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Introduction 

 The bane and bog of most evangelical theology for the last century has been the 

doctrine of the Holy Spirit.  The history of this doctrine within the evangelical movement 

has either bogged down in the sinking quagmire of debate or hovered emptily in the stale 

air of banality.   To be sure, part of this dilemma with regard to writing about the Spirit is 1

shared by all Christian theology in the West for the past two millennia, namely, that the 

Spirit has been portrayed in Scripture without a face or with non-personal characteristics  

(such as a dove, wind, fire).  The result is that theological consideration for the third 
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 The debate about the Spirit during the last century has frequently focused on issues related to the 1

Pentecostal movement and its connection with evangelicalism.  Here I need only raise the specter of one 
hotly debated experience—speaking in tongues—to remind the reader about the intensity of the discussion 
of the Spirit along these lines, especially among evangelicals.  As Millard Erickson has noted, some 
theologians have “some reluctance to discuss the Spirit, for fear that such discussion might lead to 
dissension,” in Erickson, Christian Theology (Grand Rapids:  Baker Book House Company, 1992 ed.), 
847-8.  As for banality and the movement, one need only peruse systematic theology texts of the last 
century to discover either minimal “nods” to the Spirit in the section on the Trinity or an overall conflation 
of the doctrine of the Spirit into the “Christian life” (spirituality).  See, for example, Wayne Grudem, 
Systematic Theology:  An Introduction to Biblical Doctrine (Grand Rapids:  Zondervan Publishing House, 
1994), who addresses the work of the Spirit within a larger section on the Doctrine of Christ, entirely 
skipping over the usual discussion on the person of the Spirit.  In addition, Grudem discusses the Spirit 
again later when questioning the authenticity of the “baptism in the Spirit.”  Also see another example with 
Louis Berkhof, Systematic Theology (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 1941, 4th 
ed.), who does not engage a separate section on the Spirit, but subsumes the major discussion under the 
application of the work of redemption.  Obviously, there are exceptions to these patterns (e.g., Grenz and 
Pinnock), but these are more recent developments and remain open as to whether or not they will become 
part of “mainstream” evangelical thought.  
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person of the Trinity as well as the third article of the creed lacks depth and nuance.   In 2

some ways, this is fitting since the Holy Spirit is one who points to Jesus Christ (John 

15:26) and who “will not speak on his own” but only what he hears (John 16:13; TNIV).  

The Spirit will glorify Christ because it is from Christ that the Spirit receives whatever he 

makes known to the disciples (John 16:14).  Hence, one prominent Scriptural image that 

we receive concerning the Holy Spirit is this manner of deflecting glory and attention to 

Jesus the Christ.  Such a deferential move on the part of the Spirit may be one reason why 

Christian theology has added very little to the theological confession of the Nicene-

Constantinopolitan Creed (AD 381):  “And [we believe] in the Holy Spirit, the Lord and 

life-giver, Who proceeds from the Father and Son, Who is worshipped and glorified 

together with the Father and Son, Who spoke through the prophets.”  3

 Introductions to a discussion on the doctrine of the Spirit like the paragraph above 

have become predictable.  In 1956, George Hendry noted this problem:  “It has become 

almost a convention that those who undertake to write about the Holy Spirit should begin 

by deploring the neglect of this doctrine in the thought and life of the Church today.”   4

One might rightly challenge me, “Theologian…heal thyself—go ahead and remove us 

from the bog and banality, if you can.”   This is a challenge well taken.  While I may not 

 Some writers speak of the Spirit as the “shy” member of the Trinity or the “Cinderella” of the Trinity.  See 2

Veli-Matti Kärkkäinen, Pneumatology:  The Holy Spirit in Ecumenical, International, and Contextual 
Perspective (Grand Rapids, MI:  Baker Academic, 2002), 16.  I should note that Kärkkäinen does not 
believe this era of silence with respect to the Spirit continues any longer.  While I agree that more is being 
written on the Spirit nowadays, I remain unconvinced that it reaches sufficient depth to account for much.

 “The Constantinopolitan Creed,” in Creeds of the Churches:  A Reader in Christian Doctrine from the 3

Bible to the Present, ed. John H. Leith, 3rd ed.  (Atlanta:  John Knox Press, 1982), 33.

 George Hendry, The Holy Spirit in Christian Theology, rev. ed. (Philadelphia:  Westminster Press, 1965), 4

11.
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be able to craft single-handedly such a discourse within this chapter, I do believe that 

there are signs of hope and help that can assist evangelicals in giving a rightful place to 

the doctrine of the Spirit within the next few decades.   

Three perspectives of help and hope will be woven throughout this chapter.  

Whatever a person’s response to Pentecostalism, it must be admitted that a surge of 

interest in a doctrine of the Spirit has been spawned by this movement.  While 

Pentecostalism is in its adolescence, so to speak, in terms of writing discursive theology, 

it does offer some fresh considerations to the Spirit’s role in evangelical thought and life.   5

In addition, Eastern Orthodoxy has provided a consistent and persistent focus on the 

Spirit for the past two millennia.  While I am not so naïve as to think that we evangelicals 

in the West may simply borrow the terminology of the East without attempting to 

incorporate its entire worldview, I do believe that the Orthodox have insight and stimulus 

to offer our thinking on the Spirit.   Finally, new voices in evangelicalism call for a 6

reshaping of the “center” and core identity of evangelicalism itself.  I believe that these 

voices are pointing towards a call of the Spirit as well as a renewal of the theological task 

 The image of “adolescence” as related to Pentecostal theology comes from Cheryl Bridges Johns,  “The 5

Adolescence of Pentecostalism:  In Search of a Legitimate Sectarian Identity,”  PNEUMA:  The Journal of 
the Society for Pentecostal Studies  17 (Spring 1995): 3-17 (4).  Also, I have written a challenge to 
evangelical thought already in this regard.  See Terry L. Cross, “A Proposal to Break the Ice:  What Can 
Pentecostal Theology Offer Evangelical Theology?”  Journal of Pentecostal Theology 10, no. 2 (2002): 
44-73.

 One intriguing article in this regard is by Edmund J. Rybarczyk, “Spiritualities Old and New:  Similarities 6

between Eastern Orthodoxy and Classical Pentecostalism,” PNEUMA:  The Journal of the Society for 
Pentecostal Studies  24, no. 1 (2002): 7-25.  Rybarczyk builds on his doctoral dissertation at Fuller 
Seminary by noting the similarities between these groups in the arena of the divine-human encounter.

!  3



by the Spirit.   From a theological perspective, I believe that evangelicals are best served 7

by a robust trinitarian pneumatology that also contains a Christ-centered focus. 

 In this chapter we will examine specific loci communes in the theological 

spectrum related to the doctrine of the Spirit.  One part of our task will be to provide 

some expression of evangelical thought on these areas; another part will be to engage the 

new voices mentioned above in the theological mix concerning the Spirit in order to see 

where challenges may arise and where improvements in our evangelical doctrinal 

expression may occur. 

The Spirit and the Trinity 

 Evangelical thought on the Spirit traces its lineage back to the early church 

discussions on the relationship of the members of the Trinity.  While the biblical 

discussion regarding the person of the Spirit is limited, there are hints of the divine nature 

of the Spirit.  In a parallel reading of Acts 5:3-4, we discover that Peter describes “lying 

to the Holy Spirit” and “lying to God” as one and the same thing.  The trinitarian 

benediction in II Corinthians 13:14 bolsters an understanding of the equality and divinity 

of Father, Son, and Spirit.   Beyond this, evangelicals see a particular “logic” of thought 8

in the New Testament regarding the divinity of the Spirit.  As Berkhof notes, divine 

names are given to the Spirit, divine perfections are ascribed to the Spirit, and divine 

 As will be obvious below, here I have in mind Stanley Grenz, Clark Pinnock, Donald Bloesch, and others 7

(like George Hunsinger and John Webster) who may not classify themselves as evangelicals but whose 
work may stimulate the task at hand.

 Gordon Fee offers a powerful discussion of this in “On Being a Trinitarian Christian,” in Listening to the 8

Spirit in the Text (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 2000):  24-32.
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works are performed by the Spirit.   Thus since the Spirit is seen as doing the work of 9

God throughout Scripture, the Spirit must also be God (divine).  10

 Aligning with Athanasius on the divinity of Christ, evangelicals also follow suite 

with Athanasius’ understanding of the divinity of the Spirit—however with some notable 

differences of emphasis on both.  Instead of relying on a metaphysical rationale for 

Christ’s divinity, Athanasius seems to argue for it on the basis of soteriology as found in 

the Scripture.  Through lengthy passages in his “Four Discourses Against the Arians,” 

Athanasius engages the Arians in their misinterpretation of Scripture about the Christ.  

“For He was Very God in the flesh, and He was true flesh in the Word.”   If Christ were 11

not fully God and fully human, then we could not be “partakers in a divine nature.”  12

Rather than placing the substance of his argument for Christ’s humanity and divinity on 

some speculative metaphysics, Athanasius drives the reader back to Scripture and the 

practical merit of our salvation through this God-Human, Jesus the Christ. 

 In a very similar way some 30 years later, Athanasius responds to the attacks of 

the Pneumatomachians (“enemies of the Spirit”) by tracing the Scriptural passages 

concerning the divinity of the Spirit and by concluding that if the Spirit is not fully divine 

then our sanctification (theosis) is in peril.  Writing to a fellow bishop, Serapion, 

Athanasius notes that if the Son belongs to the Father, then the Spirit also belongs to the 

 L. Berkhof, Systematic Theology, 97-8.9

 Similar lines of thought are taken up by Erickson, Christian Theology, 856-8.10

 Athanasius, “Four Discourses Against the Arians,” Discourse 3, section 41 in Athanasius:  Select Works 11

and Letters, ed. Archibald Robertson, in Nicene and Post-Nicene Fathers, Second Series  vol. 4, ed. Philip 
Schaff and Henry Wace (Peabody, MA:  Hendrickson Publishers, Inc., 2004), 416.

 Athanasius, “Four Discourses,” Discourse 3, section 40, NPNF, 415.12
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Father since whatever belongs to the Son in turn belongs to the Father.   With the same 13

logic, the Spirit cannot be a creature because the Son is not a creature.  “If therefore the 

Son, because of his proper relationship with the Father and because he is the proper 

offspring of his essence, is not a creature, but is one in essence with the Father:  the Holy 

Spirit likewise, because of his proper relationship with the Son, through whom he is 

given to all men and whose is all that he has, cannot be a creature, and it is impious to 

call him so.”   Since the Spirit is the “seal” of our redemption, the Spirit cannot be a 14

creature.  Creatures are “sealed,” but something other than a creature is required to do the 

sealing or to be the seal.   Hence, the Spirit is God or else our sanctification is in peril.  15 16

 Through a variety of means—but perhaps none as powerful as Augustine—the 

West adopted a strong focus on the second person of the Trinity (the Eternal Son) and 

weakened a potentially robust doctrine of the Spirit.  With the addition of “filioque” (“and 

the Son”) in the Roman version of the creed, the Spirit is viewed by the West as 

proceeding from both the Father and the Son, whereas in the East this phrase is omitted.   17

 Athanasius, “Epistles Two-Three,” The Letters of Saint Athanasius Concerning the Holy Spirit, trans. C. 13

R. B. Shapland (London:  The Epworth Press, 1951), 170.

 Athanasius, “Epistles Two-Three,” 171.14

 Athanasius, “Epistles Two-Three,” 172.15

 Here are some obvious differences of emphasis between most evangelicals thinking about the divinity of 16

the Spirit and Athanasius.  Most evangelicals would arrive at the same conclusion as Athanasius, but I am 
not so sure they would argue for theosis or soteriology in order to get there. The metaphysical dimension of 
the discussion of the equality of essence in the Trinity still seems prominent in evangelical orthodoxy. 

 I am not wishing to suggest that the Eastern approach is without problems of its own (e.g., a virulent 17

monarchy of the Father), but rather that the filioque has inserted a peculiar problem for the West regarding 
the Spirit.  Its effect lingers perhaps unnecessarily in the vestiges of “orthodoxy” to which evangelicals feel 
obliged.  However, even the Roman Catholic Church has suggested that its view of the filioque and the 
Eastern view against it are equally valid or form a “legitimate complementarity” of the same mystery, 
[Catechism of the Catholic Church, (New York:  Doubleday, 1995), 74, paragraph 248].  I am suggesting 
that the filioque unduly influences stress upon the second person in Western theology and that a corrective 
would be beneficial to a more appropriate pneumatology—or even Trinitarian theology—for our times.
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One result is that the Western church has viewed the Spirit as the reciprocal relation 

between the Father and Son, with the Spirit’s identity being associated primarily with the 

other two members of the Trinity.  The eternal generation of the Son helps to form the 

identity of the Father and the Son; thus, it is the “primary movement in the eternal 

God.”   Stanley Grenz continues this discussion by noting the “secondary movement” in 18

God is the “eternal spiration” of the Spirit.  “The differentiated first and second persons 

are also bonded together.  This bond is the mutual love they share.  Consequently, the 

secondary movement in God is the eternal ‘spiration’ or ‘procession’ of the Spirit.  He is 

the Spirit of the love between the Father and the Son.”   As Augustine has said, the Spirit 19

is the bond of love (vinculum amoris) between Father and Son.  “According to the Holy 

Scriptures, the Holy Spirit is neither of the Father alone (solius) nor of the Son alone, but 

is of both, and therefore he indicates (insinuat) for us the mutual love (communem 

caritatem) by which the Father and Son love each other reciprocally (invicem).”  20

 Such love language in the West, however, adds weight to the charge that the 

doctrine of the Spirit tends towards the impersonal.  Gerald Bray rightly warns 

evangelicals of the problems inherent in this tendency:  “If the Holy Spirit really is a 

person in his own right, we ought to avoid language that calls him the ‘bond of love’ 

between the Father and the Son, even if there is a sense in which this is true, because the 

 Stanley Grenz, Theology for the Community of God (Grand Rapids:  Wm. B. Eerdmans Publishing 18

Company, 2000), 373.

 Grenz, Theology for the Community of God, 373.19

 Augustine, de trinitate, 15.27; this is my translation of the Latin:  Qui spiritus sanctus secundum 20

scripturas sanctas nec patris est solius nec filii solius sed amborum, et ideo communem qua invicem se 
diligunt pater et filius nobis insinuat caritatem.  Compare also the translation by Burnaby  “The Trinity,” in 
Augustine:  Later Works, ed. and trans. John Burnaby in The Library of Christian Classics:  Ichtus Edition  
(Philadelphia:  The Westminster Press, 1955), 157.
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language itself has a depersonalizing effect.”   Clark Pinnock adds that the imagery of 21

bond of love reduces the personality of the Spirit, “leaving a possible impression of a 

binity—Father and Son plus a bond—rather than a trinity.”  22

 Does this mean that the Spirit is not love?  Perhaps instead it means that we need 

to exercise care in how we prescribe the relations of the Trinity, especially as related to 

the Holy Spirit.  The concepts of circularity of love and perichoresis (mutual reciprocity) 

provide a great deal of assistance in constructing a doctrine of the immanent Trinity.  

Colin Gunton notes that it is the Spirit whose “function is to make the love of God a love 

that is opened towards that which is not itself, to perfect it in otherness.  Because God is 

not in himself a closed circle but is essentially the relatedness of community, there is 

within his eternal being that which freely and in love creates, reconciles and redeems that 

which is not himself.”   Gunton adds that this open circle is radically changed by the 23

addition of an “eschatological note” to the Spirit’s endeavor, thereby making the 

relationships of the inner Trinity part of a community of other-embracing love.   The 24

 Gerald Bray, “The Double Procession of the Holy Spirit in Evangelical Theology Today:  Do We Still 21

Need it?”  Journal of the Evangelical Theological Society  41, no. 3 (September 1998):  415-426 (423).  In 
addition, Bray warns that the Eastern approach tends toward Arianism in that the relation of the Son to the 
Father is one of “derived divinity” by viewing the Father as the source of divinity (426).  In the end, Bray 
suggests there is reason to hold the doctrine of double procession, but mainly to ward off the Arian 
tendencies.  He also admits that the doctrine of double procession as crafted by the Council of Florence 
tends to do injustice to the “complexity of Trinitarian relationships” (426).  He suggests finally that 
evangelicals may be better off by supporting a concept of autotheos—that is, each person of the Godhead is 
God in himself.  This would allow each member of the Trinity to be distinct and at the same time related.  
My approach is similar to Bray’s with less suspicion of the Eastern tendency to Arianism and more 
suspicion of the Western tendency to make the Spirit impersonal, detached, and dependent because of 
filioque.

 Clark Pinnock, Flame of Love:  A Theology of the Holy Spirit (Downers Grove, IL:  InterVarsity Press, 22

1996), 40.

 Colin Gunton, “God the Holy Spirit:  Augustine and His Successors,” Theology through the Theologians:  23

Selected Essays, 1972 – 1995 (London:  T & T Clark, 1996), 105-128 (128).

 Gunton, “God the Holy Spirit,” 128.24
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Spirit works to complete the circle of God’s inner loving relationality by reaching out in 

love to the other (the created order, humans, etc.) in order to bring them to the fruition of 

God’s plan.    25

 What does all of this discussion about the inner relations of the Trinity have to do 

with evangelicals and the Spirit?  One thing is clear:  we humans are limited in our 

understanding of the mystery that is the Trinity.  The caution of Sergius Bulgakov is 

merited:  “The human understanding is given the capacity to know these aspects of the 

being of the Spirit only discursively, by successively passing from one definition to 

another, for it knows love only as a state or attribute of a hypostasis, not as a hypostasis 

in itself.”   We tend to stutter terribly when discussing the inner-trinitarian relations.  Yet, 26

some insight from these relations will assist us in grasping how the Spirit relates to 

humans, thereby connecting who the Spirit is within the Trinity to what the Spirit does in 

the human sphere.  Since, as Millard Erickson accurately states, “. . . the Holy Spirit is 

the point at which the Trinity becomes personal to the believer,” and that the Spirit is 

“active in the lives of believers; he is resident in us,” it is crucial for evangelicals to 

understand the dimensions of this Spirit’s relations to the Trinity as a whole.  The Spirit 

who comes to us personally, administering the grace achieved for us by Jesus the Christ, 

 Stanley Grenz says this beautifully:  “The Spirit’s role is that of completing the divine task, so that the 25

eschatological community of the triune God may indeed come in its fullness,” Grenz, Theology for the 
Community of God, 375.

 Sergius Bulgakov, The Comforter, trans. Boris Jakim (Grand Rapids:  Wm. B. Eerdmans Publishing 26

Company, 2004), 181.  Bulgakov expresses the concept of procession and “circularity” with amazing 
creativity and clarity, always filling the “love/Spirit” with dimensions that feel more fully nuanced than 
Western counterparts.  For example, he says “… in this circular movement of the Holy Spirit, besides the 
hypostatic movement toward the Son from the Father and toward the Father from the Son, besides the 
Father’s love (for the Son) and the Son’s love (for the Father), there is also the very movement of love, 
which is precisely the hypostasis of the Holy Spirit.  This hypostasis entirely dissolves in trihypostatic 
love,” (181).  
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is not some foreign aspect of the Godhead, but is very God himself.  Who God is 

antecedently in God’s self in eternity parallels the actions of this God as he comes to us in 

history.  27

What might we learn from the Spirit’s relation to the Father and Son?  First, the 

Spirit is “ecstatic,” that is, “stands outside of oneself.”   The Spirit spawns an overflow 28

of God’s own rich relationship toward the world.  The doctrine of the Trinity is not a 

portrayal of three Gods, but suggests a movement in God.  God’s being is not solitary, but 

communal (in a sense).  God’s being exists in three modes or persons whereby God’s 

being is differentiated.   In the triune persons we find a threefold repetition of God.  29

God’s being is a type of self-relatedness whose “being is in becoming,” and “which 

possesses the peculiarity of being able to reiterate itself.”    30

The immanent relationship within the Trinity comes to fulfillment in its economic 

movement towards the world.   Clark Pinnock describes this well:  “God is the ever-31

 The precise nature of this “antecedence” is expanded beautifully by Karl Barth when he deals with the 27

Trinity.  We may read from the revelation of God’s self to us in Scripture back to what God is in eternally 
(or “antecedently” as Barth says).  See Karl Barth, The Doctrine of the Word of God:  Prolegomena to 
Church Dogmatics, in Church Dogmatics, vol. 1, part 1, trans. G. W. Bromiley (Edinburgh:  T & T Clark, 
1975), 384-489.

 Pinnock, Flame of Love, 38.  The word “ecstasy” refers here to the ek stasis or the standing outside of 28

oneself.  

 Eberhard Jüngel, The Doctrine of the Trinity:  God’s Being is in Becoming, trans. Horton Harris 29

(Ebinburgh:  Scottish Academic Press, 1976), 30.  Jüngel is basically commenting and expanding the 
thought of Karl Barth in this treatise.  Pinnock states something similar:  “From the Trinity we learn that the 
Creator is not static or standoffish but a loving relationality and sheer liveliness,” Clark Pinnock, Flame of 
Love, 23.  Later he states that some views of “perfection” will disallow certain people to see “any degree of 
dynamic in God” (31), but this is due more to metaphysical presuppositions about perfection than to any 
Scriptural or theological necessity.  

 Jüngel, The Doctrine of the Trinity, 103.30

 Ian A. McFarland, “The Ecstatic God:  The Holy Spirit and the Constitution of the Trinity,” Theology 31

Today   54, no. 3  (October 1997):  335-346 (344).  McFarland also believes that “ecstasy” is an appropriate 
term for this outward-directed love of the Spirit.
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expanding circle of loving, and the Spirit is the dynamic at the heart of the circle.”   32

Creation and redemption are both part of the overflow of God’s rich Trinitarian 

fellowship—they are both evidences of God’s grace.   It is the Spirit who connects the 33

fellowship of the Godhead with humankind.  The spirit triggers this overflow of love.  

How do we know this?  It is primarily through the characteristics revealed to us by God 

about the Spirit in Scripture.  The Spirit brings humans together in communion or 

fellowship (II Cor 13:14); the Spirit is the love that binds all things in harmony (Gal 5:22; 

Col 3:14); the Spirit works to bring people and things together in God’s plan through 

love, fellowship, unity, and peace (I Cor 1:10; 3:3; Eph 4:2); the Spirit brings humans 

into the fellowship between the Father and Son (I Jn 1:3-4).   God’s love “has been 34

poured out into our hearts through the Holy Spirit, who has been given to us” (Rom 5:5).  

Reading from this revelation of the Spirit to us, we may trace this line of love back into 

the immanent Trinity, where the Spirit operates as the “point person” of the triune God to 

open up the Trinity itself to the world. 

Second, the Spirit directs, choreographs, and participates in the Trinitarian 

“dance” (perichoresis) of the Father, Son, and Spirit.  An ancient notion that was used 

 Pinnock, Flame of Love, 48.32

 Clark Pinnock offers some of the most descriptive prose concerning the Spirit and Creation:  “The world, 33

created by God through the Son, is also a result of the breathing of the Spirit.  Spirit mediates the presence 
of God in creation and enables the creature to participate in God.  The creature, distinct from the Father in 
the Son, is united to God by the Spirit,” Flame of Love, 60; and “Spirit produces within the world the 
dynamic movement within God.  As the Spirit mediates the relationship between Father and Son, he also 
mediates the relationship between creatures and God. . . The Spirit seeks to reproduce in the world the 
interior mystery of God, ever spiraling it back toward God” (Ibid.).  Colin Gunton also notes that the Spirit 
is the cause of moving the created order to its goal:  “Wherever the Spirit is, there the true end of creation is 
anticipated,” Gunton, “The Spirit Moved Over the Face of the Waters:  The Holy Spirit and the Created 
Order,” International Journal of Systematic Theology  4, no. 2  (July 2002):  190-204 (198).

 I have taken these Scriptural images primarily from Pinnock, Flame of Love, 37.34
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originally to guard against the division of members of the Trinity, perichoresis refers to 

the divine persons mutually inhering in one another or drawing “life from one another.”   35

While it refered to the inner-trinitarian relations, it also was expanded to suggest that 

divinity itself could be communicated—it could “move outside itself, even indwell that 

which is other and not be thereby diminished.”   If the joyous dance of the life of God is 36

self-contained—unrelated, that is, to creation or to humans—then as LaCugna intimates, 

the doctrine of the Trinity is defeated.   It spins around itself with no impact on our 37

history or lives.  The rich fellowship of the Trinity is more than a model for our own 

human lives.  It is a real opportunity for finite humans to experience the transcendent God 

in ways that are almost palpable.  It is a real event in which our mundane lives are forever 

transformed (born again?) and being transformed in the life of God, where there is joy in 

the presence of God forevermore and “eternal pleasures at [God’s] right hand” (Ps 16:11; 

TNIV). 

Third, the Spirit opens up the “dance of God” for participation by humans and the 

created order.  The Spirit invites all to join the dance.  Molly Marshall reminds us of the 

reciprocal nature of this event:  “It is by the Spirit that we participate in the life of God 

and God participates in our life together.”    In this way, the Spirit operates with a 38

 Catherine Mowry LaCugna, God for Us:  The Trinity and Christian Life (San Francisco:  Harper Collins, 35

1991), 270.  LaCugna notes that perichoresis was used as a defense against both tritheism and 
subordinationism.  The root ideas behind perichoresis are to make room for another (chorein) and to be 
among or round about (peri).  One can see the root of the English word “choreography” in this verb—
hence, the dance of God.

 Molly Truman Marshall, “Participating in the Life of God:  A Trinitarian Pneumatology,” Perspectives in 36

Religious Studies  30, no. 2 (Summer 2003):  139-150 (146).  Marshall notes that Athanasius was 
responsible for this “move.”

 LaCugna, God for Us, 198.  Marshall cites LaCugna here in “Participating in the Life of God,” 146.37

 Molly Marshall, “Participating in the Life of God,” 150.38
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mission outward towards the created order.  God is a “missionary God,” searching the 

highways and byways to urge people to join God’s party.  As Daniel Migliore comments 

in this regard, “The triune God who lives eternally in mutual self-giving love wills to 

include creatures in that community of love.  The welcoming of the other that marks the 

life of the Trinity in all eternity is extended outward to us.  Through the divine missions 

of Word and Spirit, God welcomes creatures to share the triune life of love and 

community.”   In so doing, we are permitted to share in God’s fellowship and life, while 39

at the same time God is participating in our fellowship and lives.  And it is the Spirit who 

mediates this communion of lives—divine and human.  The Spirit provides a bridge or 

nexus that “relates all creation to the Trinitarian history without succumbing to pantheism 

or the hierarchical dualism that sharply separates the divine from the creaturely.”  40

Hence, the life of the Trinity a se is closely related to the life that God shares with 

us ad extra (with obvious limitations between the finite and infinite differences in our 

natures).  The Spirit’s actions ad intra are parallel with his actions ad extra.  The Spirit is 

the connection between our finite lives and the infinite life of the Trinity.  While it is 

through Christ that we are saved and can join this trinitarian dance, it is through the Spirit 

that we are raised up from our deadness to walk in the newness of life—even to dance in 

the party that is God’s life. 

The Spirit and Christ 

 Daniel Migliore, “The Missionary God and the Missionary Church,” The Princeton Seminary Bulletin  39

19, no. 1, New Series (1998):  14-25 (18).

 Marshall, “Participating in the Life of God,” 147.40
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Evangelicals have inherited a tradition that reveres the divinity of Christ while in 

some cases limits his humanity.  In historical and theological terms, Logos Christology 

has subsumed Spirit Christology.   Hanging over my desk is a large portrait by Heinrich 41

Hoffman from Germany.  It is a close-up depiction of Jesus at age 12 entitled, “Christ at 

the Temple.”  Around his head are halo-like emanations that cause me to focus on his 

intent blue eyes, apparently filled with wisdom and insight.  I keep this portrait in my 

office for the purpose of reminding my students and myself that frequently we paint 

Christ in our own culture’s eyes and also that just as often we forget that Christ was 

human as we are—without the halo.  Does this mean that I am denying his divinity—

absolutely not!  It simply means that I find my own tradition and church life filled with 

the divine Christ to such an extent that I cannot hear Jesus laugh, or cry, or express 

frustration without covering over these human moments with a muting hand of his 

divinity.  Perhaps not all evangelicals have this problem, but it is one that seems prevalent 

to this day. 

Recent theological scholarship has asked probing questions about the relation of 

the Spirit to the Christ.  To be sure, the Spirit is “there” at Jesus’ birth, overshadowing 

Mary in order to conceive Emmanuel (Luke 1:35); the Spirit is there at the “driving” of 

Jesus into the wilderness to be tempted (Luke 4:1); the Spirit is there at the launching of 

Jesus’ official ministry in Nazareth—indeed, he chose a place in the scroll of Isaiah that 

reads, “The Spirit of the Lord is on me…” (Luke 4:18); the Spirit is there when Jesus 

 It will be clear that I am not supporting an ancient Ebionite style of Spirit Christology where Jesus is 41

merely human and somehow the Spirit anoints him to do wondrous things.  I am also not supporting more 
recent steps at Spirit Christology that deny the divinity of the persons of the Trinity altogether.  
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casts out demons and the result is that the kingdom of God has come (Matt 12:28; Luke 

11:20); the Spirit is there when Jesus dies as an atoning sacrifice on the cross and Christ 

“through the eternal Spirit offered himself unblemished to God,” (Heb 9:14; TNIV); and 

the Spirit is there when Jesus Christ was raised from the dead (Rom 1:4; 8:11). 

Jesus Christ’s story throughout the New Testament has the consistent thread of the 

presence of the Spirit.  For evangelicals, this should have some import.  For example, 

while it may be inaccurate to say that Jesus the Christ needed anyone to help him (at least 

when considering the “divine side” of the God-Human), it does seem appropriate to say 

that Jesus the Christ chose not to enter humanity, history, and ministry alone but with the 

continual presence of the Spirit (not to mention the Father).  In other words, the entire 

life, death, and resurrection of Jesus the Christ was a trinitarian affair, with the Holy 

Spirit as the “connector” between the divine and human realms, assisting, guiding, and 

overseeing the work of Jesus Christ.  This should give believers pause to consider the 

continual presence of the Spirit that has been sent to us now by Jesus Christ from the 

Father (John 15:26).   

Spirit Christology within an “orthodox” trinitarian perspective preserves a balance 

of the divinity and humanity of Jesus Christ.  As Ralph del Colle suggests, “The primary 

issue is how to acknowledge the pneumatological dimension of Christology without 

utilizing it to displace logos-Christologies and their trinitarian outcome.  It is a question 

of complementarity and enrichment rather than wholesale reconstruction and revision of 
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traditional Christology.”  For evangelicals who naturally prize the emphasis on Jesus 42

Christ as the centerpiece of theology, this dimension of the Spirit’s relation to Christ 

could have many positive repercussions. 

For example, recent quests into considering the nature of justification as 

something more than “forensic righteousness” have received great assistance by 

investigation of the Spirit’s role in justification and in other aspects formerly reserved for 

Christ alone.  Noting the trinitarian involvement can never hurt our theological enterprise 

but only broaden and deepen our appreciation for the God who “stoops and stays,” to use 

Carl Henry’s phrase.  If the Spirit raised Jesus Christ from the dead, what does it mean to 

say that Jesus was delivered to death for our sins and was “raised to life for our 

justification” (Rom 4:25; TNIV)?  In what way is the Spirit joining with Christ in our 

justification?  Is there something of a participatory, subjective side to the classic objective 

and external understanding of justification?  43

In I Timothy 3:16, a hymn about Christ is sung by the writer:  “He appeared in a 

body, was vindicated (was justified) by the Spirit…” (I Tim 3:16; TNIV).  Some 

translations portray dikaioun as “vindicated,” but there is reason to reconsider this.  

Because it seems odd to say that the Spirit justified Jesus, the translators smooth it out to 

 Ralph del Colle, “Spirit-Christology:  Dogmatic Foundations for Pentecostal-Charismatic Spirituality,” 42

Journal of Pentecostal Theology   3 (1993):  91-112 (98).  Also, see his book Christ and the Spirit:  Spirit-
Christology in Trinitarian Perspective (Oxford:  Oxford University Press, 1994).

 Clark Pinnock urges us to re-think this doctrine, not by throwing away the forensic model, but by 43

enriching it with the Eastern model of union or theosis.  See Pinnock, Flame of Love, 149-150.  Also, Frank 
Macchia has done a great deal of study in this particular dimension with regard to justification.  See 
Macchia, “Justification and the Spirit:  A Pentecostal Reflection on the Doctrine by which the Church 
Stands or Falls,” PNEUMA:  The Journal of the Society for Pentecostal Studies  22, no. 1 (Spring 2000):  
3-21.  Also, see Veli-Matti Kärkkäinen, “The Holy Spirit and Justification:  The Ecumenical Significance of 
Luther’s Doctrine of Salvation,” PNEUMA:  The Journal of the Society for Pentecostal Studies  24, no. 1 
(Spring 2002):  26-39.  Also, see D. Lyle Dabney, “’Justified by the Spirit’:  Soteriological Reflections on 
the Resurrection,” International Journal of Systematic Theology  3, no. 1 (March 2001):  46-68.
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vindicated.  What if Jesus’ resurrection has ramifications for justification (Rom 4:25) and 

what if the Spirit who raises Christ from the dead has something to do with the justifying 

event?   Lyle Dabney suggests viewing redemption “from the perspective of resurrection 44

in the Spirit” and thereby seeing salvation in more holistic terms.   Through the 45

resurrection by the Spirit, Christ was justified by the Spirit (I Tim 3:16) and therefore 

believers can await the promised assurance of our own transformed existence.  The same 

Spirit who raised Christ from the dead will raise our mortal bodies (Rom 8:11).  Dabney’s 

comments here are powerful:   

And in raising our mortal body, God will redeem not just that 
body, the locus of our existence, but the entirety of our embodied life:  
the whole of our relationships, our experiences and our encounters, all 
that makes up our identity. . . What would it mean to have all our 
broken relationships with God and world and our fellow human beings 
rectified and made whole? . . . For in Christ and through the Spirit, God 
has acted not simply to raise a characterless core of our being shorn of 
all the particularities of our concrete history, nor simply to resuscitate 
our corpse, but rather to claim and transform our life, all our embodied 
life of relation and experience and encounter.   46

  
This is not just an external pronouncement of our legal standing in Christ, but the 

fulfillment of God’s new creation in us by the Spirit.  Christ was raised and justified by 

the Spirit; we have that hope as well. 

A final point of consideration in our examination of the Spirit and Christ relates to 

the subordinationist tendencies of evangelicals to place the Spirit “under” Christ.  In 

 This is basically the question that D. Lyle Dabney raises in “Justified by the Spirit,” 47-8.  Also, one may 44

find a similar direction (i.e., regarding the role of the Spirit in salvation) in his Die Kenosis des Geistes:  
Kontinuität zwischen Schöpfung und Erlösung im Werk des Heiligen Geistes in Neukirchener Beiträge zur 
Systematischen Theologie, ed. Wolfgang Huber, Bertold Klappert, Hans-Joachim Kraus, Jürgen Moltmann 
and Michel Welker, vol. 18 (Neukirchener-Vluyn:  Neukirchener Verlag, 1997).

 Dabney, “Justified by the Spirit,” 63.45

 Dabney, “Justified by the Spirit,” 61-2.46
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many places throughout evangelical literature, language of rank and hints towards 

subordination of function and essence abound.  This is understandable in many ways—

partly because of the Western propensity to subordinate the Spirit; partly because the 

cross, atonement, and conversion through Christ’s work have been the focus of 

evangelical church services and theology.  However, I believe that the greatest problem 

facing us here is that we do not know how to craft a doctrine of the Spirit that does justice 

to his behind-the-scenes role in Scripture and yet honors him in a way that still allows for 

equal glory to shine on the Christ.  I believe that a robust trinitarian theology of the Spirit 

would begin to resolve these apparent conflicts.  The Spirit points us to Christ, but the 

Spirit also lives with us, groaning with us to God the Father on our behalf.  Why should 

we purposefully subordinate the Spirit when in fact the entire Triune Godhead is at work 

in our redemption and lives? 

A practical way in which this applies is precisely in the language of subordination.  

If there is hierarchy in God without equality in persons and essence, then there is much 

greater likelihood to be hierarchy of an unhealthy kind among us as believers.  Donald 

Bloesch suggests that Spirit Christology should balance the polarity of Logos 

Christology.  However, he immediately adds this comment:  “The challenge today seems 

to be to rediscover the complementarity of Logos and Spirit while still maintaining the 

subordination of Spirit to Logos (which is the biblical pattern).”   First, I believe that we 47

assume subordination of the Spirit is a biblical pattern, but have we examined this 

adequately?  The cursory examination we have offered above provides enough evidence 

 Donald Bloesch, The Holy Spirit:  Works and Gifts in Christian Foundations (Downers Grove, IL:  47

InterVarsity Press, 2000), 223.
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that the Spirit is not always behind-the-scenes; at the very least, subordination would not 

be a happy word choice for the Spirit’s activity in the New Testament!  Second, what 

does this do to the overall logic of the Trinity as revealed in the Scripture?  Is Bloesch 

referring to subordination of function (as I presume he is)?  Even here, however, such 

language smacks of subordination of essence, or at least assigns a lesser role to the Spirit.  

If we have gleaned anything from our discussion about the Trinity it is that the Spirit is 

the trigger for the overflow of God’s fellowship towards the world.  The Spirit is the 

point of contact between the divine and human spheres in a way that is different from the 

point of contact more obviously and visibly made by the incarnation of the Son.  To be 

sure, the Spirit does not come to humans “as a revelation of independent content, as a 

new instruction, illumination and stimulation of [humans] that goes beyond Christ, 

beyond the Word, but in every sense as the instruction, illumination and stimulation of 

[humans] through the Word and for the Word.”   Thus, the Spirit is truly the Spirit of 48

Christ. 

In developing a theological rationale for a Christ-centered college or university 

educational system, Duane Litfin crafts an important statement regarding the focus on 

Jesus Christ.  The Spirit does not draw attention to himself, but to Christ.  “The Spirit is 

scarcely slighted when we look to the Son; it is the Spirit’s essential purpose in the world 

to help us do precisely that.”   Admitting that the Spirit’s role is broader than that of just 49

 Karl Barth, Church Dogmatics, 1/1:  452-3.  This is held consistently by Barth.  It appears again in the 48

doctrine of reconciliation.  He says, “Thus the only content of the Holy Spirit is Jesus.”  Barth, The 
Doctrine of Reconciliation, in Church Dogmatics, vol. 4, part 2, ed. G. W. Bromiley and T. F. Torrance, 
trans. G. W. Bromiley (Edinburgh:  T & T Clark, 1958), 654.

 Duane Litfin, Conceiving the Christian College (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 49

2004), 46.
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a spotlight on the Son, Litfin still wants to warn against creating a “rupture” between the 

Spirit and Christ by removing or minimizing the Spirit’s Christ-centered role in the 

world.  50

I agree with this approach to the Spirit and Christ; it is consistent with a Christ-

centered pneumatology.  However, I also wish to push us further along the lines of 

theological examination of the various functions and aspects of the Spirit as supported by 

Scripture and as connected to Jesus the Christ.  I believe that we can carefully do this 

without causing a rupture between Christ and the Spirit.   For example, the Holy Spirit 51

as the Counselor or Comforter is sent by the Father and the Son (John 14:26; 15:26).  

Jesus is sending “another counselor” (allon parakleton)—which may mean “another who 

is similar in kind to me.”   In other words, this is a type of replacement for the lack of 52

Jesus’ physical presence.  Does this make the Spirit subordinate to the Son in any way?  I 

think not.  But also the Spirit is not speaking of himself, but always pointing us to Christ.  

Does this make the Spirit subordinate to the Son?  I think not.  Moreover, in his role as 

Counselor, the Spirit is called along side of us in our experiences in this life in order to 

 Ibid.50

 I do not intend to support some kind of pneumatic abstraction of Christianity by directing our thoughts 51

away from the Son.  I am suspicious of trends to make the Spirit the answer in some theology of religions 
or some universal application of faith without Christ at the center.  I should think the Spirit would be 
suspicious of such attempts as well!  However, it seems that this fear is not as well founded as some 
evangelicals presume in their writings.  One does not have to end up in a Christless religion of the Spirit if 
one asks deep and penetrating questions of the Spirit of truth, who will guide us into all truth.  While my 
good friend, Amos Yong, does not end up with a Christless religion, he does approach the question of 
religious pluralism from a pneumatic and phenomenological perspective, not a Christocentric one; thereby, 
he believes he can bridge the “impasse” by initiating the dialogue with more spirit/spiritual concerns than 
soteriological/Christological concerns.  This is perhaps one approach to the issue of a theology of religions.  
See Amos Yong, Beyond the Impasse:  Toward a Pneumatological Theology of Religions (Grand Rapids:  
Baker Academic, 2003).  Also, there are some aspects of this approach developed further in Yong, The 
Spirit Poured Out on All Flesh:  Pentecostalism and the Possibility of Global Theology (Grand Rapids:  
Baker Academic, 2005).

 The Greek word allon may have this force with it as opposed to heteros, “another of a different kind.”52
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help us.  When we groan with the hardships and vicissitudes of life to such an extent that 

we do not know what to pray for, “the Spirit himself intercedes for us, through wordless 

groans” (Rom 8:26; TNIV).  The Spirit helps us in our weaknesses, always conforming 

us to the image of Christ so that we are “being transformed into his image with ever-

increasing glory, which comes from the Lord, who is the Spirit” (II Cor 3:18; TNIV).  If 

the Spirit is in some way “filling in” for Christ until he returns, how can his role or 

position be subordinate?  Surely, the Spirit is purposefully and intentionally tethered to 

Christ, but there are dimensions of the Spirit’s work that expand beyond Christ to the 

Trinity as a whole.   Jürgen Moltmann reminds us that the “trinitarian Persons do not 53

merely exist and live in one another; they also bring one another mutually to 

manifestation in the divine glory.”   God the Father is the “Father of glory” (Eph 1:17); 54

 It is for this reason that I find “subordination” language with respect to the Spirit entirely inappropriate.  53

Bruce Ware even posits that in the age to come the “Spirit will take the backseat to the Son and the Father.  
What has been true in eternity past, in the incarnation of the Son upon the earth, and through all of the work 
of the Father and Son in our lives now as Christ builds his church, is also true in eternity future, as the 
Spirit takes the position subordinate to the Son and the Father,” Father, Son, and Holy Spirit:  
Relationships, Roles, and Relevance (Wheaton, IL:  Crossway Books, 2005), 125.  In addition, Ware uses 
this theological approach to demonstrate the headship and authority of certain roles in the church and also 
in marriage.  If one approaches the Trinity as a hierarchy and the members of the Trinity as unequal in some 
sense, then the propensity to mimic that hierarchy in the fallen world of humanity exists to an exponential 
degree.  Miroslav Volf points this out in relation to the hierarchical view of the Trinity held by then 
Cardinal Ratzinger that influences his hierarchical view of the church.  See Volf, After Our Likeness:  The 
Church as the Image of the Trinity in Sacra Doctrina:  Christian Theology for a Postmodern Age, ed. Alan 
Padgett (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 1998).  A trinitarian pneumatology, which 
I am proposing and supporting, would find no one member of the Trinity the undue focus of attention and 
thereby not allow a hierarchy but instead a lively equality among the members.  This, too, would help the 
church to focus its own understanding of the value of humans and their equal worth to God (and each other) 
in its thought and practice.  Here we need only remember the mutual love, the mutual reciprocity, the 
mutual dance of the Trinity in perichoresis.  Peter Hodgson reminds us that “Subordination of the Spirit, 
marginalization of women, and exploitation of nature have gone hand in hand in the history of the church,” 
as quoted in Molly Marshall, “Participating in the Life of God,” 142, fn. 21, from his book, Winds of the 
Spirit:  A Constructive Christian Theology, 276.  This may be an overstatement, but it should jar our senses 
and remind us that hierarchy in the hands of fallen humans—even in the hands of Christians—is a 
dangerous thing.  Therefore, to posit the Spirit as eternally subordinate (as does Ware) seems inappropriate.  
It continues the legacy not only of diminishing the glory of the Spirit but also of the entire Trinity.  In my 
view, only a trinitarian pneumatology and a trinitarian Christology and a trinitarian patrology will 
overcome the imbalance.

 Jürgen Moltmann, The Trinity and the Kingdom:  The Doctrine of God  (San Francisco:  Harper & Row, 54

Publishers, 1981), 176.
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God the Son is the “reflection of glory” (Heb 1:3); and God the Spirit is the “spirit of 

glory” (I Pet 4:14).  All share in the divine glory, but each seems to have a role designed 

to increase the glory of the other.  My point is that none is diminished in glory because of 

this. 

The Spirit and Scripture 

Donald Bloesch offers a thought that is reflective of what we have discussed up to 

this point and provocative for where we are headed in our consideration of the Spirit and 

Scripture:  “Some theologians have erred by subordinating the Spirit to the Word; others 

by elevating the Spirit over the Word.  If we mean by the latter the living Word, Jesus 

Christ, then we must view him as equal to the Spirit, though he has a certain priority in 

the economy of salvation.  If we are thinking of the written Word, however, the Spirit 

clearly has precedence, since the Bible was produced by the inspiration of the Spirit, and 

the Spirit uses the Bible to bring sinners to the knowledge of Jesus Christ.”   This last 55

clause is an evangelical understanding of the Spirit and Scripture.  The purpose of 

Scripture is primarily to be used by the Spirit to share the Good News (euangelion) to the 

world, revealing God’s self to humanity.  Scripture is useful for teaching, reproving, and 

correcting in the church, but its main service is in the re-telling and re-presenting of the 

story of God in Scripture through the Spirit.  Obviously, the heart of that story is the 

Good News of the revelation of Jesus the Christ, who for our sin and salvation came to 

earth, lived as a human being, died, and was raised to life by the Spirit of the Living God.   

 Donald Bloesch, The Holy Spirit, 57-8.  This is one of the best statements I have seen among 55

evangelicals on these relationships.  The reader can also see (perhaps more clearly) the direction toward 
which I have been pointing in the previous sections with regard to the relation of Christ and the Spirit.
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Some evangelical discussions of Scripture in the past three decades have focused 

on what I consider to be a debate revolving around issues of modernity more than issues 

of foundational importance for the movement.   Questions of the authority of Scripture, 56

the inerrancy of the Bible, and the appropriate model of evangelical interpretation have 

blown up a “perfect storm,” overwhelming the broad tent of evangelicalism and 

threatening to send the coalition of evangelicals into splintered, smaller tents of their 

own.   While evangelicals have always stressed a “high” view of Scripture, we have also 57

become less than “generous” in our orthodoxy regarding various views of how Scripture 

is to be regarded and what each particular group will approve as “high” enough.   To be 58

sure, there is a danger of reducing Scripture to mere human writing, but a rationalistic 

argument of inerrancy alone will not stem this tide. 

Instead of engaging in the particularities of this debate, allow me to sketch a 

broader approach to Scripture that includes consideration of the Spirit’s role beyond the 

 For a more extended discussion of what I mean by this statement, see Terry Cross, “A Proposal to Break 56

the Ice,” 44-73, especially pp. 51-57 and p. 56, fn. 25.  I state there, “Inerrancy is a dead theological term; it 
is non-Scriptural and hearkens back to an era when evidences and rationales were meant to offer apologetic 
proof,” (56, fn. 25).

 Here I use the imagery of a large tent, borrowing the idea from Donald Dayton, “Some Doubts About the 57

Usefulness of the Category ‘Evangelical’,” in The Variety of American Evangelicalism, ed. Donald Dayton 
and Robert K. Johnson (Downers Grove, IL:  InterVarsity Press, 1993).  Diversity is stretching the tent of 
evangelicalism.  I am suggesting that the issue of Scripture and more particularly that of inerrancy may 
blow down the tent itself.  What I attempt to craft in this section is a different approach to Scripture that 
hopefully posits a high view of the text and its authority, but in the Spirit, not in some propositionalist sense 
of proof that would cause one’s mind to submit to the truths therein.

 The phrase “generous orthodoxy” apparently originates with Hans Frei, a professor at Yale, in dialogue 58

with Carl F. H. Henry.  It refers to an openness of spirit in the dialogue of theology so that we can arrive at 
a better understanding of truth.  See Frei, “Responses to Narrative Theology:  An Evangelical Proposal,” in 
Theology and Narrative:  Selected Essays, ed. George Hunsinger and William Placher (NY:  Oxford 
University Press, 1993), 207-8.  Also, it is described by George Hunsinger, “What Can Evangelicals and 
Postliberals Learn from Each Other?” in The Nature of Confession:  Evangelicals and Postliberals in 
Conversation, ed. Timothy Phillips and Dennis Okholm (Downers Grove, IL:  InterVarsity Press, 1996), 
141-2.
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traditional understanding of inspiration that is common to so many evangelicals.   There 59

are two prongs in this broader approach that could initiate our discussion.  First, since the 

Spirit testifies of Jesus Christ and the Spirit has inspired the Scriptures, an essential goal 

of the proclamation of Scripture is to portray the Good News of Jesus Christ.  How is this 

done?  We realize that God the Spirit has inspired (breathed into) the writers the content 

and intent of what God wanted humans to know (II Tim 3:15).  The Spirit “carries along” 

the writers of Scripture so that the words they write are not their own but portray—with 

all their humanness—the content and intent of God (II Pet 1:21).  But does the extent of 

the inspiration apply only to the written documents?  To respond affirmatively to this 

latter idea is to limit the action of the Spirit in Scripture to time past.  Surely the Spirit 

 The classic statement and portrayal of this comes to fruition in the writings of B. B. Warfield and A. A. 59

Hodge of the Old Princeton school.  For an excellent portrayal of this approach and its influence on 
fundamentalism and the eventual evangelical movement, see Stanley Grenz, “Nurturing the Soul, 
Informing the Mind:  The Genesis of the Evangelical Scripture Principle,” in Evangelicals and Scripture:  
Tradition, Authority and Hermeneutics, ed. Vincent Bacote, Laura Miguélez, and Dennis Okholm 
(Downers Grove, IL:  InterVarsity Press, 2004), 21-41, (especially 30-32).  Also, I recognize that some 
evangelicals “in the tent” will be uncomfortable with my by-passing the inerrancy discussion in this way, 
but there are just as many (if not more) evangelicals who will see this as a legitimate direction.  
Pentecostals, for example, do not seem to have a need to engage modernism per se.  As Nancey Murphy 
has observed, Mennonites and Pentecostals attempt to hold a more middle position in relation to 
fundamentalism vs. liberalism.  See Murphy, Beyond Liberalism and Fundamentalism:  How Modern and 
Postmodern Philosophy Set the Theological Agenda (Harrisburg, PA:  Trinity Press International, 1996), 6, 
fn. 8.  Hans Frei has noted that liberalism and fundamentalism are really “siblings under the skin.”  See 
Frei, Types of Christian Theology, ed. George Hunsinger and William Placher (New Haven:  Yale 
University Press, 1992), 84.  And Joel Carpenter has shown that “Many holiness Wesleyans came to accept 
the doctrine of biblical inerrancy even though that belief is not a Wesleyan way of understanding the 
Bible’s inspiration and authority.”  See Carpenter, Revive Us Again:  The Reawakening of American 
Fundamentalism  (NY:  Oxford, 1997), 237.  I would add that Pentecostals also find themselves influenced 
by a fundamentalist DNA that is not part of their true genetic composition.  Some of this “unease” with 
fundamentalist approaches to Scripture is portrayed well by Donald Dayton, “The Pietist Theological 
Critique of Biblical Inerrancy,” in Evangelicals and Scripture:  Tradition, Authority and Hermeneutics, 
76-89.
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who inspires the writers of Scripture can also be present throughout history to engage, 

inspire, and illuminate the readers and hearers.  60

It is for this reason that I find Karl Barth’s approach to the three-fold form of the 

Word of God to be engaging.   The three forms of the Word of God may be envisioned in 61

the image of three concentric circles.  In the center is the Word of God, Jesus the Christ.  

The two remaining circles obtain their content and life from their association with this 

inner circle.  The second circle outside of the person of Christ is the written word of 

Scripture, which attests to the revelation of the Word of God (Jesus Christ—the inner 

circle).  The third circle is based upon the first and second circles; it is the proclamation 

of the Word of God (mainly, preaching and teaching).  The second and third circles in 

Barth’s view have the opportunity to become the Word of God for us here and now.  62

As humans proclaiming the Scriptures and pointing to Jesus Christ, we rely on the 

Holy Spirit to present the Good News to the hearts and minds of hearers.  The preacher’s 

task is to witness to or to “herald” the Good News in such a way that reiterates God’s 

speaking in Jesus Christ in the past (Deus dixit) and to present the future promise of 

 Clark Pinnock notes that F. F. Bruce suggested that we not separate the Spirit’s work of inspiration from 60

the subsequent work in illumination.  I am following that line here.  See Pinnock, “The Role of the Spirit in 
Interpretation,” Journal of the Evangelical Theological Society  36, no. 4 (December 1993):  491-497 
(492-3).

 I should note here that I believe Barth may not be precisely appropriate for evangelicals  on everything in 61

this regard, but that his ideas are surely helpful in considering the role of the Spirit in relation to Scripture.  
For example, I want to say more than his thesis that human words (written or preached) become the Word 
of God by the Spirit.  I want to say that the human authors of Scripture leave their human imprint but also 
have preserved in their writing by the power of the Spirit the precise content and intent of God.  Thus, I do 
not want to believe in the Bible, but to believe the Bible.  I do not want to worship the written Word, but I 
do want to say in some sense that the written Word is the Word of God as well with a power that is living 
and active (Heb 4:12).  For our purposes, however, I am not focusing on what more could be said but rather 
on what insight can be gained for evangelicals by Barth’s proposal.

 Karl Barth, Church Dogmatics, 1/1:  88-124.62
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salvation because of this past event.   Humans may acknowledge God’s Word to them 63

when they truly “hear” it in the Spirit.  As Barth states, “We must make room for the 

miracle of acknowledging the Word of God.”   It is in the Holy Spirit alone that humans 64

are truly “free for God.”   However, this message that the Spirit brings to humans is not 65

an understanding devoid of content; it is instruction brought by the Spirit, “for the Word 

is never apart from the Holy Spirit.”  66

The Spirit re-presents to us Jesus Christ through the proclamation of Scripture.  In 

some mystical manner, the Spirit reaches over the time and space of several thousand 

years of human history and brings us face-to-face with Jesus the Christ—whom we may 

acknowledge in faith or deny in doubt.  Such a re-presentation is not crafted by my own 

human abilities—homiletical or teaching skills, personal charisma, eloquence in 

communication—but rather by the power and presence of the Spirit (I Cor 2:4-5).  It is 

the Spirit who “mediates the Christus Praesens,” presenting the crucified and risen Lord 

and opening the heart to “see” and believe in him.  67

This approach seems to offer a great deal to evangelicals by reinvigorating the 

role of the Spirit in the hearing and preaching of the Word of God—two aspects that are 

 Karl Barth, The Doctrine of the Word of God in Church Dogmatics, vol. 1, part 2, ed. G. W. Bromiley and 63

T. F. Torrance, trans. G. T. Thomson and Harold Knight (Edinburgh:  T & T Clark, 1956), 70-121.  Barth 
calls these the “past recollection” and “future expectation.”

 Barth, Church Dogmatics, 1/2:  258.64

 Barth, Church Dogmatics, 1/2:  243.65

 Barth, Church Dogmatics, 1/2: 244.66

 In describing Karl Barth’s view of the Spirit, George Hunsinger has captured this aspect masterfully.  See 67

Hunsinger, “The Mediator of Communion:  Karl Barth’s Doctrine of the Holy Spirit (1999),” in Disruptive 
Grace:  Studies in the Theology of Karl Barth (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 
2000), 148-185, (161).
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vital to the evangelical movement.  Yet some may think that this approach is too mystical 

for evangelicals.  Perhaps such thinking is too tied to a rationalism that requires the truth 

of Scripture to respond with mere mental assent and not also with one’s entire life.  

Indeed, Jesus is re-presented to us by and in the Spirit in such a way that our whole 

person is asked to respond (Matt 22:37-39).  Jesus imparts himself to us in the Spirit and 

we in turn are able to respond with our entire selves in the Spirit.  68

James McClendon has proposed a “baptist vision” for an approach to reading the 

Bible in a way that is not clearly Catholic or Protestant.  There is much here that I find 

resonating with evangelicalism and also with our approach of the Spirit’s re-presentation 

offered above.  First, they accept the “plain sense” reading of Scripture, seeing some 

continuity with their lives and the story Scripture tells.  Second, they acknowledge some 

point of the story of Scripture will lead them to its application.  Third, they “see past and 

present and future linked by a ‘this is that’ and ‘then is now’ vision, a trope of mystical 

identity binding the story now to the story then, and the story then and now to God’s 

future yet to come.”   This final aspect of the baptist vision, as McClendon calls it, 69

seems precisely what we have been describing—except without the acknowledgment of 

 Hunsinger, “The Mediator of Communion,” 161.  Also, Donald Bloesch writes in these terms quite 68

frequently.  For example, he says, “For biblical evangelicals, the truthfulness of the Bible cannot be 
determined by historical investigation, since this truth is inaccessible to human perception and conception.”  
He continues by stating that the truth of the Bible “is the revelational meaning of the events that are 
described, not the events in and of themselves.”  See Bloesch, Holy Scripture:  Revelation, Inspiration and 
Interpretation  (Downers Grove, IL:  InterVarsity Press, 1994), 19.

 James McClendon, Jr., Systematic Theology:  Doctrine, vol. 2 (Nashville:  Abingdon Press, 1994), 45.  69
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the Spirit’s role in this re-presentation.   It is the Spirit who awakens the Word in us so 70

that its seed can sprout on good ground, alerting us to the reality of Jesus the Christ as the 

Son of God. 

In addition to this first “prong” in our approach to Scripture, there is a second.  

John Webster has offered a provocative dogmatic treatise on Scripture, addressing 

primarily the concepts of revelation, sanctification, and inspiration.  Although 

evangelicals may use the adjective “Holy” before “Scriptures,” we usually do not think of 

sanctification in relation to the Scriptures themselves.  Since one of the essential works of 

the Spirit is sanctification, it seems appropriate to ask what such a work might look like 

in relation to the Bible.  Frustrated with the deistic or dualistic approaches to the divinity/

humanity framework for considering Scripture, Webster posits sanctification by the Spirit 

as a potential way to reconsider the whole question without the baggage of previous 

attempts.  He describes sanctification as a process in which God, who is entirely free, 

commands and molds the “creaturely element” to enter divine service.   For Webster, 71

sanctification does not imply a cooperative effort between God and the creature, as if 

building “upon some inherent holiness of the creature’s own.”   Holiness belongs solely 72

 Originally, I came upon this thought of re-presentation in the writings of Wilhelm Hermann, a teacher of 70

Barth in theology.  I read him as sketching a way to overcome the historical “ditch” of Lessing by speaking 
of the way the “inner life of Jesus” forms a stream into which believers may now stand and participate, 
almost as if they were in the historical past with him.  The tendency for the elimination of the historical 
Jesus in this approach of Hermann and the individualistic, pietistic ramifications make the overall view 
difficulty (especially as Hermann states it in his writing), but it triggered my thoughts about this spiritual 
“stream” and the way the Holy Spirit may work to re-present this Jesus Christ to us.  See Wilhelm 
Hermann, The Communion of the Christian with God:  Described on the Basis of Luther’s Statements 
(Philadelphia:  Fortress Press, 1971).

 John Webster, Holy Scripture:  A Dogmatic Sketch in Current Issues in Theology, ed. Iain Torrance 71

(Cambridge:  Cambridge University Press, 2003), 27.

 Webster, Holy Scripture, 27.72
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to God as an incommunicable attribute.  If creatures become holy is it because God has 

chosen to make them holy—a sanctitas aliena.  Yet the story does not end here.  The 

sanctifying Spirit who is Lord is also the Giver of Life.  God the Spirit pours this life into 

the horizontal dimension of creatureliness without abrogating it, thereby infusing it with 

holiness—a sanctitas infusa.  Webster suggests that this may be conceived in analogous 

form with the way the Spirit operates in making Scripture “holy.”  The accent seems to be 

on the divine gift of grace to Scriptural authors to write God’s words, but almost equally 

important is the human response to that grace to write them in all their creatureliness.  

Sanctification may then be broadened to consider the work of the Spirit in the lives of the 

community of faith—the fellowship of believers who read, preach, and hear the 

Scriptures.  The people of God are being sanctified by the Spirit of God, who is also at 

work in making the Scriptures holy. 

This has interesting and powerful implications for evangelical theology.  While 

they can only be pointed to in this chapter, it is hopeful that discussion about Scripture 

will once again be incorporated within a robust, trinitarian pneumatology rather than 

splinter into various groups with differing passwords, converging like a tornado on the 

tent of evangelicalism. 

The Spirit and Life 

In this final section we will briefly consider a few of the ways that we experience 

the Spirit in this life, with a hopeful expectation of the life to come.  First we should state 

that while the Spirit is one bridge of connection between the divine and human lives, the 
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“Holy Spirit is not our experience.  The Holy Spirit is God.”   Evangelicals cannot afford 73

to mistake their experiences and their spirituality for the Holy Spirit.  However, that 

being said, evangelicals must also not squelch the Spirit’s activity within our everyday 

lives and the life of the Church—as if the Spirit only behaves in a way that is tame and 

bourgeoisie.  As humans who are asked to dedicate their entire lives to God, believers 

come to this dedication with a capacity not just for intellectual understanding but also for 

emotional, spiritual, and sensory “understanding.”  We are whole persons who are 

fragmented by sin and who are being pieced back together by God’s Spirit through 

regeneration and sanctification.  Surely we cannot assume that God’s Spirit would leave 

us just as broken and internally scattered as when he found us! 

Understanding the total demand of the Good News requires evangelicals to 

reconsider their pietistic backgrounds, where the soul is nurtured and the emotions are 

free to express their love for God and others in a variety of ways.  However, 

understanding this more holistic dimension of humanity may also require some 

deepening of theological talk about sin—about what splinters our selves.  In this regard, I 

find some liberation theologies and feminist theologies provide excellent contextual 

conversation partners for evangelical theology, opening the windows of our stuffy 

theological rooms to allow some fresh air into the discussion.  For example, Serene Jones 

has provided a reconsideration of sin that attempts to remain consistent to her tradition 

(Calvin) while at the same time responsive to the current concerns of feminist thought.  In 

one place, Jones connects Calvin’s view that sin is unfaithfulness with some current 

 David Willis, Clues to the Nicene Faith:  A Brief Outline of the Faith (Grand Rapids:  Wm. B. Eerdmans 73

Publishing Company, 2005), 105.

!  30



conceptual imagery of mistreatment of women.  A person in a state of unfaithfulness 

experiences radical loss, “without both the sanctifying structure of God’s love and the 

ever renewing forgiveness of justification.”   Hence, humanity produces many different 74

fruits of sin.  One of these Calvin describes as “despoilment”—a loss of one’s original 

integrity where the “self deteriorates in the absence of its constitutive boundaries, and 

society is plundered of the justice that gives it integrity.”   These descriptions, says 75

Jones, provide her with useful ways to reconsider the feminist concerns regarding 

oppression and violence.  I also think that they provide evangelicals with a framework to 

consider a re-mapping of sin in its many horrid dimensions (especially those that we 

cannot even recognize in ourselves). 

Why should evangelicals work at re-mapping sin in today’s world?  The answer is 

quite straightforward:  how can we speak the Good News to the world without 

understanding some of the permutations that sin possesses in our various contexts? 

In addition to experiencing God and our sin in its wholeness, evangelicals need to 

recapture the relational dimension of God’s being.  As we have noted in the first section 

on the Spirit and Trinity, God dwells in community—Father, Son, and Spirit.  While 

humans cannot fully recreate that fellowship on earth, there is a sense in which we are 

taken up into that community by the Spirit.  Evangelicals have been wont to announce the 

Good News with a healthy dose of the bad news.  By this I mean that sin is usually 

preached about in ways that circulates around those behaviors that we find abhorrent.  We 

 Serene Jones, Feminist Theory and Christian Theology:  Cartographies of Grace, in Guides to 74

Theological Inquiry, ed. Kathyrn Tanner and Paul Lakeland (Minneapolis:  Fortress Press, 2000), 107.

 Jones, Feminist Theory and Christian Theology, 107.75
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assume that we preach people into conviction, neglecting this fundamental role of the 

Spirit to “convict” or “convince” of sin.  The idea of guilt within our evangelical 

congregations seems much more prevalent than grace.  Therefore, the above section on 

reconsidering sin was not meant as new ammunition for the old battery of evangelical 

guns against sinners.  Instead, what if our focus would switch to the story of God (the 

Good News!) as one of a lover who has gone searching for his beloved; as one of a 

woman franticly searching for a choice lost coin; as one of a father who daily stands at 

the gate, straining to see a wandering son’s silhouette in the horizon (Luke 15).  What if 

union with God were the goal and what if conversion meant an “awakening to love”?   76

What if the Spirit wants to woo us into God’s transforming life?  What if the Spirit 

desires to bring us into intimacy with God and other humans?  How would the Good 

News sound in this language and accent? 

Having experienced the grace of God in our lives through the work of Christ and 

by the power of the Spirit in us, believers are established then to share the love of God 

with their fellow human beings.  It is the Spirit who stirs in us a responsive love to God 

and a concomitant love for neighbor (Matt 22:37-39; Rom 5:5).  The fruit of the Spirit, 

which resonates almost perfectly with the character of Christ, grows in us by the planting, 

watering, and sunshine of the Spirit so that we may grow up in all things to be like Christ 

(Gal 5:22; Eph 4:14-16).  The fundamental fruit of the Spirit by which we live and by 

which the Spirit fosters relationality in the Godhead and among humans is love.  As God 

the Spirit raises us to participation with the very life and fellowship of the Triune God, 

 Pinnock, Flame of Love, 157.  I find Pinnock’s description of this shape of the “Good News” simply 76

breath-taking.
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we are transformed from glory to glory so that we may walk in newness of life.  It is the 

Spirit who connects us to the presence of the Infinite God, even though we are finite.  It is 

the Spirit who transforms us from death to life.  It is the Spirit who propels us to love 

those who seem unlovable—the radical other.  This is the impact of the Good News in 

our lives.  This is what it means to be truly evangelical. 

Finally, any evangelical talk of the Spirit in a believer’s life needs to consider the 

specter of individualism (especially in the West).  As I have attempted to portray 

throughout this chapter, God is relational, reaching out to humanity and the created order 

through the person of the Spirit, so that in some sense we may join in the life of God.  

However, much of evangelical preaching remains focused on the individual—especially, 

the individual’s choice for or against God.  It is surely one reason why we may be 

uncomfortable with talk of a social Trinity and a relational God; it is also certainly the 

reason why evangelicals have not written much about ecclesiology.    77

While God is clearly concerned for individuals, God’s Spirit does not work to 

unite us to God for the sake of leaving us to talk alone to our solitary, inner selves.  God 

lifts us into the life of God so that we—transformed and renewed by the Sprit—might 

enter into the lives of others.  This is not just to perform some random acts of kindness, 

but to assist others in seeing the reality that is God through our lives.  While evangelicals 

have been keen on speaking about God, we have been less sharp on living out our 

 See Bruce Hindmarsh, “Is Evangelical Ecclesiology an Oxymoron?  A Historical Perspective,” in 77

Evangelical Ecclesiology:  Reality or Illusion? ed. John Stackhouse, Jr. (Grand Rapids:  Baker Academic, 
2003), 15-37; also see Michael Jinkins, “The ‘Gift’ of the Church:  Ecclesia Crucis, Peccatrix Maxima, and 
the Missio Dei,” in Evangelical Ecclesiology, 179-209.
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professed relationship with God before others.  The Spirit helps us to balance this 

speaking and living. 

Part of how we live in this world is as a people who are already experiencing new 

life in Christ through the Spirit but are not yet in the life of the age to come.  This tension 

of “already/not yet” is a well-documented principle in Paul’s writings.   A fundamental 78

aspect of this tension is the role of the Spirit in bringing the new life of the new era into 

our earthly lives here and now.  The Spirit is the seal who marks us in Christ and who is 

“a deposit guaranteeing our inheritance until the redemption of those who are God’s 

possession—to the praise of his glory” (Eph 1:14; TNIV).  The Spirit allows us to “taste 

of the powers of the coming age” (Heb 6:5; TNIV) without transporting us there in toto.  

The perfection and righteousness that is in heaven in the coming age is planted in some 

measure in our hearts here in this world by the Holy Spirit.  This “taste of the heavenly 

gift” (Heb 6:4; TNIV) is not offered us merely to gloat with the insight of the world to 

come or circulate around some super-spiritual realm.  It is offered us so that we might see 

and experience in this world a potential of what a full life in union with God might be 

like one day—in unceasing glory; from this realization, we recognize what a perfect life 

here on earth would look like and how woefully inadequate our structures and institutions 

and lives are by comparison.  This vision of God’s perfection should propel us into the 

physical and natural spheres so that we will strive to make all life in this world a better 

reflection of the life to come. 

 The details of this and other related Pauline thought on the Spirit is best seen through the powerful lens 78

that Gordon Fee places on these writings.  See Fee, God’s Empowering Presence:  The Holy Spirit in the 
Letters of Paul (Peabody, MA:  Hendrickson Publishers, 1994).
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The perfection of God in the age to come can be described well with the Hebraic 

concept of shalom.  Nicholas Wolterstorff has offered several descriptors to flesh out the 

meaning of this word for our context.  Shalom is “peace” or “well being.”  While it is 

“intertwined with justice,” say Wolterstorff, it is more than justice.   Cornelius Plantinga 79

suggests further that shalom is a “universal flourishing, wholeness, and delight—a rich 

state of affairs in which natural needs are satisfied and natural gifts fruitfully employed, 

all under the arch of God’s love.  Shalom, in other words, is the way things are supposed 

to be.”   While I am not necessarily advocating that we usher in God’s reign of the future 80

in the here and now, I am suggesting that at the very least we should reflect the life of that 

reign in the sinful, broken, and damaged world in which we live each day.  It is logically 

impossible for the love of God poured out in our lives by the Spirit to indwell us as 

believers and not work for justice and peace in the world.  If we have been transformed 

by participating in the very life of God by the Spirit, then to the best of our human, 

earthly abilities and with the power of the Spirit, we will love our neighbors by 

transforming the structures that oppress and destroy their very humanity as well as treat 

them as we would treat ourselves.  81

It is here that the Spirit works like a buoying force within us.  Sin in its various 

structural and personal forms are ever before us—some days more rampant and sinister 

 Nicholas Wolterstorff, Until Justice and Peace Embrace:  The Kuyper Lectures for 1981 delivered at the 79

Free University of Amsterdam (Grand Rapids:  Wm. B. Eerdmans Publishing Company, 1983), 69.

 Cornelius Plantinga, Jr., Engaging God’s World:  A Christian Vision of Faith, Learning, and Living 80

(Grand Rapids:  Wm. B. Eerdmans Publishing Company, 2002), 15.

 I find the writing of Ron Sider to be most important in this regard.  See Sider, Good News and Good 81

Works:  A Theology for the Whole Gospel (Grand Rapids:  Baker Books, 1993); also Sider, The Scandal of 
the Evangelical Conscience:  Why Are Christians Living Just Like the Rest of the World?  (Grand Rapids:  
Baker Books, 2005).
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than others.  How can we strike against something so powerful and inevitable?  The Spirit 

of God is one who brings power and hope in the midst of despair and weakness.  The 

Spirit encourages us, motivates us, stimulates our minds to resolve conflicts and tear 

down strongholds of the enemy.  The Spirit urges us to work for justice and righteousness 

here and now as an acknowledgment that things are not supposed to be this way.  

Therefore, we are pilgrims here, citizens of another home.  In the midst of this home, 

however, the Spirit works for justice.  Michael Welker uses a wonderful image to 

characterize this:  “The Spirit of God thus generates a force field of love in which people 

strive so that all things might ‘work for good’ for their ‘neighbors.’”   Hence the Spirit 82

generates genuine hope for the future by engaging God’s people to work for 

righteousness in the present.  83

It is in this context that I see the Spirit’s role in the church.  The mission of the 

church is quite simply the mission of God—to reach out to humanity in love as did Christ 

and invite them to join the divinely choreographed dance of the Spirit to the glory of God 

the Father.  Obviously, this dance engages the whole person and indeed the whole of our 

communal lives on this earth.  No area of life is untouched by this song and dance 

because all things are being brought under subjection to Christ. It is the Spirit of God 

who assists us in completing the purpose for which we have been “apprehended by God” 

 Michael Welker, God the Spirit, trans. John Hoffmeyer (Minneapolis:  Fortress Press, 1994), 227.  I 82

might note that Wolfhart Pannenberg also uses this force field analogy with similar effect.  See Pannenberg, 
Systematic Theology, vol. 2, trans. Geoffrey Bromiley (Grand Rapids:  Wm. B. Eerdmans Publishing 
Company, 1994), 80-84; 99; 110.

 I have been using righteousness and justice somewhat interchangeably, but am aware that their biblical 83

etymology is exactly the same.  Righteousness is not entirely about some personal “rightness” but instead 
includes the communal and societal dimension of living right before others as well as setting the social 
stages for all people to live as God intended.
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in the first place (Phil 3:12).  The Spirit is heading all things to their intended conclusion 

in God.  The Spirit works in the church to build up a community that reflects the triune 

life of God as best it can in a sinful world.  For evangelicals, then, the Good News is not 

just preached, but lived in the power of the Spirit.  The gifts of the Spirit operate within 

the community of faith to encourage and strengthen the body of Christ for the fulfillment 

of its purpose.   Therefore, these gifts are signs of hope—signs of the age to come when 84

the Father will place all things under Christ’s rule of shalom and the reign of God will 

continue forever with “justice, joy and peace in the Holy Spirit” (Romans 14:17).   85

Come, Holy Spirit!

 Although at this point it is probably clear that I am an evangelical-Pentecostal, I should like to note for 84

the reader that I have purposefully refrained from returning to the debates about speaking in tongues and 
the gifts of the Spirit.  Indeed, as one of my colleagues at Lee University has said, the Pentecostal 
movement has become too glossocentric—too tongues centered. [See Donald Bowdle, “Informed 
Pentecostalism:  An Alternative Paradigm,” in The Spirit and the Mind:  Essays in Informed Pentecostalism 
to honor Dr. Donald N. Bowdle, Presented on his 65th Birthday, ed. Terry Cross and Emerson Powery 
(Lanham, MD:  University Press of America, 2000), 9-19 (16-17).  Rather than center on cessationism and 
non-cessationism, I chose to write about issues that I find more important in the long run for the reign of 
God.  Hence, the comments regarding the gifts of the Spirit come at the end in the section that discusses the 
community of faith and its responsibility to the world.  The Spirit’s gifts are meant as God’s encouragement 
for us, not as divisive marks that distinguish us from each other.  That is why I have not entered that debate 
in this chapter; I am hopeful we evangelicals can move on without fixating on tongues or the cessation of 
the gifts.  Clearly, I am not a cessationist of any sort, but there are more things to challenge us about the 
Spirit than this particular footnote in the history of the last century.  After all, we will not be told to enter 
heaven (or not) because we spoke in tongues, prophesied in Christ’s name, or performed miracles; the gifts 
serve to equip and assist the people of God here and now, but they will not last through eternity.  The 
character of Christ as found in the fruit of the Spirit will last through eternity.  In addition, we will be 
judged on the merits of Christ and our response to that grace mediated to us by the Spirit.  Hence, the fruit 
of the Spirit seems more important for the body of Christ than the gifts of the Spirit—although one should 
never stretch such a dichotomy between them since they are both spawned by the Spirit of Grace and 
Holiness.

 This is my translation.85
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