is a holiness acceptable to God, that is, a holiness in line with the Spirit's own character. The process of making holy is, therefore, peculiarly characteristic of the Spirit's activities.
Adoption. The idea that Spirit-filled believers are now children of God leads Paul to use the metaphor of adoption in connection with the Spirit's activities. There are two important passages to be considered. In Romans 8:14ff., Paul states that all who are led by the Spirit of God are sons of God, and that 'when we cry, "Abba, Father", it is the Spirit himself bearing witness with our spirit that we are children of God'. Here it is specifically claimed that the believers' filial consciousness is directly induced by the Holy Spirit. In other words, no-one would learn to approach God as Father in the familiar way indicated by the word 'Abba' except through the Spirit. It is his constant work to remind us of the new family into which we have been adopted.
The other passage is Galatians 4:6 where Paul says that 'God has sent the Spirit of his Son into our hearts, crying, "Abba, Father!" ' The retaining of the Aramaic form alongside the Greek in a second passage shows the importance attached to the words, especially in view of their use by Jesus in Gethsemane, according to Mark 14:36. This is all the more remarkable
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in view of Paul's description of the Spirit as 'the Spirit of his Son'.112 It is the same Spirit who enabled Jesus at the hour of his agony to cry 'Abba', who now enables all the adopted children of God to approach the Father in the same way. It is one thing to know we are children of God, it is another to act like children of God, with full awareness of utter dependence on and love for God as Father. This could never have happened without the aid of the Spirit.
In both these passages the word 'adoption' (huiothesia) is used of the new relationship into which believers have entered.113 The same word is used on three other occasions by Paul. In Romans 8:23 he follows on from the passage discussed above and points out that those who have the first fruits of the Spirit 'wait for adoption as sons, the redemption of our bodies'. If this at first sight suggests that adoption is not as yet a reality, this would make Paul contradict himself and must, therefore, be rejected. What he must mean is that believers anticipate through the Spirit a time when the full benefits of the adoptive status will be realized. The use of the same term in Romans 9:4 applies to Israel and has no relevance for our present purpose. The other use, in Ephesians 1:5, although referring to the believers' sonship through Christ Jesus, comes in the same passage which later rsentions the sealing of the Spirit already discussed (Eph. 1:13), but does not specifically describe adoption as the work of the Spirit. This interchangeability of the roles of Christ and the Spirit is significant for a right appreciation of the work of the Spirit. What he does is inextricably bound up with Jesus Christ.
Illumination. Because the Spirit of God is essentially the revealer of the gospel, as already noted, it is not surprising that he is also active in bringing further understanding to believers. The expression 'taught by the Spirit' in 1 Corinthians 2:13 sums up Paul's whole approach to spiritual understand​ing. He makes no attempt to intellectualize the things of God, for he never supposes such matters can be subjects for man's unaided quest for know​ledge. He moves in a different realm, the realm of the Spirit.
Paul goes into considerable detail in 1 Corinthians 2:10—16 in establishing the distinction between man's wisdom and the Spirit's understanding. It was clearly of great importance for this distinction to be drawn to the attention of the Corinthians who had evidently misunderstood the nature of the gospel. Paul first establishes the fact that the revelation that they had
112 J. Jeremias, The Central Message of the NT (1965), p. 18, has no doubt that Rom. 8:15 and Gal. 4:6 reflect the usage of the Christian communities and echo the prayer of Jesus. Paul is convinced that this usage is prompted only by the Spirit. Cf. N. Q. Hamilton, The Holy Spirit and Eschatohgy in Paul (1957), p. 11, who sees this cry as evidence that the Spirit performs the same function in the believer as in Christ. Both share the same attitude to the Father.
113 On Paul's use of this term, cf. E. Schweizer, TDNT 8, p. 399.
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received had come through the agency of the Spirit (1 Cor. 2:10). Indeed, it could be regarded as Paul's basic presupposition that the Spirit's aid was indispensable if man was to know anything about God. He talks about the 'depths of God', of which all men are ignorant. Only the Spirit understands and only he, therefore, is in a position to reveal (1 Cor. 2:11).1U This is a corollary of the teaching of Jesus that the Spirit's task was to glorify him. The Spirit is the channel through whom both Father and Son are com​municated to men. What revelations of God there had been in the past had been through the agency of the same Spirit. But now in Christ more of the depths of God had been revealed.
The Spirit undertakes the task of interpreter (1 Cor. 2:12). Those who have received the Spirit have a capacity for understanding, which was previously denied them. There is no support here for the view that man initiates a search for God. Paul is convinced that revelation must come through the Spirit. Not only is this the essence of his proclamation of the gospel; it is also the key to his approach to the teaching ministry. If the somewhat ambiguous statement in 1 Corinthians 2:13 means that Christians who are taught by the Spirit are able to interpret spiritual truth to those who possess the Spirit (as in rsv), it demonstrates the Spirit's teaching ministry. Even if the meaning is 'interpreting spiritual truths in spiritual language', it shows the indispensable function of the Spirit in communi​cation of spiritual truths.115 Moreover, Paul was not baffled by the fact that his gospel was derided as foolish by some of his contemporaries, because he recognised that what the Spirit gives needs to be spiritually discerned (1 Cor. 2:14; cf. 1 Cor. 1:21,22).
But we must go back to Romans 8 for a classic statement on this theme, 'Those who live according to the Spirit set their minds on the things of the Spirit' (Rom. 8:5). In this context Paul is maintaining the need for an entirely new way of thinking.116 The non-believer has 'the mind of the flesh', which Paul declares to be hostile to God. The mind of the Spirit is the precise opposite: what the Spirit thinks can never be hostile to God. This throws light on Paul's exhortation in Romans 12:2, 'be transformed by the renewal of your mind'. He would never have supposed that this could be achieved in any other way than through the Holy Spirit. It is
114 Although Paul speaks of the Spirit searching the depths of God, he cannot mean that the Spirit seeks to gain fresh knowledge of God, but that the Spirit penetrates to the deepest understanding of God, cf. L. Morris, 1 Corinthians (TNTC, 1968), p. 57. The 'depths' are also linked in this context with 'mystery' which is not some esoteric knowledge as in gnostic usage, but is derived from a Jewish background. The Spirit makes known the mystery of God in Christ.
115 Cf. ]. D. G. Dunn's discussion of the alternatives (Jesus and the Spirit, p. 235). He thinks that some evaluation of pneumatica is in mind, and that the Spirit's purpose is that believers might come to know better the things of God.
116 This involves more than simply intellectual activity. As J. Murray, Romans 1, p. 285, rightly says of the mind of the Spirit, it 'is the dispositional complex, including the exercises of reason, feeling and will, patterned after and controlled by the Holy Spirit'.
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essential to recognize that the Spirit is concerned for the transformation of the whole man.
Liberation. Against the background of Paul's inner struggles in Judaism in his pre-Christian days, the theme of liberty becomes important. He had known the frustrating experience of seeking for salvation through works of the law and recognizes that liberation had come through the Spirit, not through his own efforts. He asks the Galatians the pointed question, 'Did you receive the Spirit by works of the law, or by hearing with faith?' (Gal. 3:2).117 He had experienced the futility of works as a means of possessing the Spirit. He knows that none of the Galatians could retort that they had in fact received the Spirit through human effort. The sense of release from bondage is reflected in Galatians 5:1 ('for freedom, Christ has set us free'). This liberation is seen in the possibility of escaping from the desires of the flesh (Gal. 5:16). Those led by the Spirit are no longer under the law. Nevertheless this freedom does not come instantaneously in a full sense, otherwise Paul would not have exhorted the Galatians to refrain from gratifying the desires of the flesh (Gal. 5:16). It is an important function of the Spirit to break shackles which have been carried over from pre-con-versiorrtfays.
This is expressed even more tellingly in Romans 8:13, 'For if you live according to the flesh you will die, but if by the Spirit you put to death the deeds of the body you will live' (cf. also Rom. 8:4).118 This contrast and indeed conflict between flesh and spirit is a constant factor in Christian experience. It is because the Spirit is more powerful than the flesh that the believer's sense of liberty can be real. Otherwise life would continue to be a yoke of bondage (cf. Gal 5:1). It is in Romans 8, which may justly be considered the chapter of the Spirit, that Paul writes about the glorious liberty of the children of God (Rom. 8:21).119
This theme of spiritual liberty is a direct fulfilment of the Isaiah passage cited by Jesus at Nazareth (Lk. 4:18). It is^one of the most characteristic functions of the Spirit. It is summed up in 2 Corinthians 3:17 where Paul says, 'Where the Spirit of the Lord is, there is freedom.' This is in contrast to the position of the Jews whose minds were closed when they read
117 The chiastic arrangement of the wording in Gal. 3:3 serves to bring into juxtaposition the strong contrast between the Spirit and the flesh, cf. W. Hendriksen, Galatians (1969), pp. 113f. Paul is concerned that the Galatians are losing their freedom by devoting themselves to fleshly means. He has no doubt that freedom comes only through spiritual means.
118 W. Liithi, The Letter to the Romans (Eng. trans. 1961), p. 105, commenting on Rom. 8:4 says, 'The justified man can become free in the Spirit not only for the defensive and offensive battle against evil, but he is also given the freedom to do good.' Liithi applies this in the sense of a son's freedom to obey his Father ungrudgingly.
119 C. K. Barrett, Romans, p. 166, does not take the genitive Of glory' adjectivally as rsv, but renders the whole phrase 'the freedom which springs from the glory of the children of God'. In this case the Christian's glory is contrasted with the corruption which is allied to bondage.
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Moses. Liberation by the Spirit is essentially the liberation of the mind. In this latter context Paul talks about believers 'being changed into his (i.e. the Lord's) likeness from one degree of glory to another; for this comes from the Lord who is the Spirit' (2 Cor. 3:18). Not only does the Spirit bring deliverance from the old slavery as a continuous process, but he brings continuous enhancement in the new found freedom. In fact the whole passage in 2 Corinthians 3 sets out the greater splendour of the new dispensation, while not denying that the old had some splendour. But the new splendour is directly attributed to the Spirit (2 Cor. 3:8).
Guidance. Because Christian experience introduces an entirely new world of values, Paul recognizes that the guidance of the Spirit is indispensable. In this he was developing a theme already promised by Jesus (cf. Jn. 16:13). There are several aspects of this guidance which Paul picks out. He main​tains that all who are children of God are led by the Spirit of God (Rom. 8:14). This refers not simply to the initial conversion experience, but to a constant awareness of the Spirit's guidance. The Spirit, in short, breathes in the true spirit of sonship so that the children are responsive to the direction of the Father. It is important to notice that the Spirit's guidance is never independent of the will of the Father. Such an idea would have been unthinkable for the apostle.
It is particularly in the prayer life of the believer that the Spirit's aid is needed. Paul sets this out in a penetrating way in Romans 8:26f. First the Spirit recognizes our weakness and comes to our assistance., particularly in prompting our minds in the direction of dependence upon him during prayer.120 But his assistance goes much further than that, since he intercedes on our behalf. There is nothing mechanical about this, as if the Spirit's work in prayer proceeds wholly independently of the individual's own mind. It is rather that the Spirit in some way impresses his own mind on the believer so that what he asks is in accordance with the will of God. This intercessory ministry of the Spirit has close affinity with the interces​sory work of Christ, but bears more directly on the mental and spiritual aspects of prayer rather than on the grounds of approach to God. The help of the Spirit is also specifically connected with prayer in Philippians 1:19, while Ephesians 6:18 urges prayer at all times 'in the Spirit'. The more general idea of access comes out in the discussion on Jewish-Gentile rela​tionships in Ephesians 2:18: 'For through him (i.e. Christ) we both have access in one Spirit to the Father'.
In describing the Christian life, Paul frequently uses the metaphor of
120 For a discussion of the Spirit's unutterable sighs, cf. A. J. M. Wedderburn, 'Romans 8:26 - Towards a Theology of Glossolalia?', SJT 28, 1975, pp. 369ff., who criticizes the view that the Spirit's sigh is a reference to glossolalia. He particularly confronts Kasemann's exposition of this view in his article, 'The Cry for Liberty in the Worship of the Church', in his Perspectives on Paul (1971), pp. 122-137.
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walking. Christians are to walk in newness of life (Rom. 6:4), in love (Rom. 14:15; Eph. 5:2), according to the way assigned by God (1 Cor. 7:17; Eph. 2:10; 4:1), by faith (2 Cor. 5:7), as children of light (Eph. 5:8), as wise men (Eph. 5:15; Col. 4:5), in Christ (Col. 2:6), as pleasing God (1 Thes. 4:1). Moreover, there are some passages in which warnings are given against walking in wrong paths, e.g. in Ephesians 2:2; Colossians 3:7, where the Christian's pre-conversion walk is referred to as incurring God's wrath. In Philippians 3:18 he speaks of those whose 'walk' qualifies them to be described as 'enemies of the cross of Christ.' These devious routes are specifically non-Christian, but in 2 Thessalonians 3:6, Paul speaks of Christians who walk in idleness.
It is against this background of Paul's use of the metaphor that the statements in which he urges his readers to 'walk in the Spirit' gain par​ticular significance. In Galatians 5:16 he sets walking in the Spirit in op​position to gratifying the desires of the flesh. The fundamental clash between the 'Spirit' and the 'flesh' in this context highlights a vital function of the Spirit, i.e. to direct the Christian's behaviour patterns in a way totally different from the normal dictates of the flesh. A similar idea is expressed in Romans 8:4 where Christians are described as those 'who walkTIoT according to the flesh but according to the Spirit'. This comes in a context in which Christ is said to have condemned sin in the flesh. Walking in the Spirit is, therefore, contingent on the effectiveness of the work of Christ.
One other aspect of the guiding ministry of the Spirit relates to the future. In 1 Timothy 4:1 the Spirit expressly says that some will depart from the faith in later times. Since no previous passage to this effect may be cited, the reference must be to the general tenor of apocalyptic predic​tions, especially to the teaching of Jesus (cf. Mk. 13:22).121 If so this is a case of the Spirit's work in recalling and applying that teaching (Jn. 14:26). What is most significant here is that what the Spirit says is clearly regarded as authoritative. This connection of Spirit^vith apocalyptic prediction finds some parallels in the ecstatic state associated with general apocalyptic, but in 1 Timothy the statement is more specific and personal, entirely in line with John 16:13 which promises that the Spirit will declare things to come (cf. also 2 Tim. 1:14, where Timothy is urged to guard the truth entrusted to him 'by the Spirit'). It is not, of course, necessary to restrict the refer​ences here to past predictions, for the prophetic element was prominent in the nt church. Paul prophesied the rise of false teachers on more than one occasion and he presumably did this through the Spirit (cf. 2 Thes. 2:1-12; Acts 20:29).
121 Cf. my The Pastoral Epistles, p. 91. In this context the Spirit of truth is contrasted with the spirits of error. J. N. D. Kelly, The Pastoral Epistles, p. 94, cites Acts ll:27f.; 13:lf.; 1 Cor. 14 as illustrating the way in which the Spirit warned the Christian community.
559
Ι χ
THE HOLY SPIRIT
Power. It is usual to think of power as the major characteristic of the Spirit, but it is as well to see it against the background of the many other functions. One of Paul's classic statements puts it as follows: 'that ... he may grant you to be strengthened with might through his Spirit in the inner man' (Eph. 3:16ff). The inner man has no resources other than the resources of the Spirit.122 The concept of the total dependence of the Christian on the empowering of the Spirit shows how utterly indispensable the Spirit is for Christian living, and demonstrates the impossibility of any Christian not possessing the Spirit.123
The idea of spiritual power for personal advancement was as alien to Paul as it was to Peter (cf. Acts 8:18ff). If there was special power to perform signs and wonders by the power of the Spirit, it was only for the advancement of the gospel (cf. Rom. 15:18ff). Extraordinary manifest​ations of divine powers, which played an important part in the Acts story, are not unknown in Paul's epistles; however, he makes little of them, except in apologetic as in 2 Corinthians 12:12. To Paul spiritual power, which enabled him to preach the gospel, was of greater consequence.
When he speaks of the Word of God in terms of'the sword of the Spirit' in Ephesians 6:17ff, it is worth noting that this is the only attacking weapon in the Christian's armour. The close connection between the Word and the Spirit has already been noted in discussing the proclamation. In what sense the 'Word' is here meant, either as a reference to the οτ or more generally to the totality of God's message to man, is not clear, but the powerful activity of the Spirit in applying it is indisputable. Paul does not enlarge on the sword metaphor, as Hebrews does in Hebrews 4:12.
In view of the indispensable character of the Spirit's power, it is not surprising that Paul urges his readers in Ephesians 4:30 not to grieve the Spirit. To do so would be tantamount to opposing the dynamic life-source. It was a timely reminder that there are moral responsibilities resting on all who possess the Spirit; he is capable of being 'grieved', a highly personal aspect. If the following words (Eph. 4:31-32) are any indication of the way in which the Spirit can be grieved, the focus falls on antagonistic attitudes like bitterness, wrath, anger, malice, while what proves acceptable is kind​ness, tenderheartedness, forgiveness. The Spirit is not portrayed as sheer power, but as sensitive to human relationships in the execution of his power.
Growth. The classic passage in Paul's epistles which bears on the Spirit's
122 H. Conzelmann, TNT, pp. 37f., always writes of the 'spirit' (with a small V) and regards 'it' as a power manifested in worship and as filling the new man. But there is no concept of the personality of the Spirit in his presentation.
123 To Bultmann (TNT 1, pp. 153f.) thepneuma can be identified with miraculous divine power. In other words it represents what is extraordinary and seemingly inexplicable. It is strange, however, that Bultmann wants to demythologize the miraculous in other manifestations of it, as for instance in the gospels.
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direct participation in the development of Christian character is Galatians 5:22. Paul speaks of the 'fruit of the Spirit' and adds a list of nine virtues which constitute the 'fruit'. Our purpose here is simply to draw attention to the contrast between the 'fruit' of the Spirit and the 'works' of the flesh. The contrast in terminology is not accidental. The metaphor of fruit implies an organic relationship which is absent from 'works'. Indeed whereas 'works' are essentially associated with self-effort, fruit is not. The growth metaphor is admirably suitable to express complete dependence on the Spirit. The type of quality of which Paul speaks cannot be engendered from self-effort. Each needs the fertilizing activity of the Spirit to bring out its full development.
It is not to be supposed that such qualities as love, joy, peace, for instance, are qualities which are superimposed upon a Christian's character independent of his natural characteristics. Love can exist apart from the Spirit, but a Spirit-prompted love is of a type which goes beyond natural bounds so as to include, for instance, love towards enemies. Similarly 'gentleness' may be found in some people more than others, according to temperament, but as a fruit of the Spirit it is an expression of a regard for others which can transform those who are not naturally of a gentle dis-positierrrand can enhance those whose nature is conducive to it. Of even greater significance is the fact that some of these qualities were then (and are still in some quarters) actively despised. Patience, kindness and good​ness were not qualities sought after in contemporary society and Paul recognizes the need for more than a natural impetus for their development. What is clear is that he makes no distinction here, either between the qualities or between different recipients. Moreover, he uses the singular 'fruit' to show that all the qualities mentioned form a corporate whole. They all go to make up a Spirit-filled character.
One or two other statements might be included here. God's love is said to be poured into our hearts through the Holy Spirit (Rom. 5:5), which emphasizes the Spirit's agency in communicating God's love. In Colossians 1:8, Epaphras is said to have made known to Paul the Colossians' 'love in the Spirit' (the only specific reference to the Spirit in this epistle).124 When the apostle speaks of the meaning of the kingdom he describes it as 'righteousness and peace and joy in the Holy Spirit' (Rom. 14:17), which not only shows the same kind of Spirit-produced qualities as in Galatians 5:22, but also shows that the present manifestation of the kingdom of God
124 E. Schweizer, 'Christus und Geist im Kolosserbrief, Christ and Spirit, pp. 297-313, discusses the rarity of the mention of the Spirit in this epistle. He sees 2:5; 3:16 and 1:9 as references to the Spirit, in addition to 1:18, but explains that the emphasis has shifted from pneumatology to Christology and suggests that this may be because of an over-emphasis on the activity of the Spirit among the Colossians. Schweizer does not regard Paul as author and therefore sets the epistle in the post-Pauline era as an attempt to maintain orthodoxy through Christology. But he is assuming too sharp a distinction between 'in Christ' and 'in the Spirit'.
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consists in inner spiritual qualities and not in political activity. The Spirit, in short, dictates what attitudes are desirable in the kingdom in its present form. If this age is the age of the Spirit, Paul's statement is understandable. His words complement some of the teaching of Jesus on the present aspect of the kingdom. It is noteworthy that linked with this present view is the Spirit's activity in promoting hope for the future (Gal. 5:5; Rom. 15:13).
Using agricultural imagery in describing service, Paul makes the state​ment in Galatians 6:8 that 'he who sows to the Spirit will from the Spirit reap eternal life'. Here again 'the Spirit' is contrasted with 'flesh'. For Paul service for God must proceed on a higher level than that associated with the 'flesh'. Certainly the rewards are of a totally different kind, i.e. spiritual. This does not mean that material considerations do not enter into the service of God, but that they do not constitute its motive power.
THE SPIRIT IN THE CORPORATE LIFE
The basis for unity. Some comments on the corporate activity of the Spirit have already been made in the section on initiation but more needs to be said about the unifying aspect. Two passages are important in this respect. Philippians 2:1-4 enlarges on this unity theme, but the key to it is seen in the common 'participation in the Spirit'. This expression occurs twice in Paul's epistles and has some bearing on the corporate oneness of the church through the Spirit (2 Cor. 13.14; Phil. 2:1). Whether the phrase means 'participation in the Spirit' or 'fellowship created by the Spirit' is not certain, but either way it suggests a linking of believers through a common bond in the Spirit.125 It is the Spirit who binds Christians together and enables them to be of the same mind. The 'pattern' mind which the Spirit sets before them is nothing less than the mind of Christ (assuming this to be the correct understanding of Phil. 2:5).
The other passage is Ephesiahs 4:3, 4, where Paul declares that the responsibility of all believers is to maintain 'the unity of the Spirit in the bond of peace'.126 This serves as the basis for the list of unifying facts which follows (verses 4—5), including the statement that there is one Spirit. This indivisible quality is of utmost importance in the consideration of the gifts of the Spirit and of the so-called baptism of the Spirit, to which we now turn.
The baptism in the Spirit. Much discussion has surrounded this subject, because of difference of opinion whether it refers to an experience identical
125 Cf. L. S. Thornton, The Common Life in the Body of Christ (1941), p. 74.
126 The importance of this theme of unity in Ephesians is not lessened in the view of those who do not regard Paul as the author of this epistle, although a different historical situation is naturally envisaged. R. Schnackenburg, 'Christus, Geist und Gemeinde', Christ and Spirit, pp. 279—296, for instance, regards the author as presenting a theology of the ministry as Christ's gift to the church, an extension of Paul's own teaching. But the theme of unity was undoubtedly an important consideration for the apostle himself. For an exposition of this passage which maintains Pauline authorship, cf. M. Earth, Ephesians, ad he.
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with or subsequent to the conversion experience. If the former, it becomes no more than another way of expressing the Spirit-dominated character of the Christian life. But if the latter, it marks a superior stage in Christian experience. We have already seen that the evidence from Acts in support of the latter is questionable. It is even more so in the Pauline epistles. Indeed, if Acts is approached via the Pauline epistles, the idea of a second once-for-all experience is difficult to support from the nt. But not all would agree to this principle of interpretation. The following observations should be noted.
(i) Nowhere in the Pauline epistles are Christians exhorted to be baptized in the Spirit.127 The nearest is in Ephesians 5:18 ('Be filled with the Spirit'), but this is not baptism (see separate discussion below).
(ii) Paul specifically says that for Christians there is One baptism' (Eph. 4:5), which cannot be subdivided into water-baptism and Spirit-baptism. The only natural understanding of this passage is to suppose that it refers to initiation.
(iii) The only passage in Paul where Spirit and baptism are definitely linked is 1 Corinthians 12:13,128 which reads, 'For by (en) one Spirit we were all baptized into (eis) one body . . . and all were made to drink of one Spirit. '_Bu,t although the preposition (en) could here be instrumental, mak​ing the act of baptism to be the work of the Spirit, this would not agree with the other nt instances of the verb 'baptize' used with en. In all these instances the preposition refers to the sphere in which the baptizing takes place, i.e. either in water or in the Spirit. Moreover, the baptism has as its aim incorporation into the body, which implies that no-one can be in the body without the operation of the Spirit. If baptism in the Spirit here meant a post-conversion experience, it would lead to the impossible con​clusion that there were those converted who were not part of the body.129 In any case the concluding statement that 'all' were made to drink of one Spirit shows the basic solidarity of all Christians in the Spirit.130 The idea
127 J. D. G. Dunn, Jesus and the Spirit, p. 261, comes down firmly for this. He cites in support J. Y. Campbell, 'KOINONIA' and its cognates in the NT>7BL 51, 1932, pp. 352ff; F. Hauck, TDNT 2, p. 807; Barrett, 2 Corinthians, (BC, 1973), pp. 344ff.
128 Cf. J. D. G. Dunn, Baptism in the Holy Spirit, pp. 127f. for the various interpretations which have been given to this verse.
129 G.W.H. Lampe, The Seal of the Spirit, p. 56, does not relate this to the believer's experience of conversion, but to baptism. Cf. also H. A. A. Kennedy, St Paul and the Mystery Religions (1913), p. 239. R. Bultmann, TNT 1, pp. 136f, who also relates the Spirit to baptism, sees this as a third stage in the development of the initiatory rite (the earlier stages being purification and the naming of the name). J. R. Williams, The Era of the Spirit (1971), in his critique of Bultmann, suggests that Bultmann has created a problem for himself by saying that all Christians at baptism are endowed with the Spirit.
130 A. A. Hoekema, Holy Spirit Baptism (1972), p. 21, argues that the all here is against the view that Spirit-baptism is a post-conversion experience. Cf. also J. D. G. Dunn, Baptism in the Holy Spirit, pp. 127ff. H. M. Ervin, These are not Drunken as ye Suppose' (1968), pp. 46f., draws a distinction between the second part of the verse - 'all were made to drink of one Spirit' - and the first part. The drinking of the Spirit is then interpreted as Spirit-baptism. But the context does not suggest any distinction between the two mentions of the Spirit.
563
THE HOLY SPIRIT
seems to be of the pouring out of the Spirit on a thirsty land, an οτ metaphor (cf. Is. 32:15; 44:3; Ezk. 39:29; Joel 2:28). It is clearly intended to remind the Corinthians of the remarkable transformation made by the Spirit's coming.
It must be concluded that Paul gives no support for the view that baptism in the Spirit is a concept distinct from conversion experience. We need, however, to consider a closely related, but nevertheless different, concept.
The follness of the Spirit. As mentioned above, Ephesians 5:18 exhorts believers to be filled with the Spirit and some consideration of this is needed if the interpretation given above is correct.131 Since this exhortation is addressed to Christians, it can mean only that they are expected to seek a fuller manifestation of the Spirit than they have already experienced.132 Two points need noting. The first is that Paul uses the present continuous tense (keep on being filled), which excludes all thought of a once-for-all experience. The second is that the idea of 'fullness' implies degrees of spiritual experience, according to the extent to which the believer is yielded to the direction of the Spirit. The context in Ephesians 5 makes quite clear that fullness of the Spirit is contrasted with fullness of wine (i.e. drunken​ness), and the exhortation is therefore a positive antidote to over-indulg​ence. The contrast is dramatic and effective. No-one can have a surfeit of the Spirit as he can of wine. Moreover, this fullness of the Spirit finds immediate expression in corporate praise and worship (Eph. 5:19-20). Fullness is not, therefore, to be regarded as an individual endowment of some specific gift, but an experience which can and should be common to all Christians.133
The Spirit as the giver of gifts. Paul has a great deal to say about spiritual gifts, especially when writing to the Corinthian church. It seems probable that an over-emphasis on the gifts had caused a situation in which it was necessary for Paul to give a more balanced view. He mentions a number of gifts which had been exercised among them, although he devotes more attention to the gifts of utterance (tongues, interpretation, prophecy) than to others, presumably again because these were being the most abused at
131 A. A. Hoekema, op. at., p. 27, contends from Col. 2:9f, that to be full in Christ must also mean to be full in the Spirit. Paul in this passage is combating the adding of something more to the Colossians' life in Christ. Hoekema also points out that in Acts there are nine instances where being filled or being full of the Spirit is mentioned without reference to tongues, and twenty-one instances where people come to salvation without mention of this gift (p. 44).
132 R. Bultmann, TNT 1, p. 59, speaks of possession of the Spirit in varying quantity or intensity. But 'quantity' is not the right word to use in relation to the Spirit.
133 J. R. W. Stott, Baptism and Fullness, (21975), pp. 48ff., maintains that baptism resulted in fullness. The former is a unique initiatory experience which cannot be repeated. The latter needs continual repetition. He finds three senses of fullness in the nt: (i) as a normal characteristic of the Christian; (ii) as an endowment for special ministry; (iii) as an endowment for an immediate task.
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Corinth. When he introduces the matter in 1 Corinthians 12:4-11, his chief concern is to show that whatever the gifts, the giver is the same Spirit. Indeed he contrasts the variety of gifts with the word 'same', applied to God, to the Lord and to the Spirit (verses 4, 5, 6). His concern is clearly to combat the divisiveness which had occurred at Corinth. He is at pains to point out that when the Spirit gives gifts he gives them 'for the common good' (verse 7). The gifts are related to the community and must contribute to the welfare of the whole. This is borne out by the fact that in the context of his discussion on spiritual gifts, Paul points out the unity of the church under the metaphor of a body. The Spirit as giver of gifts will see to it that concord and not division results.
Moreover, the actual bestowing of the gifts is seen to be the sovereign decision of the Spirit. Paul puts the matter succinctly, 'All these (i.e. gifts) are inspired by one and the same Spirit, who apportions to each one individually as he wills' (1 Cor. 12:11). This establishes the important principle that no-one is expected to seek for any specific gift, since the Spirit of God exercises sovereign control. This means, moreover, that no-one can claim superiority over another on the grounds of possessing par​ticular gifts.134 In 1 Corinthians 12:31ff, he considers the best gifts to be love, hof*-and faith, of which the greatest is love. But this kind of gift is expected to manifest itself in all Christians.135
It is essential to approach the subject of the nt teaching on the gifts of the Spirit from the standpoint of the giver and not of the recipients. We have already adduced ample evidence to show that the Spirit's main task is to guide and empower the people of God, and when he bestows gifts on men he does not abdicate his sovereign control. The gifts are still his, whoever happens to be the channel through whom they are exercised. Paul insists that the only valid outcome of the exercise of these gifts is the building up of the church.136 In a significant exhortation to the Corinthians
134 This has frequently been done over the gift of tongues. S. Tugwell, 'The Gift of Tongues in the NT', ExT 84, 1973, pp. 137ff, maintains that there is value in Speaking in tongues, but he warns against the assumption that one speaking in tongues must necessarily be doing so by the Spirit. He thinks that Paul's main concern in 1 Cor. is to provide adequate tests. The gift of tongues is less important than the Spirit who gives the gift. Cf. also J. C. Hurd, The Origin of 1 Cor. (1965), p. 193. See later section on the charismata, pp. 764ff.
135 It has been argued that zeloute in 1 Cor. 12:31 should be taken as an indicative rather than as an imperative, in which case Paul would be correcting what the Corinthians were imagining to be a better way (cf. G. Iber, 'Zum Verstandnis von 1 Kor. 12:31', ZNW7 54, 1963, pp. 43ff.). But cf. D. L. Baker, 'The Interpretation of 1 Corinthians 12-14', EQ 46, 1974, p. 227 n. 10, who considers that the imperative makes better sense and a better parallel to 1 Cor. 14:1.
136 D. L. Baker, ibid., pp. 224-234, distinguishes between pneumatika and charismata, which leads him to the conclusion that speaking with tongues is not to be confused with ecstasy. If ecstasy is involved, the element of control is clearly diminished. For the view that Paul himself was essentially ecstatic, cf. H. Saake, 'Paulus als Eckstatiker', NovT 15, 1973, pp. 153ff. (= Bib 53, 1972, pp. 404ff). R. H. Gundry, ' "Ecstatic utterance" (neb)', JTS n.s. 17, 1966, pp. 299ff. criticizes the neb rendering on the grounds that tongues was non-ecstatic.
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he says, 'since you are eager for manifestations of the Spirit, strive to excel in building up the church' (1 Cor. 14:12). He is clearly implying that the Corinthians were not doing this, but were valuing the gifts of the Spirit for their own sake (cf. 1 Cor. 14:4-5, 17ff. for other references to edification).
Other gifts mentioned by Paul concentrate on specific functions, and these must never be separated from those gifts enumerated in 1 Corinthians 12:8-10. The functional aspect appears in the list in 1 Corinthians 12:28, where gifts which are not specifically called gifts of the Spirit are named as being appointed by God: apostles, prophets, teachers, miracle-workers, healers, helpers, administrators, speakers in tongues. The fact that some of these have already been included under the list of gifts in 1 Corinthians 12:8-10, but are repeated in conjunction with offices, shows the close link between them. It is particularly significant that the most clearly ecstatic function in this list, speaking in tongues, is placed last. Another list occurs in Romans 12:6-8, where again the Spirit is not mentioned, but where some of the gifts elsewhere attributed to the Spirit are included (prophecy, helps). Yet another occurs in Ephesians 4:11 where the gifts are given by the ascended Christ and where the list wholly concentrates on functions: apostles, prophets, evangelists, pastors, teachers. In this case the purpose is again stated to be the building up of the body of Christ (Eph. 4:12).
From these evidences we may note that Paul never conceives of the Spirit as the giver of a certain number of circumscribed gifts. His manner of mentioning them, with variations of order and content, supports the view that he not only regarded the Spirit as sovereign, but as acting in a com​pletely non-stereotyped way. Moreover, the mixing of gifts and functions shows conclusively that nothing designed for the edification of the church can take place apart from the operation of the Spirit. The fact that the Spirit is not always mentioned as giver is immaterial, since in Paul's mind there does not appear to be any distinction between God, Christ and the Spirit as bestower of spiritual benefits. There is a close connection here between the evidence from Acts and the Pauline epistles.
Our purpose in this section has been to concentrate on the Spirit rather than the gifts, but the latter must be considered in more detail in the discussion of the ministry of the church (see pp. 764ff.).
Hebrews
Although in comparison with the Pauline epistles, Hebrews supplies little information about the Holy Spirit, it contains some significant statements, (i) We note first that it is assumed, in line with all the evidence so far adduced, that believers are partakers of the Holy Spirit (6:4). Although this comes in one of the much debated apostasy passages, it seems clear that enlightenment and the experiencing of the heavenly gift is the direct work
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of the Spirit. There is no support for the view that anyone can have a real experience of Christ without being a partaker of the Spirit.
(ii) We observe further that those who spurn the Son are said to outrage the Spirit of grace (10:29), which brings to the fore the close connection between the function of the Spirit and the glorification of the Son. In this there is a link with Jesus' own prediction in John's gospel. The author of Hebrews clearly feels that to outrage the Spirit invites just retribution.
(iii) There is a passing reference to the gifts of the Holy Spirit in 2:4 with no details of their characteristics, but linked with signs, wonders and miracles. What is most significant is the statement that the gifts of the Spirit are 'distributed according to his own will', which is in direct line with Paul's statement in 1 Corinthians 12:11. The sovereignty of the Spirit was evidently a firm conviction for the early Christians.
(iv) Three passages in this epistle assert the part played by the Spirit in revelation. When quoting from Psalm 95, Hebrews introduces the citation with the formula 'as the Holy Spirit says' (3:7), which assumes the Spirit's inspiration of the ox Scriptures. A more general statement along the same line is found in 9:8, where some details of the οτ cultic procedure are cited as the means by which 'the Holy Spirit indicates'. In 10:15 the reference is again mcrnrdirect, introducing a citation from Jeremiah 31 with the words, 'The Holy Spirit also bears witness to us'. This function of the Spirit in the interpretation of Scripture is obviously of particular significance in an epistle which contains so much exposition of the οτ.137
(ν) The remaining occurrence is perhaps the most significant in that it relates to the atoning work of Christ. As a direct contrast to the continual offering of animal sacrifices, Christ is said to have offered himself without blemish to God, 'through the eternal Spirit' (9:14).138 If this is a reference to the Holy Spirit no greater contrast could be conceived, for here at last was a self-offering of an entirely moral kind. No animal victim could offer itself and none was prompted by the Spirit. The Spirit's part in the atoning work of Christ is nowhere brought out more clearly than here. This
137 P. E. Hughes, Hebrews (1977), p. 141, points out that for this author the message of Scripture is not only the voice of the Spirit but is also fully existential in its significance 'so that what was spoken or written in the wilderness situation centuries before continues to have a dynamic applicability to the people of God in his own day'.
138 It should be noted that not all interpreters take the dia pneumatos in this verse as a reference to the Holy Spirit. B. F. Westcott, Hebrews (1892), ad he., relates it to Christ's divine nature (cf. also Spicq, Hebrews (EB 21952), ad loc.). But F. F. Bruce, Hebrews (1964), ad he, interprets it in the light of the Spirit-empowered Isaianic Servant. P. E. Hughes, op. cit., ad he., n. 17, prefers to render the phrase 'through his eternal spirit'. He thinks the theological context is against referring it to the Holy Spirit. Whereas the primary reference is to the spirit of Jesus as compared with his flesh, it cannot be doubted that there is here a secondary reference to the Holy Spirit. It is highly unlikely that the early Christians sharply differentiated between Christ's pneuma and the activity of the Holy Spirit within him. It is legitimate in the context of Heb. 9:14 to see the agency of the Holy Spirit, although care must be taken not to confuse the Holy Spirit with the pneuma of Christ.
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presentation of his part in the sacrifice of Jesus is in line with the evidences from the gospels in which the Spirit's work is seen in the initiatory aspects of the ministry, although nothing is said about the Spirit's specific co​operation in the passion. The statement in Hebrews is a logical deduction from the gospel portrait of Jesus. If, of course, 9:14 contains no reference to the Holy Spirit, this would not alter the uniqueness of the offering of Jesus, but would add nothing of value for our present investigation.
The rest of the New Testament
The interpretive ministry of the Spirit seen in Hebrews also comes into focus in 1 Peter. The prophetic predictions of the sufferings of Christ are attributed to the Spirit (l:llff.).139 His activity, therefore, draws together promise and fulfilment. There is indeed a close link between this statement and one in 2 Peter which attributes prophecy to the Spirit moving men to speak from God (2 Pet. 1:21; see section on Scripture for a fuller exposition of this passage, pp. 977ff). An interesting feature about the 1 Peter 1:11 statement is that the Spirit is called 'the Spirit of Christ', an expression used elsewhere only by Paul (cf. Rom 8:9; Phil. 1:19; also Gal. 4:6). It is another striking combination of the Spirit with the Son, which is inescap​able in the nt.
In common with the other streams within the nt, Peter thinks of be​lievers as possessing the Spirit. In fact he talks about their being 'sanctified by the Spirit' (1:1). This statement is noteworthy because it links sanctifi-cation by the Spirit with the idea of predestination by God. The Spirit's activity in fact is to carry out the choice of God. If the reference to Spirit in 3:18 (made alive in (en) the Spirit) refers to the Holy Spirit rather than to the human spirit, it would show that Peter thinks of Christ in his resurrection as Spirit-activated.140 Moreover in the context this life-giving activity is contrasted with Christ's death in the flesh. On the other hand the reference here is probably to the spiritual sphere (as contrasted with flesh), in which case it contributes nothing to the doctrine of the Spirit. The Spirit's activity in the resurrection of Christ as seen here is somewhat akin to the thought of 1 Timothy 3:16: 'vindicated in (en) the Spirit'.
There is a close connection between the sufferings of believers for the name of Christ and the sufferings of Christ himself, as Peter maintains in 4:12ff. In that case the believers are in a state of blessedness because 'the
139 F. W. Beare, 1 Peter (21958), pp. 65f-, in discussing this passage sees no need to refer it to the pre-existence of Christ in the sense that he was present in spirit in the οτ age, although he does not rule out the possibility. But K. H. Schelkle, Die Petrusbriefe, Der Judasbrief (1976), p. 41, is more definite in seeing a reference to Christ's pre-existence.
140 Cf. E. Best, 1 Peter (NCB, 1971), p. 139, who regards the antithesis here between flesh and spirit, as in the NT elsewhere, to refer to the Opposition of divine Spirit to human existence'.
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spirit of glory and of God' rests upon them, which seems a clear reference to the Holy Spirit.141
The Petrine epistles are in line with the mainstream nt documents in assuming a high doctrine of the Spirit's activity. It might also be noted that in the epistle ofjude, it is a presupposition that believers possess the Spirit, for the scoffers are denoted by their lack of the Spirit (verse 19), and believers are exhorted to pray 'in the Holy Spirit' (verse 20).
In the book of Revelation one feature is introduced which is unique to this book, the references to the seven Spirits of God (1:4; 3:1; 4:5; 5:6).142 It cannot be supposed that John thought of a plurality of spirits, for on other occasions he speaks of the Spirit in the singular. In view of the frequent symbolic use of the number seven in this book, it is reasonable to suppose that the expression draws attention to the perfection of the Spirit. Indeed since the first mention of the number seven occurs in connection with the Spirit, we may go further and suggest that the perfection of the Spirit furnishes the cue for a right understanding of the other symbolic uses of the number. The seven spirits are linked to the seven stars in 3:1, to seven torches of fire in 4:5, and to seven horns with seven eyes in 5:6.143 The plurality is therefore that of perfection, not of number.
At tke-conclusion of all the seven letters to the Asiatic churches, the readers are urged to listen to what the Spirit says.144 This ties in with the function of the Spirit in revelation. Moreover, since the messages are from the resurrected and glorified Lord, the close link between the proclamation of Christ and that of the Spirit is again unmistakable. What Christ speaks, the Spirit speaks. It is not surprising therefore that early in his book John speaks of being 'in the Spirit' (1:10; 4:2), and that at the conclusion he is carried away 'in the Spirit' (21:10). It is the Spirit who joins with the Bride in urging people to respond (22:17). In one of the visions John is actually carried by the Spirit into the wilderness in an ecstatic experience (17:3). Furthermore, in another the Spirit is identified with the heavenly voice (14:13). John ensures that his readers are in no doubt that his extraordinary visions were under the direct control of the Spirit of God. The Spirit in this book is essentially the Spirit of prophecy.145
141 Cf. E. G. Selwyn's detailed discussion of this phrase in its context, / Peter (1946) ad lac. He translates as 'The Presence of the Glory, yea, the Spirit of God rests upon you', which brings out most clearly the reference to the Holy Spirit.
142 Cf. F. F. Bruce's discussion, 'The Spirit in the Apocalypse', Christ and Spirit, pp. 333-344, a concise survey of the evidence in this book. He sees a connection between the seven spirits and Is. 11:2.
143 Η. Β. Swete, The Holy Spirit in the NT (1909), p. 274, considers that the spirit is sevenfold simply because the churches number seven.
144 It is significant that each message is said to be a word from the exalted Lord and yet the hearers must pay attention to what the Spirit says. As Bruce, op. at., p. 340, says, 'it is not that the Spirit is identical with the exalted Lord, but that the exalted Lord speaks to the churches by the Spirit'. He is here combating the view-of E. Schweizer, TD.VT 6, p. 440, who supposes an identity.
145 Cf. D. Hill, 'Prophecy and Prophets in the Revelation of St John', NTS 18, 1971-1, pp. 401-418.
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The preceding survey has shown the importance given to the Holy Spirit in all sections of the nt. Moreover, in spite of the widely differing character of the writings, there is a remarkable unity in the importance attached to the Spirit and in the kind of functions attributed to him. It remains to discuss the relationship between the nt teaching on the Spirit and the teaching on Christology and eschatology, since both these themes have an important bearing on nt theology. They are in fact closely interrelated.
Our comments will concentrate mainly on Paul since the major con​siderations arise from his epistles. In the field of Christology the question is whether or not Paul identifies Christ and the Spirit. The main statement which might lead to an affirmative answer is 2 Corinthians 3:17, 'The Lord is the Spirit.' If this were an isolated statement there would be no doubt that it would amount to an explicit identification. Many scholars have regarded it in this light, but they have generally not done full justice to the context.146 Since 'Lord' is mentioned in the previous verse, it is sound exegesis to interpret one in terms of the other.147 There are grounds to support the view that 2 Corinthians 3:16 is a reference to Yahweh rather than to Christ, since the whole passage contains an allusion to Exodus 34:29-35. In this case the identification with the Spirit would mean that the Lord of Exodus 34 is in our present experience the Spirit. In any case even those who interpret 'Lord' in 2 Corinthians 3:17 as Christ maintain only a functional and not an ontological identity. The Spirit performs a similar function in this era to that performed by the law under the old covenant. Paul's words are then understood in the sense that the Spirit brings the risen Lord to earth again by making the benefits of the risen Lord so real to believers that a practical identity arises.148 Nevertheless the fact that Paul can use the expression 'the Spirit of the Lord' in the same context is proof that he maintained a distinction between the Spirit and the Lord.
Other passages149 which have been claimed to support a functional iden​tification are 1 Corinthians 12:3 ('no one can say "Jesus is Lord" except by the Holy Spirit'), Romans 8:9b ('Anyone who does not have the Spirit of Christ does not belong to him'), Galatians 4:6 ('The Spirit of his Son'), Philippians 1:19 ('The Spirit of Jesus Christ'), together with passages which
146 Cf. N. Q. Hamilton, The Holy Spirit and Eschatology in Paul (1957), pp. 4ff. I. Hermann, Kyrios und Pneuma (1961), devotes his monograph to this passage and concludes for a functional identification of Lord and Spirit.
147 Cf. }. D. G. Dunn, '2 Corinthians iii.17 - the Lord is the Spirit', JTS 21, 1970, pp. 309-320. who strongly criticizes Hermann's view. C. F. D. Moule, ΊΙ Cor. 3:18b: kathaper apo kyriou pneumatos, Neufs Testament und Geschichte: historische Geschehen und Deutung im Neuen Testament (ed. H. Baltensweiler and B. Reike, 1972), pp. 231ff., adopts a view similar to Dunn.
148 So Hamilton, op. cit., p. 6.
149 A brief survey of the implications of these passages is given in Hamilton, ibid., pp. 8ff.
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link the Spirit with the resurrection, as in Romans 1:4 (cf. also 1 Corinthians 15:45). 15° From these passages it is clear that a close connection exists between Christ and the Spirit, but it cannot be established that they are to be identified. There is no doubt that the Spirit is the link between Christ and the believer. It is not surprising, therefore, that some functions are fulfilled by both Christ and the Spirit (cf. for instance the parallel concepts 'in Christ' and 'in the Spirit'). The fact that the Spirit specifically represents Christ, a view not only supported by Paul but also by John 16:14, would lead to a close identity of function. But it is important to recognize that some activities are exclusively attributed by Paul to the Spirit and others to Christ.
The nt as a whole supplies little data about the nature of the relationship between Christ and the Spirit. It is more interested in the practical relation of the Spirit to the believer.151 But it would be true to say that the doctrine of the Spirit is Christ orientated. The relation reaches to more than a functional similarity. The scattered references noted above were never intended to give a structured exposition of the doctrine of the trinity, but it was the close connection between Christ and the Spirit and at the same time the clear distinction between them that led to the later convictions about the""cToctrine.
Some consideration must be given to the relation between the Spirit and the future, in view of the proposition that the Spirit's work belongs essen​tially to the future and that his present activity is preliminary.152 This view is based on the future emphasis which is implied in such descriptions as 'first fruits', 'beginning' and 'first-born' (1 Cor. 15:20, 23; Col. 1:18), together with the fact that the Spirit is described as a guarantee (arrabon) (2 Cor. 1:22; 5:5; Eph. 1:14) and is connected with the kingdom (Rom. 14:17; cf. 1 Cor. 4:20). Granted that these descriptions imply a fuller ex​perience which will not happen until the consummation, would it lead to greater clarity to speak of'the eschatological Spirit'?153 If by this expression is meant that the Spirit who is now active in believers is the same Spirit who will bring to fruition in them the work already begun, there can be
150 On 1 Cor. 15:45, J. D. G. Dunn, Ί Corinthians 15:45 - Last Adam, Life-giving Spirit', in Christ and Spirit, pp. 127-142, supports an identity between Christ and the Spirit. But cf. Μ. Μ. Β. Turner's criticism of this position, 'The significance of Spirit endowment for Paul', Vox Ev 9, 1975, pp. 61ff.
151 As L. Morris says on 2 Cor. 3:17, Paul is not giving a theoretical description of the nature of the Lord (or of the Spirit), but is affirming the source of spiritual life, Spirit of the Living God (1960), p. 42.
152 Cf. ). D. G. Dunn, Jesus and the Spirit, p. 67, who speaks of Jesus as being anointed by the eschato​logical Spirit, and ibid., pp. 308ff., where he discusses Paul's views on eschatology and the Spirit. R. Bultmann, T/VT 1, p. 37, who equates the Spirit with power, approaches the nt evidence from the point of view of the 'eschatological congregation'. His idea is that the congregation is the vestibule of God's reign. For a brief critique of Bultmann's approach to the Pauline evidence, cf. N. Q. Hamilton, op. at., pp. 71-82; for a fuller critique of his approach to the eschatology of the fourth gospel, cf. D. E. Holwerda, The Holy Spirit and Eschatology in the Gospel of John (1959).
153 Cf. especially N. Q. Hamilton's exposition of this view, op. cit., pp. 17ff.
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no objection. But the description 'eschatological Spirit' suggests that the
Spirit's main activity is postponed until the end, and this does not lead to
a clear understanding of the Spirit's work. There are certainly far more
references to the Spirit's present activity, and it would seem to be more
logical to view the future references in the light of these rather than vice
versa.
There can be no doubt that Paul recognized that what the Spirit had begun he would certainly complete. Moreover, the present activity of the Spirit cannot be properly assessed except in the light of the consumma​tion.154 The importance of the future hope for an understanding of the NT doctrine of the Spirit is the assurance it gives that the Spirit's present work will not be thwarted by the present evil environment of the people of God. There is a strong sense in which the future hope has begun to be realized in the new life of the Christian community. Our consideration of the Spirit here will, therefore, have a bearing on our later consideration of the NT teaching about the future, and will help to tie together the Spirit, the new life and the consummation. There will also be a strong link between the person and work of the Spirit in relation to the church.155
154 There is no denying that there is in the nt a tension between the 'now' and the 'not yet'. Any lessening of this tension would distort the NT position. And yet it is the essential unity between the present and the future which the Spirit of God exemplifies.
15:1 On the relation between the Spirit and both Christology and ecclesiology, cf. J. D. G. Dunn, 'Rediscovering the Spirit', ExT 84, 1972, pp. 7-12; 40-44.
