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InTROdUCTiON

by ROY A. HARRISVILLE

The name Hermann Guuokel is as familiar to biblical scholars as their
own. Gunkel founded a “‘school,’” fathered form-critical research,
and taught most of the giants of the last generation, and his literary
efforts constitute the greater part of that volcanic productivity in
biblical studies of the last century which contemporary scholars spend
much of their time struggling to comprehend. His Einleitung in die
Psalmen, for example, still has the floor in the debate concerning the
Bible’s poetic literature.

Here is what at first sight appears to be a modest little work by the
“early Gunkel’’; indeed, it is the very first to come from his pen.
Matched against the activity of the established thinker, the piece seems
elementary, perhaps even clumsy {see Gunkel’s own appraisal in the
Preface).

The method of the more mature genius is, of course, recognizable.
Gunkel refuses the task of interpretation without thought for the
history and traditions of Jew, Hellene, and Hellenist. The difference
may be the delight, even awe, with which the younger, struggling
scholar here makes discoveries.

The prejudices and presuppositions of the more mature Gunkel,
those things he shared with all his tribe and for which he is no longer
celebrated, are also present in this little work, though in initial form:
the fixing of the gospel’s uniqueness—once parallels in extrabiblical
thought have torn away the theory of an originality of ideas—in
“‘religion’’ or ‘‘experience’’; the daubing of ‘““doctrine’” with a big,
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THE INFLUENCE OF THE HOLY SPIRIT

biack brush, and the concomitant notion that creativity in Israel ended
with the major prophets, that the religion of the Spirit, in the words of
another contemporary, had become the religion of a book; the
resultant sanguine but so fragile assumption that recovery of the
historical Jesus would save Christianity from a similar fate; the
anxiety in face of the Bible’s use of imagination, and 2 nod in the
direction of that bloodless accenting of “what does it mean?’” later
come to meet us in the form of a demythologizing program; and
finally, the hermeneutical requirement of ‘‘imitation” {nachem-
pfinden, nacherleben, and nachfithlern) for a true interpretation, What
came to be the exposed and unprotected flank of an entire generation
of scholars is turned to the reader here.

But despite the vouth and vulnerability of its author at the time of
its writing, this little book is still the round, srnooth stone that felled a
Goliath who had dared any to come against him since Hegel and the
Enlightenment. That swollen, preening Philistine was the notion that
“‘Spirit,” and the ““Spirit” of the Bible above all (since it represented
an ‘“‘advance’” in rational religion), was the equivalent of human
consciousness. Gunkel believed the Goliath would not have appeared
had there been no attempt to recognize Spirit as an objectively present
entity. The reason lay deeper—in the assumption that the divine was
disclosed to consciousness since consciousness, whose other name is
“‘Spirit,” was of the essence of the human and the divine, and that
thus one merely needed a good head (enter objectivity) by which to
discern the ways of God with men. No matter what the reason, armed
with what from current perspective can only be called rough tools,
Gunkel put an end to, or, at least, for anyone who can read he put an
end to, that vast notion. **Spirit,” wrote Gunkel, is not the principle
of the religious-moral life—the first critical step toward the iden-
tification of Spirit with human consciousness—for what Spirit does
cannot be identified through intelligibility. On the contrary, Spirit
spells the irrational, the inexplicable; it marks what cannot be grasped
by an effort of the mind—it is supernatural, There is thus no *“‘pur-
pose’’ to Spirit, said Gunkel, enabling one to read off the divine origin
of a deed from its value to an individual or community. Indeed, in the
most primitive period, ““Spirit’’ is either good or evil. And as to its
nature, far from suggesting incorporeality, those terms wind and
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INTRODUCTION

breath are calculated to conjure up thoughts of substance, of air, or
light or fire. As for Paul, the great speculator, he agreed with the
primitive notion, saw the Spirit in ecstatic gibberish, in mantic
prophecy, in a transcendent invasion of the person never to be
identified with the “I’’—but with one proviso. Paul insisted that
the ““gifts’ of the Spirit be used for edification, that their exercise was
of ethical significance. For this reason the apostle came to describe the
entirety of Christian existence as pneumatic. Lest his reader find in
this last result some occasion for the emergence of that old Goliath,
Gunkel concluded that the evidence demonstrated that Paul’s in-
sistence upon the gifts as used for the common good was not a
judgment from experience but a quite arbitrary constraint of love
placed on the pneumatic. Edification, then, did not constitute the
mark of the Spirit’s gift; again, or still, it was the irrational, the
inexplicable, the ‘‘not-1.”’

Against what he had found with respect to “‘Spirit”” Gunkel
measured everything else—Messiah, faith, freedom, flesh, and
kingdom. Indeed, he had one stone left for any who believed
*kingdom’* marked some brotherhood of man realizable by human
effort. ““Every kingdom exists so long as there is a power to preserve
it,”” he wrote, and on the basis of the evidence he contended that the
power which supports that order of things in which the divine will is
manifest is transcendent, that is, ‘‘it is present wherever the Spirit of
God enters to break the devil’s might.”” Whatever other stones were
left in Gunkel’s bag we leave the reader to discover.

It was his concession to personality, to the individual as vehicle or
bearer of transcendence, which made it difficult for Gunkel to allow
to the New Testament authors, particularly to Paul, any thought of
Spirit which did not root in experience. He went so far as to insist that
what could not be traced to the religious life had no value, a tenet
bequeathed to a subsequent generation for which the term existential
would carry so much freight. For this reason, the relation between
Paul’s teaching concerning the Spirit and his teaching concerning
Christ remained something of an enigma to Gunkel. He was aware of
Paul’s preference for the latter, and of the former as rooted in the
apostle’s education and experiences with his churches, and he con-
cluded that the teaching about Christ was the peculiarly Pauline
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expression of what the apostle was contending for in his doctrine of
the Spirit. Gunkel could even write that the apostle’s teaching
regarding the Spirit took on its peculiar shape from his conversion.
But these remain merely hints or clues at best, and their context is still
that concession to experience, the experience of the religious person-
ality. Where the two strains come together is the point where Paul’s
experience constitutes a reflection or refraction—what God had
accomplished in Jesus Christ “‘while we were enemies,’’ before belief,
before experience, before conversion.

Still, David was not the only shepherd boy in Israel, merely the
greatest, and Gunkel was not the only giant-killer, though his hope
that this little book would soon be outdated by an “‘abundance of new
discoveries™ has still not been fulfilled, at least not altogether. Even if
he had not killed Goliath, the killing of the lion or the bear would have
been reason enough for telling his story. Who remembers J. Gloél, or
who ranks Wendt and Pfleiderer with Gunkel? Those were the lions
and the bears. But Gunkel did kill Goliath, and this little piece is his
Valley of Elah.

Just now, when reaction to formalistic religion requires that every
Christian person exercise such unusual gifts as Holy Writ describes, it
is necessary to remember that such a reaction is but the obverse side of
that coin of the identification of Spirit with consciousness—one great
giant of a notion felled long years ago, by Hermann Gunkel, in 1888.



AUTHOR'S PRrEIACE TO THE

Second and THirRd
German EdiTions’

The present publication, the author’s first, initially appeared in 1888
and has found unexpected favorable reception with the rheological
public, especially in recent years. The publisher informs me that the
book, which has for some time been out of print, is continually
requested, and it has been decided to publish it again. Faced with the
question as to whether and to what extent [ wished to make changes in
the new printing, 1 have let various considerations induce me to leave
the book unchanged. For though I still hold to the basic position set
forth in it, a fresh treatment of the same theme would mean an
altogether new book. But 1 will not write this new book, not now,
when 1 am occupied by other literary activities, nor later. I must
content myself with having furnished a stimulus in the area. But I use
this occasion to indicate briefly what kind of new treatment I have in
mind, and aiso to refer to Heinrich Weinel’s Die Wirkungen des
Geistes und der Geister im nachapostolischen Zeitalter (1899). In this
excellent book 1 recognize the legitimate continuation of my studies
and observe with particular delight that in going beyond the results [
then obtained, Weinel has advanced to views and methods that were
also disclosed to me throughout the years.*

1. This preface, prefixed to the second edition, has been examined for the third edi-

tion, but I have refrained from essentially altering the words written in 1899, and wish
te be understood from that date,

2. From the literature which has since appeared, and which I no longer have been able
to pursue completely, I refer especially to Wilhelm Bousset's very worthwhile and in
turn forward-leading review of Weinel’s work in the “Gottinger Gelehrte Anzeige,”
1901, pp. 753ff. [Addition to the third edition.]
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The real task of my little work was to ascertain the symptoms by
which an ““effect” of the Spirit was recognized, and in face of the
modernizings of exegetes who, without historical reflection and in-
fluenced by rationalism, know nothing of the “‘effects’” of the mvedua
and render “‘Spirit’* a pure abstraction. It was thus my concern not to
describe individual pneumatic phenomena but to set forth what was
common to them all and thus the typically pneumatic. I had also
realized that the task first of all is not to produce a New Testament
doctrine of the Spirit but rather to describe the specific experience of
the pneumatic.

Now, however, the goal of any further treatment of this theme
would have to be a graphic presentation of individual effects of the
Spirit in the apostolic age, and on the basis of these findings. For this
there is abundant and extremely significant material available, by
‘which a host of unintelligible or half-understood passages can take on
new light—as Weinel has already demonstrated for a large part of the
New Testament and often in such a surprising and happy way. It
would be particularly fruitful to investigate the pneumatic aspect in
the person of the Lord. Actually, my book dealt with many pneuzmatic
experiences, but of course not in total or in sufficient depth. This was
due in part to the limited character of the theme as sketched above.
Moreover, I was hindered by the then prevailing situation, which
posed all but insurmountable difficulties for such an academic
research. After all, in those days every future researcher had first to
win by his own sweat the foundations of a truly historical exegesis of
the New Testament. Being at that time 2 young, unproven beginner,
and faced with many a contradiction, I was forced on every hand to
state clearly and to defend the position 1 had just won (for this reason
1 hope the present reader will excuse the book’s frequent polemic) and
had neither time nor energy to deepen it sufficiently. When 1
reexamine my work now, I am struck above all by the fact that it often
describes the pneumatic phenomena from the standpoint of an alien,
aloof observer. It would be wiser and more appropriate first of all to
interpret those phenomena just as the pneumatic himself perceived
them. But this divergence of my present opinion from my opinion at
that time is no accident. The latter suited the level of my development
at which I could very well regard these mysterious appearances, so
removed from common sense, as an alien observer, but clearly could

2



AUTHOR'S PREFACE

not be sympathetic to them as if they were my own. Now I believe 1
have a better and more discerning knowledge of the subject, par-
ticularly from a more thorough reading of the Old Testament
prophets, and 1 see that these things take on life—though but from a
distance—only when we are able to live the pneumatic’s inner states
after him. At that time, I believed that the conviction that a person
has a spirit or demon results from certain perceptions formed by the
alien observer. Since he cannot explain certain phenomena in any
other way he interprets them as the effect of some supernatural being.
Now [ see that the conviction that a spirit is speaking or acting through
the pneumatic is not a later conclhusion drawn by another but the
direct experience of the one inspired. In this manner one senses those
experiences as the effects of an alien being, of a2 power not the “*1,”
and wishing to dissuade the one who has had them from this con-
viction would be as useless as a blind person’s insisting to someone
who can see that there is no sun at all because he himself does not see
it. Thus, whoever happens to write on this theme in the future, or
otherwise intends to form an independent judgment on it, must
first somehow put himself in a position to share the feeling of the
pneumatic. In any event, he should trust not me or others tike me but
the prophets of the Old and the pneumatics of the New Testament,
that genuine, psychological events are at issue here, not phrases or
superstition. Though imitation and dogma may play a great role in
this area as well, though even superstition may be close at hand, none
of it would exist if real events were not underlying.

Whoever intends to describe such pneumatic experiences may not,
for instance, describe only New Testament matters. The material in
the New Testament is too meager for that and too difficult to in-
terpret, just as the earlier and quite self-evident isolation of the New
Testament in scientific investigation variously hindered a truly vital
grasp of the history of New Testament religion. In the present work
the author has at least added the Old Testament and Judaism. The
fact that the latter was mishandled was novel to this special area eleven
years ago. Then, even in a biblical theology of the New Testament,
Judaism was as good as totally ignored by many researchers, and
where New Testament doctrines were concerned, it was deemed
scientific to search the Old Testament for ‘‘points of contact,”” as the
technicus terminus read. Today the situation has been greatly altered,

3
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but there is still much to do until we gain an intimate knowledge of the
religious life of Judaism. But even with this added dimension, the
material would not vet be sufficient but would leave the quite im-
proper impression that such phenomena occurred only in Israel. Of
course, the organized church of every age maintains that the epoch of
the prophets and of revelation is past. In reality, however, the
pneumatic phenomena have merely retreated, have never died out.
They reappear in the light of history in special times and persons and
are present even among us. I am thinking merely of the history of
mysticism or of occultism. And these events occur not merely in the
Christian church. There is scarcely a folk or a religion where similar
phenomena could not be found. So there is a vast, almost in-
calculable, and extremely multiform material that must all the more
be set in motion in order to understand the New Testament
phenomena. We should not be afraid that this will obscure the
originality of the New Testament pneumatic phenomena or of the
great bearers of the Spirit throughout history. It will not obscure this,
only illumine it. All the history of religion, when pursued in a suitably
comprehensive and wise fashion, will serve only to demonstrate the
originality and marvelous grandeur of primitive Christianity, par-
ticularly of the gospel.

In the present little work this material outside the New Testament is
given too short shrift. When I first wrote this book the prophets were
scarcely known to me from every aspect, and, as far as I know, there
was no theological publication from which 1 could have learned to
understand their pneumatic experiences. Now, as then, a description
of *“‘prophetism’” which really laid hold of the matter is still lacking.
What has been written on this theme serves the dogmatic aim of in-
terpreting the prophetic experiences from the perspective of a given
author’s world view much more than it does the historical purpose of
describing and conceiving them psychologically. What depressed me
then with regard to Judaism was the still-universal prejudice that there
were o pneumatic experiences at all in that period.’ Further, a deeper

3. For the moment, see, e.g., my statements regarding the visionary experiences of the
“‘prophet Ezra’’ in Apokryphen und Pseudepigraphen des Alten Testaments, ed. Emil
F. Kautzsch (Tubingen, n.d.), vol. 2. [Addition to the third edition.}



AUTHOR'S PREFACE

penetration of the topic was made more difficult by the tendency to
pursue the term mvedpa when describing the religious phenomenon of
the mveipa, a tendéncy which clings to much of the research on
“‘biblical-theological concepts’’ like a chronic disease and which I well
knew even then to be a fundamental error—whoever hangs on the
term cannot see the life—but from which I was still not able to keep
myself totally free.

At that time I lacked material for church history, for what is
contemporary, and for other religions. All in all, I lacked a view that
was able to embrace the individual detail. Further, 1 was not totally
unaware that certain nervous states are related to pneumatic
phenomena, or at times match them more or less closely. In our texts,
insanity and possession by the Spirit are in fact often compared. In the
Old Testament both are denoted by the same term: X421n1. But here
too the material was not at my disposal. A future reviser would have
to make up for all this. Weinel, whose book 1 have cited above, is
already master of material greater by far than I was then.*

In order to evaluate pneumatic experiences we must first of all
sharply distinguish the experience of the pneumatic himself from the
interpretation given it by him or his observers. Such interpretation
varies according to the cultural epoch and religion of the evaluator. In
instances in which we today see nothing but nervousness, iliness, or

‘insanity—I am thinking of Saul’s melancholy or of the demonic in
Jesus’ day—the ancient period thought to find supernatural causes.
But even interpretation can diverge most widely, according to the
various religious epochs. The Israelite prophet of the older period
sensed the impact of Yahweh in his ecstasies and visions; the prophets
of the later period dared only think of an angel in such an instance.
What they sensed was at bottom the same, or at least something very
similar—only the interpretation they gave the experience was dif-
ferent. In ancient Israel, where nationality and religion in-
terpenetrated and where ancient naiveté did not yet recognize the
distinction between the secular and the sacred which dominated the
later period, influences of God’s Spirit were seen even in certain

4. In a manner most deserving of thanks, Boussel refers to further matesial in the
“Gottinger Gelehrte Anzeige,” 1901, pp. 762ff. {Addition to the third edition.]
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experiences that a later age would have marked down as profane.
Thus in antiquity the wondrous power of the artist, the uncanny
wisdom of the judge, and the superhuman bravery of the hero were
derived from Yahweh. In the most primitive period, one had no
compunctions about encountering Yahweh'’s Spirit even in the lusty
brawler Samson, or of conceiving an insane person as possessed by the
Spirit *‘from Yahweh.”” No wonder, then, that in the New Testament
age the symptoms of demons and the Spirit are so alike—originally,
the demonic as well belongs to men of the Spirit. The remarkable
parallel in Paul’s utterances concerning the Spirit and concerning
oneness with Christ is to be understood in this light. Two separate
interpretaiions of the same experience are involved. The experiences
are to be interpreted from out of Paul’s person, and the two series of
interpretations which he gives them from out of the history of
religion.

I will add here a few observations on the history of religions. When
an ancient—and on occasion even a later—period refers to many
spirits, this is not a later differentiation of the one Spirit of Yahweh
but rather the most primitive idea, older even than the religion of
Yahweh itself, an idea stoutly thrust into the background by the
Yahweh religion but not entirely eliminated. In the New Testament
age, this primeval polydemonism appears again in the form of belief
in all sorts of demons. It makes its appearance in another sphere, in
the Testaments of the Twelve Patriarchs. When this writing derives
every human deed, resolution, and thought, indeed, even the seven
senses from good or evil spirits, these are not the author’s ““fan-
tasies’’; but they are very interesting—though judged from a religious
poini of view quite worthless—vestiges of primeval religion.’ Finally,
it is appropriate to note here that despite the assertion of church
dogma the Spirit has never really become a person in the faith of
humankind. Since time immemorial, something indeterminate, im-
palpable, and impersonal has clung to the idea of Spirit, and ex-

5. For the moment, see the extensive literature compiled by Carl Brockelmann in
Zeitschrift fiir alttestamentliche Wissenschaft (Tubingen, 1906}, p. 31. In additicn, see
Bernhard Stade, Biblische Theologie des Alten Testaments, 1:140, and Wilhelm
Heitmalier, fm Namen Jesu (Gottingen: Vandenhoeck & Ruprecht, 1903), p. 165.
[Addition to the third edition.]
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periences in which one sensed the impact of a person have instead been
assigned to Yahweh, to an angel, or to Christ.

in addition, it is necessary for the historian of religion to recognize
the great variety in individual pneumatic experiences and do them
justice. Pneumatic impulses of will—I am using the language of
Weinel—can involve, for example, a quite aimless raving, running,
and leaping but also the highest and most noble stirrings of the will of
which mankind is capable, and both can meet in the same person. For
this reason, findings with respect to the pneumatic may be of no value
at all for the great history of religion—in ancient Israel the seer oc-
casionally answered questions regarding the whereabouts of stray
cattle—but on the other hand the greatest persons to whom we owe
everything were pneumatic. The historian, however, should have eyes
for the whole.

Accordingly, the evaluation of pneumatic experiences for the
history of religion must be made with great care. Everywhere churches
have canonized the pneumatics of a given past, and, where possible,
they have relegated those of their own time to the periphery as heretics
and fanatics. Protestant churches in particular, with their sole
veneration of scriptura sacra, have not allowed a modern pneumatic
to emerge who might have been a threat to this authority. Even the
Enlightenment found only superstition and fanaticism here. In the joy
‘of first discovery, a modern trend in the other direction is in danger of
vastly overestimating these things. But this danger of one-sidedness on
the one or other hand is emphatically to be avoided. The historian,
cognizant of a great amount of material, will certainly not prize such
phenomena as such. Often enough, they are scarcely distinguishable
from illness, and their content, religiously speaking, is frequently of
the most worthless kind. In some instances, however, the historian
will defer to them in awe and wonder, since he knows that the epoch-
making religious experiences have almost always appeared in this
form, that the decisive religious personalities were for the most part
pneumatic, and that the greatest epochs in religion were often pneu-
matic, But here too the historian will guard against exagger-
ation—mvetua and religion are not identical. We hear nothing of the
muziua in the great and fundamental ideas of the Sermon on the
Mount, and certainly Paul Gerhardt was no pneumatic,
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Pneumatic experiences are to be differentiated sharply from the
doctrine of or speculation on the Spirit, where complex religious-
historical constructs may be involved. Even Paul’s speculation
regarding the Spirit poses a very difficult problem. As clear to us as
Paul’s own perception is, together with the experiences which form its
background {(this is set forth in the present work), just as difﬁcu}t is it
for us to recognize the history that accounts for the interpretations he
found and the further ideas he attached to them. I can no longer
believe that this speculation is to be understood solely from Paul’s
experignces. The fact that the language of this speculation already
appears in fully fixed form speaks against it. His utterances con-
cerning oneness with Christ pose an even more difficult historical
problem. Here too language teaches us to assume a prior history. But
since 1 am not in a position now io describe this problem in detail, I
will forego even hinting at a possible solution here and shall be content
merely to make reference to these questions.

It is very likely that the time for composing a complete history of
the mvefipa has not yet arrived. In the meantime, it must be a matter of
monographs. The model for such treatment is Weinel’s work men-
tioned above, which has as its theme the period from Paul to Irenaeus.
[ hope that the other epochs of history will soon claim the attention of
scholars; that the early apostolic period and Paul, to the extent not yet
covered by Weinel, will not on that account be forgotten; and that the
present little book will soon be totally outdated by an abundance of
new discoveries.



INTROdUCTION

in the history of primitive Christianity the activities of the Spirit are a
factor of greatest significance. They assumed widest scope in the life
of the earliest communities, as the Book of Acts and the Pauline
Epistles both make clear. We may justly assert that, alongside other
factors, earliest Christianity retained its peculiar character, per-
ceptible in all its varying tendencies, not least from the conviction that
it had the Spirit. For Paul too our contention is no doubt correct.
Within his world of ideas as well the Spirit is a most important and
unique concept. For this reason biblical-theological scholarship
has been occupied with Paul’s teaching concerning the Spirit. But
there has been much less discussion of the views which the oldest
community prior to and in addition to Paul entertained of the Spirit
"and his activities. Even in the most recent publication,' which gives
detailed analysis of Paul’s teaching concerning the mvelua, the ideas of
the communities regarding the Spirit are scarcely taken into account—
at a disadvantage to the subject. For it cannot be disputed that even
Paul’s position at this point in his teaching can be properly un-
derstood and evaluated only when we first consider the ideas that were
available to the apostle within Christian circles.

In what follows, the question will be raised as to what type of
phenontena the communities and Paul regarded as pneumatic, and
why it 1s these that are derived from the Spirit. This will enable us to
define the concept of an activity of the Spirit and thus that of the
Spirit himself, and will help us to show the relation between the Spirit
and similar concepts. We can do this, of course, only if we continually

1. 1. Gloél, Der heilige Geist in der Heilsverkiindigung des Paulus (Halle, 1888).
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keep in mind the significance of the Spirit for the Christian life. By
taking this path toward the concept of ‘“‘Spirit”” and thus often ex-
ceeding the limits of biblical theology, we hope to present a livelier
picture of the mveoua than if we were to occupy ourselves merely with

the dogmatic concept of *‘Spirit.””

10



1
The Popular Views

THE MATTER OF SOURCES

What are the sources in which we can recognize how the primitive
Christian community viewed the Spirit and his activities? In the letters
of Paul himself, especially in 1 Corinthians, we find a series of
statements in which Paul refers to popular views held in the com-
munity. Here then are ideas as they existed in Gentile Christian
churches. Most recent scholars often assert that the view of the divine
Spirit and his activities which must have been held at Corinth is to be
explained by the influence of originally pagan religious ideas.’ For
this reason we must examine other sources in order to test the Chris-
tian character of the Corinthian views.

The ideas of the earliest Jewish-Christian community are found in
the synoptic Gospels and their sources. Among them, Luke, of course,
is to be used with caution because he is in part dependent on Paul. The
most important source, and for us the most comprehensive by far, is
the Book of Acts. Naturally, what was said of the third Gospel applies
to this source as well. In addition to possible Pauline influence, we
must observe whether or not it betrays the perspective of a later
generation. But, as none will deny, Acts still rests on older, and for
our task exceptionally rich, sources, which, of course, can seldom be
peeled away with any certainty. Next, the Apocalypse—even in the
eveni it should be a “‘Christian revision of a Jewish exemplar’—is at

1. C.F.W. v. Weizsicker, Das apostolische Zeitalter (Freiburg im Breisgau, 1888), p.
298; C.F. Georg Heinrici, Das erste Sendschreibernt des Apostels Paulus an die Korinther
(Berlin, 1880}, p. 390.
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least to be used in its clearly Christian orientation and sup-
plementation.

We may use other writings of the New Testament—there is no
agreement as yet regarding their independence from or dependence on
Paul—only when we find in them parallels to such sequences of ideas
as have already been recognized as early apostolic (1 Peter, James,
and the Gospel and Epistles of John). The same method applies to
the Deutero-Pauline literature (Ephesians, Hebrews, the Pastorals,
and perhaps 2 Thessalonians).

We will not err if in our evaluation of the above-named sources we
continually keep to what is common and consistent in the primitive
Christian view but on the other hand proceed with special caution
where the individual sources diverge or are not harmonious.

Since we will be making our way in part on uncertain ground, the
guestion as to what kinds of sources this portion of our research will
use for corroborating, clarifying, and throwing light on the resulis
obtained is of special significance. On the occasion of a similar theme,
H. H. Wendt® has set up a method of ‘‘examining Paul’s utterances to
determine whether or not they can be explained from Old Testament
usage.”” This method, which Wendt seeks to apply even to the
majority of the remaining New Testament authors, is—apart from his
polemic against interpreting Paul on the basis of Hellenistic ideas—
not quite correct.

Wendt does not consider a factor of primary importance among
pre-Christian assumptions with respect to the usage and sphere of
ideas in the apostolic age: Judaism. In Emil Schiirer’s judgment, the
legal orientation dominated all religious life in the time of Christ.
““Thus,”’ Schiirer writes, “‘in that period even the Old Testament with
the great abundance of its religious ideas edged toward the in-
dividual’s consciousness only by the light given it from legalistic
Judaism.’’* Now, of course, the preaching of Jesus is altogether
congenial to prophetism. The gospel possessed by the earliest comn-
munity is a fresh sprout from the old, all-but-withered root of Old

2. H.H. Wendt, Die Begriffe Fleisch und Geist (Gotha, 1878), p. 90.

3. Emil Schiirer, Die Predigt Jesu in ihrem Verhdltnis zum Alten Testament und zum
Judentum (Darmstadt, 1882}, p. 5.
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Testament prophecy, And the gospel did not emerge or spread without
Old Testament influence. But it is certain that we must proceed with
greatest care if we intend to demonstrate New Testament views as the
effects of Old Testament ideas that had died out in Judaism. First of
all, the assumption of Jewish influence always carries much greater
probability than does the assumption of the influence of the Old,
Testament. And in any case, it is an error of great magnitude to ignore -
Judaism as such. We must therefore designate Judaism as the real
matrix of the gospel—the apostles emerged from Jewish ideas, and

"g

with Jewish ideas they had to come to terms with one ancther—but ,f

without denying the influence of z reading of the Old Testament. In
each individual instance it is the task of biblical theology to arrive at a
decision concerning the origin of a New Testament idea—a task that
has indeed been conceded but not yei really taken up. Bui the only
tvpe of Judaism we shall consider in this first chapter {the purpose of
which is to develop the views of the primitive Christian community)
is Palestinian Judaism. For many questions the application of this
method is of greatest significance, and though it is not unimportant
where our questions are concerned, it is still not really essential, for in
the matter of the Spirit’s activities we have to do with an ancient
Hebrew or perhaps primitive Semitic conception that had undergone

only slight changes in the apostolic age. Further, the Old Testament%
sources yield a richer material by far. But even in this instance, the use
of Jewish literature alongside the Old Testament is a matter of course.

/

AN EARLY APOSTOLIC DOCTRINE
OF THE SPIRIT?

Our most important observation, one which is decisive for grasping
what was understood by ‘‘Holy Spirit”’ in the apostolic period, is that
the primitive community was not at all concerned with a doctrine of
the Holy Spirit and his activities.®* What is involved here is not a
creedal statement, as was, for example, the assertion of Jesus’
resurrection for those who had not seen and vyet believed. Rather, at
issue are guite concrete facts, obvious to all, which were the object of

4. Contra Otte Pfleiderer, Paulinismus {Leipzig, 1873), p. 202, who says of the
““traditional doctrine’” that *“the nvelipa is received in baptism.”
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THE INFLUENCE OF THE HOLY SPIRIT

‘ daily experience and without further reflection were directly ex-
perienced as effected by the Spirit. In the eyes of the primitive
Christian community these manifestations render the presence of the
Spirit an undeniable fact. So it is conceivable that apart from the
allusions of a person such as Paul, a man by nature given to reflection,
we find in our sources absolutely no doctrinal statements regarding
the Spirit, though we find a host of descriptions of the Spirit’s ac-
tivities. We who live in a later age and do not as a matter of course
have analogous experiences on which to draw can only grasp the
primitive, apostolic view of the Spirit by proceeding from his activities
as reported to us and by attempting to conceive the Spirit as the power
calling forth these activities.

The same holds true of the Old Testament. It is a dangerous error?
to concelive the Spirit in the Old Testament—to the extent that genuine
religious and moral activities do not fall to his share—as ““on the
whole”’ belonging ‘‘to an antiquity adorned by legend’ or to an
“‘ideal end time,”” and thus to assign his activities ““on the whole™ to
fantasy and not to real history. If the notion of Spirit in ancient Israel
had not been uncommonly vivid, a fact that can often enough be
proved with examples, then its origin and persistence throughout
many centuries up to the apostolic age would be totally inconceivable.
Morsover, pneumatic personalities are named in whom the Spirit
worked nothing principally religious or moral—we refer, for example,
to Saul--and we must reckon with the fact that because of the great
gaps in the description of the history of Israel handed down to us, we
are almost always dependent on inferences from the nonhistorical
books for a description of popular life in Israel.

Indeed, in the sources of the New Testament which we cited above,
as well as in Judaism and the Old Testament, the most varied activity
is conceived as belonging to the Spirit.® It is all the more necessary to
treat in detail the question concerning what was common to all these
spiritual phenomena. But since we are dealing here with an idea that
was unisually vital in primitive Christianity, we may not hold to

5. Wendt, Begriffe, p. 35.

6. Enumerations are offered in ibid., pp. 32ff.; Edvard Reuss, Geschichie des Alten
Testaments (Braunschweig, 1881), p. 317; Hermann Schultz, Alttestamentliche
Theologie, 2d ed. (Frankfurt am Main, 1878), p. 545.
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theorems that a later historiographer {(Luke) or dogmatician (Paul)
may offer but must set ourselves in the apostolic period and ask, What
were the symptoms by which earliest Christianity determined that a
phenomenon was an activity of the Spirit?

THE SPIRIT AT WORK ON AND
THROUGH THE PERSON

We must note first that not “‘all self-attestation and activity of God,
or the revelation in its entire compass™ is traced to the Spirit.”
Rather, only a portion of all those events in which the divine in-
withouf exception, only those events that impinge on human existence
are described as activities of the Spirit. Thus, the dvegyrjuara Tof
mvetpatog never involve the effects of God on nature but always in-
volve activities toward the person, pertaining solely to his inner life or
enabling him to appear as actor in certain mighty deeds of the Spirit.
The Spirit works on and through the person. Thus, such divine ac-
tivities as an earthquake, or such an event in the Old Testament as the
destruction of a city, or divine blessings in nature, and so on are not
derived from the Spirit of God. On the other hand, in the New
Testament all activities of the Spirit can be derived from God or
Christ, and almost all from an angel. An exception to the first rule
appears in 2 Kings 2:14, 15, in which the Spirit of Yahweh divides the
water of the Jordan in order to prove by an external, natural oc-
currence that the Spirit, with his wondrous power, has passed from
Elijah to Elisha. A bit more enigmatic is the “‘spirit of judgment
and . . . spirit of burning”’ in Isa. 4:4, by which Yahweh will cleanse
the iniguities of Jerusalem. It is possible that the prophet has in mind
that Yahweh wiil raise up men who by this Spirit will purge the wicked
from the earth (Isa. 11:4). But it is also possible that he conceives the
spirit of judgment and destruction as a devastating, divine storm
which snatches the godless from Israel’s midst (such as, e.g., in Isa.
30:28; 40:7; Job 4:9; 15:30; Wisd. of Sol. 5:23; 11:20; see 2 Thess.
2:8). In the latter case, we would note a second exception to the rule.

7. Contra Hermann Cremer, Wdrterbuch der neutestamentlichen Gricitdt, 5th ed.
{Gotha, 1888), p. 741.
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The New Testament might furnish such exception in the idea under-
lying the infancy narrative in Luke and in Matthew, according to
which Jesus was conceived by the Holy Spirit—which is intended to
mean that for Jesus, and not as for ordinary persons chosen by God to
be prophets, the Holy Spirit was not something added to nature, a
donum superadditum, but rather the agent who continually and
totally filled his life, just as it was the Spirit who began it. This
thought is conveyed by the idea of the Spirit of God as a creative spirit
of life, an idea usually separated from that of the Spirit as a principle
of divine activities in and through the person.

THE SPIRIT AND THE
MORAL-RELIGIOUS SPHERE

It is a well-known observation that according to the popular view®
the Spirit is not, as it is for Paul, the principle of the Christian
religious-moral life and that the Spirit is thus not regarded as author
of all Christian action. And when J. E. Gloél® supposes that in Acts
the total “‘religious and moral life of fellowship in the earliest com-
munity”’ is an effect of the Spirit, this can be proved neither from the
Pentecost narrative, in which the Spirit directly works only glossolalia
and prophecy, nor from Acts 2:42-47, in which there is not one
syllable to indicate that the ideal state of the community described
derives from the Spirit. In Acts 4:31 that which is worked by the Spirit
is the courage of faith persisting in persecutions, not the consensus of
believers as reported at the beginning of a new section (Acts 4:32).'°
But conversely, not all the Spirit’s gifts of grace belong to the sphere
of the religious-moral life. Hermann Schultz’s statement’' regarding
the Old Testament, to the effect that a moral element does not directly
inhere in the word spirit, can be immediately applied here when, for

8. See Bernhard Weiss, Lefrbuch der biblischen Theologie des Neuwen Testaments, 4th
ed. (Berlin, 1884), p. 60, n. 2; p. 129, n. 1; p. 595; Outo Pfleiderer, Urchristentum
(Berlin, 1887), p. 255; idem, Paulinismus, pp. 20, 199, 203. Ir recent years, Adolf von
Harnack has made a similar observation in Lekrbuch der Dogmengeschichte, 2d ed.
{Fretburg im Breisgau, 1888}, 1:47, n. 1.

9. Glogl, Der heifige Geist, pp. 239-40.

10. On the passages in 6:5 and 11:24, further cited by Gloél, ibid., see below.

11. Schultz, Alttestamentliche Theologie, p. 547.
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example, we simply recall the prophecy of a great famine which is
traced to the Spirit (Acts 11:28). Thus we have the right to ask this
guestion: In the primitive Christian community are moral or religious
functions derived from the Spirit?

First of all, what is the relation of the Spirit to faith? For Actsifisa
commonplace that to be a believer and to be seized by the Spirit are
separate events. Only the believer, of course, can receive the Spirit, but
whoever has faith does not on that account already have the Spirit (see
esp. Acts 8:12-17). Faith comes through preaching, and the Spirit
descends usually by the laying on of hands following baptism {Acts
8:17; 19:6) or by the laying on of hands prior to (Acts 9:17) and during
baptism (Acts 2:38). The reception of the Spirit is thus God’s witness
to the existence of faith (Acts 15:8ff.; 11:17). Faith, then, is not
derived from the Spirit but is held to be the prerequisite for receiving
the Spirit. Even the first disciples—this is the view of Acts—had long
been believers, even in Jesus® lifetime, and had the appearances of the
risen Lord already behind them when they first shared the outpouring
of the Spirit. The Gospel of John concurs with Acts in this historical
perspective (John 7:39). And Jesus himself first received the Spirit in
baptism!

Indeed, the Pauline utterances do not support those in Acts at all
points. Paul knows nothing of a laying on of hands regularly per-
formed (see Gal. 3:2). And in I Cor. 1:14 he excludes the notion that
only certain persons, as in Acts, are able to convey the Spirit. We must
view that custom (in the Old Testament, Deut. 34:9, etc.), still
reflected in Heb. 6:2 (see 1 Tim. 4:14; 2 Tim. 1:6) and corresponding
to the Jewish custom of 719°10 at the ordination of n*am,'? as a later
institution. But Paul also confirms that the granting of the Spirit
follows faith (see Gal. 4:6).

On the other hand, in such passages as Acts 6:5 and 11:24, faith and
Spirit are intimately connected, and in others, such as 9:31 and 13:52,
a joyful and robust persistence in faith is described as an act of the
Spirit. The first two passages deal with a special energy of faith which
belongs only to especially favored people, just as 9:31 and 13:52 refer

12. See Ferdinand Weber, System der altsynagogalen palistinensischen Theologie
(Leipzig, 1880), pp. 123, 130, 186.
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to a particular perseverance in {aith, that is, a faith under persecution.
It is this faith to which Paul refers when he lists nlotig in 1 Cor. 12:9
and 13:2 as one among other gifts and when he assumes that prophecy
is given only to the person whose faith is especially strong and
powerful (Rom. 12:6). Now, since such a view does not exactly
correspond with Paul’s teaching regarding faith, the apostle must
have encountered it in the primitive Christian community and ap-
propriated it. In precisely the same way, Acts 6:3,10 links to the Spirit
the great wisdom of some members of the Jerusalem congregation,
Stephen among themn. It is a wisdom that distinguishes themn from
other Christians (6:3) and that no one can resist (6:10). The Pauline
counterpart is the Adyog ootplac given only to certain Christians in
1Cor. 12:8, whose activity is quite analogously described in 2 Cor. 10:5.

When Acts 10:46 recognizes that Cornelius and his house possess
the Spirit by the fact that they speak in tongues and extol God, thena
ucyahlvew tov dedv, which is pneumatic in character, is not the usual
praise that any Christian may give at any time but an ecstatic praise
connected with glossolalia (as wdAders 1@ mvevuari in 1 Cor. 14:15; see
Acts 2:11). In this way Paul also distinguishes pneumatic prayer from
ordinary prayer {1 Cor. 14:15).

We may not state, therefore, that the activities of the Spirit are
indifferent to the moral-religious sphere. There are spiritual reve-
lations that occur in this area. But the evervday religious acts of
the ordinary Christian are not perceived as gifts of the Holy Spirit.
Where the moral and religious aspects are regarded as pneumatic,
there is always a heighiening of the commonplace. Incidentally, when
we speak of the Spirit we are thinking less of these activities than of
prophecy, glossolalia, and so on, which do not directly pertain to the
area under discussion. Zechariah and Elizabeth are not Spirit-bearers,
though “walking in all the commandments and ordinances of the
Lord blameless” (Luke 1:6). Simeon’s ‘‘walking’’ does not differ
from theirs—he is *‘righteous and devout,” just as they are (Luke
2:25). And vet the Holy Spirit rests upon him—he was a prophet. If in
the circle of the first Christians the Spirit was regarded first of ali as
the author of particularly outstanding deeds of faith and life, then Si-
mon, the magician of Acts 8:18, would certainly not have gotten the
notion of wanting to buy from the apostles the power to transmit the
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Spirit. The gift of God which he wanted to buy and, of course, to ex-
ploit for profit, was something quite different. Indeed, for faith and
Jove he would have given little money, but as the ancient or modern
age teaches, the gift of prophecy, for example, can be used most
profitably.” In Luke 1:15 a child in the womb is said to have the
Spirit, and of course it can scarcely be ignored that its leaping for joy
(1:44)—a homage paid the yet unborn Messiah—is conceived as an
activity of the Spirit. When, in the view of an ancient period, even a
Beéwog can be credited with the Spirit—and here we surely have before
us a Jewish-Christian source, written before A.D. 70—then we see
clearly how little of piety and morality must have inhered in the
pervasive manifestations of the Spirit.

This observation is the less surprising, since it is confirmed by the
Old Testament and by Judaism. The ordinary conduct of the in-
dividual, Israelite or Jew, is not derived from the Spirit. Piety and
morality as such are thus not regarded as pneumatic. It is not the life
that is pleasing to God but rather the instruction in it—in the prophets
or in the Law—which God has given through his Spirit (see, e.g., Neh.
9:20). And even where believers are aware they have received power
from God for a moral life, there is no reference to the Spirit. With the .
exception of Isa. 11:1,2, 28:6, 32:15ff., Ezek. 36:27 (perhaps Zech.
12:10), Ps. 51:13, and 143:10, among the variously reported activities
of the Spirit there are none named which belong to the moral or
religious sphere. The same is true of the prophets’ self-estimate. We
immediately assume that they distinguished themselves by a lofty
piety, a love for their people eager to sacrifice, and we gain a deep
impression of this in the reading of their writings, particularly their
prayers. Their righteousness before God and men is not without value
for their prophetic calling. Unclean lips cannot proclaim the words of
the Holy One of Israel (Isa. 6), and what the prophets regard as a task
from Yahweh is at the same time their own moral conviction. The
mighty force of their words, still deeply affecting the reader today, is
borne by their consciousness of proclaiming *‘justice’’ (Mic. 3:8).
Precisely at this point such prophets as Elijah and Isaiah are set apart

13. See the temptation narrative and Acts 16:16; Shepherd of Hermas, Mandate 11;
Didache 11; Lucianus Peregrinus Proteus 11.
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from the seers of Israel and other peoples. But they do not trace their
own religious and moral life to the Spirit. The Spirit confers on them a
higher understanding; he gives them a task and authority to announce
it to the people. He also gives the energy to pursue their prophetic
cailing unshaken, but in other respects he does not confer a conduct
pleasing to God. For the prophets too the doing of justice and
righteousness is still everyone’s affair; it is merely the prerequisite for
the prophetic office. Thus, according to the prophets’ own assertion,
the power in which the 117 is manifest in them can only in a Hmited
sense be called ‘*originality in the sphere of religion.””'* What they
possessed from the Spirit was instead originality in religious per-
ception. Wendt’s opinion must be judged by this rule:

Actually, only in the older histories, particularly in the sagalike
narratives of Judges, do we find the Spirit of God conceived in this
ecstatic form; in the prophetic books, traces of such a view appear only
in guite isolated passages; to great extent even the prophetic activities
of the Spirit in the narrower sense . .. give way to other moral,
religious activities, which are especiaily (and that must mean only)
assigned to the messianic king and the community of the awaited end
time. "

If we compare the small number of prophetic passages cited above
which assign religious and moral aciivities to the Spirit of God with
the much greater number of those which refer to activities not
belonging in this sphere, then we cannot conceive how a judgment that
reverses this relationship could arise. !¢

We can observe the same thing in the extracanonical literature of
Judaism, provided we first disregard The Wisdom of Solomon and the
Testaments of the Twelve Patriarchs. Naturally, there is very little said

14, Wendt, Begriffe, p. 33.

15. 1bid., p. 152.

16. The actual situation is as follows (I list only those passages the interpretation of
which appears o me to be certain): 4 passages in the prophets, with moral and religious
activities of the Spirit (Isa. 11:2; 32:15; 28:6; Ezek. 36:27); 7 passages in which the Spirit
of God works in ecstatic fashion (Ezek. 11:24; 3:12; 8:3; 11:1; 43:5; 3:14; 37:1); in 13
passages the genuinely prophetic activities {Isa. 61:1; 63:10-11; 43:14; 48:16; 59:21;
30:1; 42:1; Zech. 7:12; Haggai 2:5; Joel 3:1-2; Hos. 9:7; Mic. 3:8; Ezek. 11:5}. The
ratio of those passages that contain moral and religious activities of the Spirit to those
which derive other activities from the Spirit of Yahweh is thus 4 to 20 or 1 to 5!
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of the Holy Spirit here, but it is precisely this that yields a typical
proof for the accuracy of our assertion. Particularly in those writings
that treat average piety and morality, as does Sirach, the Spirit does
not appear as a present possession. Righteous conduct has nothing to
do with the Spirit. Where the literature of Judaism refers to activities
of the Spirit, the concern is almost always with prophecy, vision,
wisdom, and so on (see Sir. 48:24; Sus. 42:64, LXX;!" Ps. Sol. 8:15;
4 Ezra 14:22;'® Apoc. Bar. 6;2° En. 56:5; 68:2; 71:5,11; 91:1;* Bk.
Jub. 25:31;?2 Asmp. M.* 11:34,* chap. 17, and elsewhere).

Worthy of special note is the fact that such activities of the Spirit
are for the most part events of long ago. Precisely here, at the very
outset of our investigation we see that Judaism distinguished itself
from ancient Israel and from the Christian community by the fact that
it produced no or, stated more cautiously, only very few pneumatic
phenomena. In essence, then, we are compelled to construct our
analogies to New Testament ideas from the Old Testament.

i5 THE VALUE OF AN APPEARANCE A SYMPTOM
OF THE SPIRIT’S INFLUENCE?

We have found that in primitive Christianity only a portion of the
activities of the Spirit are assigned direct status and worth in Christian
conduct. Do all the gifis of the Spirit have at least indirect significance
for the Christian life, influencing it by promoting these gifts? Until
now, this question has not yet been expressly put or answered. But
indeed, all agree that it must obviously be answered in the affirmative.
Thus Weiss writes, ‘‘Naturally, these gifts of the Spirit are not at all to

17. Inthe Susannaiheodicy there is no reference to the Spirit of God, contra Glo#l, Der
heilige Geist, p. 231, n. 2.

18. Edited by Adolf Hilgenfeld in Messias Judaeorum (Leipzig, 1869).

19. “*Ezras propheta latine” in ibid.

20. In Monumenta Sacra et Profana, tom. 1, fasc. 2 {Milan, 1861).

21, Trans. C.F.A, Dillmann (Leipzig, 1853).

22, Trans. Dilimann in Heinrich Ewald, Jahrbiicher der biblischen Wissenschaft, 2d
and 3d ed. (Gottingen, 1850), p. 51.

23. ““Assumptio Mosis,”’ ed. Hilgenfeld in Messias Judaeorum.

24. Ed. Gustav Volkmar, Mose Prophetie und Fimmelfahrt (Leipzig, 1867).
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be construed as merely ‘miraculous phenomena,’ but rather as the
equipping of God’s servants for the work required of them.’"** This is
also the position of Hermann Cremer, Wendt, Otto Pfleiderer, Gloél,
et al.*®

With respect to the majority of the gifts of the Spirit we will im-
mediately concur with the foregoing judgments. Just consider the
preaching of Jesus and his disciples, or the miracles confirming their
preaching, as inspired by the Spirit. But our concern here is with what
iIs common to all the activities of the Spirit. Our question must read:
Is it a symptom of a pneumatic phenomenon that it exercises an es-
pecially valuable effect on the eye- or ear-witnesses, an effect recog-
nized by religious persons to be its divine purpose and on account
of which the pneumatic source of the phenomenon is inferred?

Here if anywhere it is of greatest importance to distinguish the
original event and its evaluation at the time of its occurrence from the
narrative and evaluation of the later narrator. It is obvious that each
historical writer pragmatizes, that his narrative refers to causes and
effects though in most imperfect fashion. Further, it is obvious that
each author who views history in a religious sense regards the effect of
a phenomenon as the purpose intended by God. The latter, subsequent
perception, however necessary for religious people, need not influence
us at all in our investigation. We must rather raise this question: Did
those who experienced the pneumatic appearances or observed them
as eyewitnesses identify them as pneumatic because those appearances
struck them as having a special purpose that they served in an
especially perfect way and, according to God’s decree, should serve?
In other words, are the activities of the Spirit miracles in Schieier-
macher’s terms or in terms of supernaturalism?

Let us imagine what was in Peter’s soul from the situation depicted
in Acts 10:19. Whether this is legend or at least embellished in sagalike
fashion does not concern us, since it is well known that precisely in
sagas the religious views of a period emerge with special clarity. Peter
has received the vision of the great sheet with all kinds of beasts.

25. Weiss, Lehrbuch, p. 60, n. 2; p. 595; p. 129, n. 1.

26. Reglencyclopddie fir protestantische Theologie und Kirche (Leipzig, 1906), 5:12;
Wendt, Begriffe, p. 51; Pfleiderer, Urchristentum, p. 255 (“for special purposes™);
Glogl, Der heilige Geist, pp. 322-23.
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While he is still pondering the meaning of this vision the Spirif says to
him: ““Behold, three men are looking for you. Rise and go down, and
accompany them without hesitation; for I have sent them.”” The Spirit
thus gives Peter information and a command. Peter immediately
recognizes that both come from the Spirit, for in verse¢ 21 he im-
mediately obeys the instruction given him. He cannot have recognized
the voice as God’s from the purpose of the command, for the Spirit’s
intention is clear to him only in what follows {vv. 22{f_; 30ff.), that is,
the first missionary preaching to the Gentiles. And even if he had
known the desire of the men who came to him—which, according o
the narrator, is evidently not the case (see v, 29)—it is not on account
of their content and purpose that he would have judged as “*spiritual®’
the words which an unknown power whispered to him. For our
narrative clearly does not infer from the admittedly legitimate
preaching to the Gentiles that the initial decision to preach to them
derives from God. Rather, justification for the Gentile mission is
inferred from a command to preach to the Gentiles which is
acknowledged to be divine (see Acts 15:8,14).

Thus, in the matter of the vision narrated in Acts 10:19, we find that
although the narrator knows all too well the divine purpose of the
wondrous appearance, the person acting in the narrative does not
infer the activity of the Spirit as such from any recognizable purpose.
So the subject does not perceive a pneumatic appearance when he feels
most intensely that it corresponds perfectly to God’s intentions and
purposes, that is, when at this point he thinks he understands God’s
rule over the world with total clarity. Rather, although he does not
always know to what purpose God has effected this appearance, its
divine origin is still clear from other symptoms. The idea of the Spirit
does not at ail cohere in a religious evaluation of history led by God
toward its hallowed goal.

This generalizing on an observation drawn from one example is
fully justified where it is a matter of reading symptoms thai would
apply in every case. But for greater surety let us consider still other
activities of the Spirit in light of our question.

A quite similar activity occurs in Acts 16:6. Paul is hindered by the
Holy Spirit from proclaiming the word in Asia, even from eniering
Bithynia. It is clearly the narrator’s view that by this action the Spirit
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intended to lead the apostle to Troas and from there to Europe.
According to the narrative, Paul himself knew nothing of this intent.
Weiss actually thinks that the guidance of the Spirit had as its aim a
dispensing with apostolic activity wherever Fewish-Christian com-
munities already existed.?” But quite apart from the accuracy of that
assertion, loaned from 1 Pet. 1:1, what clearly militates against this
view of the Spirit’s guiding is that according to Acts 16:7 Paul and his
co-travelers did not at first recognize the Spirit’s intent but sought to
learn his will by experimentation. Paul was thus firmly convinced that
the mysterious instructions he received derived from the Spirit of
Jesus, for he obeved without delay. He bowed to the divine command
without knowing its purpose. So here too divine authorship is not
inferred from the content or purpose of such a mysterious command,
however worthy of the divine.

The case is similar with Simeon in Luke 2:27. In the opinion of the
narrator, Simeon may have been aware of what the Spirit intended
when he led him into the temple. There he was to experience the fulfill-
ment of the promise given him and behold the infant Redeemer of his
people. At the same time—as the narrator for his part conceives it—
the Spirit selected him to render the Messiah that first homage of the
Israel which awaited him. But while Simeon recognized as divine and
carried out the summons given him to go into the temple because the
Messiah was there, this did not occur because of a content or purpose
that was clearly worthy of the divine. That content could be false and
the purpose unattainable. Other symptoms made him certain that it
was the Spirit speaking to him, quite apart from the content and intent
of the commands. On the other hand, if the foyeofal #v 7@ wvedpan
should be construed, as in Acts 16:6, as an obscure impulse, then it is
also clear in this case that when Simeon viewed it as pneumatic and
yielded to it, he knew nothing of the intent of the Spirit and thus could
not have traced the divine intent of this appearance to its author.

The apocalyptist who asserts he received his revelations £v nveduar:
is convinced of their divine origin, and demands that his visions be so
understood, not because everyone who consoles and warns the church

27. Bernhard Weiss, Lehirbuch der neutestamentlichen Einleitung (Berlin, 1886}, p.
143.
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iz a prophet of God. For if his revelations were tested by this measure,
much could be shown which neither consoles nor warns but simply
predicts the future and would still have been totally useless to the
seven churches had iis pneumatic origin not been established. For him
the divine inspiration of his book stands firm apart from any purpose,
since he recognized the Spirit’s power from other symptoms. And the
esteem given the book is explained only by the fact that the oldest
readers believed the author when he wrote that he was v mvelyats.
They themseives had no indication by which to establish the book’s
inspiration. The lie may also console.

The same is true of the prophecies narrated in Acts 11:27ff., 20:23,
and 21:10-11 and which Paul utters in Rom. 11:25ff. and 1 Cor.
15:23ff. (2 Thess. 2:3ff.). It is not because of the divine purpose to
suppori the brethren in Judea that Agabus’s prophecy of a great
famine coming over the whole earth was perceived as pneumatic.
Rather, because there were other reasons for regarding his prophecy
as taking place dia ol mvedpatog, and that for these reasons the
famine was inevitable, money was collected in Christian love for the
support of the brethren. Thus in the view of the New Testament age,
prophecy was not recognized as such because its divine intent wa_s
noted. The judgment that such and such a prophecy stems from the
Spirit does not in the least depend upon the ascertainment of its
purpose.

It is well known that among the gifts of the Spirit glossolalia oc-
cupies a special place. It was glossolalia that at Pentecost first revealed
the Spirit’s descent upon the believers. In the later conversations in
Acts 10:44ff. and 19:6, it plays an equally prominent role. In Acts
15:8 the occurrence of glossolalic speech at Cornelius’s conversion is
cited as proof that in giving the Spirit God makes no distinction
between Gentile and Jewish Christian. 1t is clear from 1 Corinthians
that this community also ranked glossolalia extraordinarily high. How
would the estimate of just such a gifi have been possible if what was
especially valuable for the edification of the church was universally
regarded as an activity of the Spirit? This much surely follows from
Paul’s description, that of all the Spirit’s gifts the one least valuable
for the life of the church was glossolalia.

All these examples support our thesis that the consciousness of a
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special divine purpose did not belong to the symptoms of an activity
of the Spirit, that for this reason what is of worth (o the community
must not on that account be an activity of the Spirit.

This contention has support especially from what is not said in the
narrative of the Spirit’s activities. If it were true, as is almost always
tacitly assumed, that to each activity of the Spirit there belongs a
divine purpose by which it is known as such, then we could not un-
derstand why the narrators are so often silent about this purpose, or,
when a particularly religious perception gives way to the purely
historical, why they are silent about the effect the manifestations of
the Spirit had on eyewitnesses.

By what means do the Jewish-Christian eyewitnesses to the event
narrated in Acts 10:44 know that it is precisely the Holy Spirit who is
suddenly and unexpectedly poured out on the Gentiles converted by
Peter’s sermon? ““For they heard them speaking in tongues and ex-
tolling God” (v. 46). It is obviously not because of the great effect
speaking in tongues has on anyone but because of the undeniable fact
of that speaking as such that they conclude the Gentiles have received
the Spirit. The same is true in Acts 19:6. Nor is the situation any
different in Acts 15:8. Speaking in tongues as such is already sufficient
proof of the Spirit’s activity within the sphere of the Gentile mission
and is totally apart from the effect of the miraculous occurrence. This
acknowledged activity of the Spirit is a legitimation as valid as are the
signs and wonders reported in Acts 15:12,

Jesus’ response to the messengers from John the Baptist in Matt.
11:2ff. is in full accord with these observations. Jesus replies to the
question whether he is the Messiah not by orienting the Baptist to the
salutary effects of his deeds on the Jewish people but by describing his
works to him. By these John may know well enough that in Jesus the
Spirit promised by the propheis is at work. These works are an
dnéoeific melpatoc xat duvduswe. Again, only the activities of the
Spirit themselves, not their further result, provide the symptom.

Certain phenomena are eg¢ ipse viewed as spiritnal, though their
purpose is often not seen at all, or at least is not spoken of. The
comparison of the Spirit with the wind in John 3:8 best agrees with
this. Just as the coming and going of the wind is an enigma, so it is
with the Spirit. Like the wind, the Spirit mocks all human calculation.
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“¥You do not know whence it comes or whither it goes.”” One can as
little understand the Spirit’s purpose as the way of the wind in the air.
But just as one hears the voice of the wind and thereby recognizes its
presence, so one can perceive the Spirit from his effects.

Let us compare the Old Testament narratives of the Spirit’s ac-
tivities. For the Old Testament too evaluations are given which are
almost in direct proportion to those cited above for the New
Testament.*® It is easy to understand that the narrators very often
supposed they could recognize the divine purposes of the Spirit’s
activities in the course of their story. Thus the narrator of Judg.
9:23ff. knew why Yahweh caused discord between Abimelech and the
men of Shechem through an evil spirit. it occurred in order to atone
for the bloodguilt that both parties equally shared. There is similar
material in Exod. 31:3-4 and 35:31-32, and in Num. 11:17 the Spirit
can actually be called the bestowal of the office of the seventy. In Isa.
61:1ff. and 42:1ff. the Servant of Yahweh is given the Spirit that he
XSV 072 voYn, and in Isa. 28:6 the former rulers are promised the
Spirit to help further Israel’s deliverance from within and without,.
But these passages, of course, only make clear that in his activities,
God’s Spirit may often have an explicit or easily recognizable purpose,
not that he must.

But what significance is there for God’s purposes in Israel when in
Judg. 14:6 the Spirit comes upon Samson in the vineyards of Timnah
so that he tears a lon asunder as one tears a kid? Here it is still clear
that the descent of Yahweh’s Spirit is recognized by quite different
symptoms than by any purpose. When, further, in Judg. 15:14 the
Spirit of Yahweh suddenly falls on the bound and captive Samson so
that he tears his ropes asunder and kills one thousand Philistines, here
too it is simply the superhuman deed as such which is taken to be an
activity of the Spirit, without the narrator’s least thought of assigning
to Samson’s surprising victory any significance for the history of
Israel or the tribe of Dan.

28. Wendt, Begriffe, p. 140: “*for special purposes’’; Pfleiderer, Urcftristentum, p.
255: *“for specific purposes®’; Paul Kleivert, Zur alttestamentlichen Lekre vom Geist
Gottes, Jahrbuch fiir deutsche Theologie: 1867, p. 31: “*for the service of the kingdom
of God”’; Schultz, Alrtestamentliche Theologie, pp. 546-47: **as the moral conditions
or the purposes of the kingdom of God require.””
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There is just as little reference to any purposeful activity of the
Spirit in 1 Sam. 10:6ff. and 19:20ff. This is quite clear when we recall
that the 2307, so vividly described in 1 Sam. 19:20ff., was originally
an ecstatic raving. First Kings 18:7ff. is also of special interest here.
Obadiah, an official of King Ahab, is ordered by Elijah to tell his
master that the prophet is present. Obadiah protests, ‘“Wherein have 1
sinned, that you would give your servant into the hand of Ahab, to
kill me? . . . Assoon as I have gone from you, the Spirit of the Lord
will carry vou whither I know not; and so, when I come and tell Ahab
and he cannot find you, he will kill me.”’ Hence Obadiah thinks it is
possible, indeed even likely, that Elijah, seized by the Spirit and
contrary to the meeting just arranged, will leave the place at which he
is presently stopping. In his view Elijah’s conduct is quite un-
predictable since he is not his own master but under a higher authority
whose purposes are unknown. Obadiah, then, does not share the view
that the function of the Spirit might be a conscious, purposeful ac-
tivity on Yahweh’s behalf. He conceives the Spirit’s activities as
totally unpredictabie and often apparently without purpose. Second
Kings 2:16ff. gives evidence that this view is not unique. The sons of
the prophets of Jericho are not really convinced that Yahweh has
taken Elijah to himself but think the Spirit of Yahweh may have seized
him and thrown him on one of the mountains or in one of the valleys.
Here too such miraculous changes of place are expected of the Spirit,
and precisely because of their unforeseeable character they are held to
be pneumatic. Incidentally, neither passage presents a view that is
unique. This notion of the Spirit must have been common in the time
of the narrators. It is clear from Dan. 5:11,14 that even in the later
Jewish period a special purpose was not reckoned among the symp-
toms of the Spirit’s activity. Naturally, the recognition that Daniel has
the PE 1P PRPR M7 is placed in the mouth of heathen. But as soon
as we substitute the singular for the plural “‘gods™ we have every right
to assume a genuinely Jewish idea here. By what means do king and
queen perceive that “‘the spirit of the holy gods’’ is in Daniel? By the
fact that he possesses a special wisdom, manifest, for example, in the
interpretation of dreams and the solving of riddles. It is exactly the
same view of the Spirit as that which appears in Gen. 41:38, in which
Pharach says of Joseph, who has just interpreted his dream, ‘‘Can we
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find such a man as this, in whom 12 012X M7 2" The ability to in-
terpret dreams as such demonstrates the presence of the Spirit. And as
to the purposes of the spiritual gifts—altum silentium.

One of the most telling proofs that in the Old Testament the
ascertainment of an activity of the Spirit cannot rest on its known
divine purpose is the fact that in the older literature of Israel not only
good but also harm, even evil, is thought to be caused by the **Spirit
of God’” or by an “*evil spirit from the Lord™ {39 A% N7 appears
only once in 1 Sam. 19:9).” We moderns are quite eager to render
intelligible this idea that at first seems alien by thinking that harmful
activities from the Spirit of God are attributed to him only because
they also are supposed to serve Yahweh’s saving intent with his
people. But on closer examination this expedient is impossible. For
example, it is obvious from 1 Sam. 16:14ff. that Saul’s servants, who
regarg their king’s melancholy (sometimes raised to madness) as the
activity of an evil spirit from God (v. 13), are not at all aware that
Saul’s depression may be Yahweh’s means of withdrawing the crown
from him and his dynasty for Israel’s good. The entire subsequent
narrative, dealing with the battles of the Saulites against David, in-
dicates that Saul’s warriors at that time did not yet entertain such a
passive view of things. Thus, without their being aware of any purpose
for it, the depression is derived from an evil spirit of God. The same
applies to 1 Sam. 18:10 and 19:9. Now, as de Visser®® remarks, this
ancient notion that harmful, even sinful, activities may proceed from
the divine Spirit soon became offensive, since it had to conflict with
the conviction of enlightened thought touching Yahweh’s holiness—
evidenced by the fact that the evil spirit is not generally called 119
Y9 Y. Indeed, 1 Kings 22:19ff. specifically contrasts him with the
17 M. So in a later period we no longer find such expressions.
When in Ps. Sol. 8:15 the surprising reception that the Jewish leaders
give Pompey in Palestine is traced to a nvelpa mhawjoewe, then this
mvebpa cannot at all be identified with the mvefua dyrov. In the New
Testament there is scarcely any echo of the ancient idea of God’s

29. See Johannes T. de Visser, De daemonologie van het Qude Testament (Utrecht,
1880}, pp. 51F., 1441,

30. Ibid., pp. 14ff., 30fF.
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Spirit as working also what is harmful, since the rvefiua xatavidewe in
Rom. 11:8 appears only in quotation, and the évé’gysta mAavng of
2 Thess. 2:11 must be taken in the same sense as Ps. Sol. 8:15. Though
Paul, with his powerful religious energy, does not think it absurd to
derive even evil from God (Rom. 1:24; 5:20; 11:25), he still does not
connect this idea with the notion of the divine Spirit, however nearly it
might have lain in 2 Thess. 2:11. Rather, in later Jewish literature and
in the New Testament such appearances are traced to Satan and his
demons. For this reason we may not simply transfer to the New
Testament the original view just mentioned, but it does show us most
clearly that ancient Israel did not think to infer the source of a
phenomenon in the Spirit of Yahweh from its worthwhile effect, and
that though only the basic feaiures of the Old Testament idea are
retained in the WNew, the judgment of the New Testament age that a
phenomenon is brought about by the Spirit may not be taken as a
judgment as to value.

SYMPTOMS OF THE SPIRIT'S INFLUENCE

Marks of Individual Activities
of the Spirit

If we intend to understand the view of the Spirit cherished by the
apostolic age, then we must begin from the Spirit’s most striking and
characteristic activity, that of glossolalia. It has already been noted
that glossolalia played an especially prominent role in the Corinthian
community. [t is often stated that preference at Corinth for this very
gift harks back to the influence of 2 pagan religious view. Thus
Weizsacker sees in the Corinthian practice of glossolalia “*an exercise
of wild enthusiasm that assumes a person is closer to God when he is
out of his mind®’ and reckons it to manifestations ““of the ancient and
not yvet mastered pagan spirit.”’?' Heinrici holds a similar view.*?
These statemernts are irrefutable. As Christians, the glossolalics in
Corinth transferred to the mee0ua their earlier view of the divine ac-
tivity. Only when we assume this can we see why the mvedua could be
so vital to the Corinthians and could produce such a welter of

31. Weizsdcker, Zeitalter, p. 198.
32. Heinrici, Sendschreiben, p. 350.

30



THE POPULAR VIEWS

phenomena. But we may not draw the conclusion that such an
estimate of glossolalia is specifically ethnic. The same estimate is also
found in the sources of Acts, though the author, as is certain from
Acts 2, no longer recognized the phenomenon. But we are clearly in
the right when we use just this gift to establish the symptoms of the
Spirit’s activity, since it must have been widely regarded as the
spiritual gift par excellence. The usage vields proof of this. In 1 Cor.
14:37 mveupaTucde in contrast to mgogprmec—an especially noteworthy
instance—clearly denotes glossolalia. Likewise, in 1 Thess. 5:19
nvedua is set next to npowntela as the capacity for speaking in tongues.
flvelua is used in the same sense in 2 Thess. 2:2. We can see how
firmly rooted this usage must have been even in Paul’s day, since
even he iakes it up, though when he follows his own usage he gives
the term mveypatixog in 1 Cor. 2:15 and 3:1 an entirely different sense.
Clearly the reason for this striking usage must have been that the
symptoms of the presence of the divine Spirit were most clearly and
conspicuously present in glossolalia. This can be compared with
the 82107 of the Old Testament—in its original sense closely re-
Iated to glossolalia—and described in Num. 11:25 and i1 Sam. 10:6,
10, 18:10, and 19:20ff. as ecstatic raving. Such behavior, as is clear
from Num. 11:23, is viewed as that manifestation of the Spirit in
which the descent of the divine is most easily and directly perceived.
‘So it is not enough to say that glossolalia was the most conspicuous
gift of the Spirit—it was at the same time the most characteristic,

Modern scholars have not yet reached agreement on the original
meaning of the term glossolalia. But these days there is scarcely any
difference of opinion as to the nature of the phenomenon itself. The
interpretation of a speaking in foreign languages (according to Acts 2)
has now been set aside, and Paul’s characterization of the phenom-
enon is still clear enough that we can hardly be in doubt as to its
nature. Thus contemporary debate over the meaning of the term
need not concern us here.

In glossolalia the individual is overwhelmed by a powerful force
that has taken total possession of him. In such situations he is passive.
He himself is no longer agent; instead, something alien has come over
him and added to his independent, personal life. What Chrysostom
writes of udvric also gives a vivid description of ancient glossolalia:
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tolto yap pdvtewg idiov, Tb tfsomnxévar, 1O dvdyxny Umopgvew, T
wieiodat, 16 Elxcodal, 1 olgeodar oneg pavdusvov.® Thus the person
cannot give to the emotions that move him so mightily a clear ex-
pression which is intelligible to all, and even when he has come to
himself again he is not immediately able to describe his experiences to
others. The irreverent spectator pronounced the verdict that the
glossolalics are mad (1 Cor. 14:23) or full of new wine {(Acts 2:13). The
condition is thus compared to drunkenness or insanity. This similarity
obviously consists in the fact that the glossolalic speaks in such a way
that the usual speech of a rational person cannot be recognized. But
when in such instances the Christian sees the working of the divine
Spirit, then he too is convinced that something is taking place which
could not be explained by the normal psychic condition of an ordinary
person. And while he regards irreverent interpretations of glossolalia
as blasphemies, he too perceives in this phenomenon something
abnormal, a mystery, which someone could not produce by himself.
In glossolalia one speaks *‘mysteries’ that others do not understand
(1 Cor. 14:2), which one himself could not utter if the Spirit did not
reveal them.

According to this rule, the symptoms needed to identify an activity
of the Spirit are to be defined. It is the mysterious and the over-
whelming in human life which is derived from the Spirit of God.
Hence the apostolic age recognizes certain phenomena that manifest a
power which ““fills®® a person, that is, which so completely possesses a
person that he often becomes its all but unwilling instrument. They are
occurrences that seem to defy every explanation by natural powers
inherent in man; and precisely because they cannot be derived from
the world or from: human nature, they are regarded as being of divine
origin, as activities of the Spirit.>*

To review, an activity of the Spirit is ascertained npot within the
scheme of means and ends but rather within the scheme of cause and
effect. Belief in the Spirit is not for the purpose of grasping God’s

33. Chrysostom, Hom. XXIX ad I Cor. 12:2, in Friedrich Bleek, Einleitung ins Alte
Testament, 4th ed. (Berlin, 1878), p. 315.

34, Sec J usum M Cohor! ad Graecos 8 in which the reference ou'n: yug gloet ou-rs.
am?gwmvr] twola otitw psyala xa! dila ywwaxﬂv avilgarmorg duvatdy, dAdd T Hvawdey b
ToUE ayloug dvdgec Tvixalita rareddolon (according to Albrecht Ritschl, Die
Altkatholische Kirche, 2d ed. [Bonn, 18571, p. 472) is first of aH to prophets.
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plan for the world but for the purpose of explaining the presence of
certain, above all inexplicable, phenomena by means of the tran-
scendent.

The ecstasy of the apocalyptist referred to in Rev. 1:10 and 4:2
and the revelations referred to in Gal. 2:2, 2 Cor. 12:1, Acts 13:2,
9:3ff., and elsewhere are most closely related to glossolalia. These also
are received &v mvedpare. At issue here are spiritual occurrences in
which the person cannot witness to the spontaneous expressions of an
inner life known to him. He does not cause the words he thinks he
hears {2 Cor. 12:4,9), the thoughts that rush in on him in such in-
stances (Gal. 2:2), the visions he sees (Acts 7:55; 2 Cor. 12:1), or the
volitions irresistibly forcing themseives on him (Acts 13:2), He is fuliy
aware that they are given to him from without, by something alien to
him. He himself was not the actor but rather the recipient, passive,
seized and *‘caught up’’®® by something mighty. An excess of visions
claims a person to the extent that the reflective activity of his intellect,
though not at complete rest as in glossolalia, is nonetheless diminished
and cannot pursue the transcendent experiences with any certainty
(2 Cor. 12:2). For this reason the person who experiences such
phenomena is convinced that a higher power stronger than himself
overtook him, and he concludes, ““The Spirit of God has given this to
me. ‘
- Acts 16:6ff., 20:22, and Luke 2:27, 4:1,14 are also to be construed
in this fashion. (Is the nveiiua of Acts 8:29 the ¢ dyyedog xupiou of v.
267) At issue here are impulses that overwhelm with an unlimited
force (Acts 16:6) so that the person feels “‘bound’ by the power
resting on him (Acts 20:22). He cannot but carry out whatever this
mysterious power inspires in him, though he may be aware of the
danger into which he is falling. On the other hand, he distinguishes
himself most clearly from the power that controls him (Acts 16:7,
éneipalov). What else can this power be, inexplicable in terms of his
own psychic existence and yet total master of him, if not the power
that is not from men but from the divine Spirit?

Thus the inexplicable and the overwhelming are symptoms of the

1

35. See 2 Cor. 12:2; Apoc. Bar. 6: sustulit me et extuliy; En. 39:3; 52:1; 71:5; and in
particular the vivid description in En. 14:8. In sagalike and embellished fashion, Acts
8:39 describes rapture v nvetiaT, in ecstasy, as a physical transfer by the Spirit of the
Lordg.
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Spirit’s appearing, and in the apostolic era whenever a person thinks
he is witness to a force that cannot be explained by conditions
prevailing in the world he infers the presence of the Spirit. A miracleis
something that the Spirit works. The counterpart to this idea would be
idla duvduer (Acts 3:12) or # avigdmwy (Matt. 21:25). To the ¢
fautod Afyew in John 11:51 (see Ezek. 13:3) is contrasted the
ngognrevety. The relationship between divine and human activity is
that of mutually exclusive opposition. The activity of the Spirit is thus
not an intensifying of what is native to all. It is rather the absolutely
supernatural and hence divine. If over against the Spirir the person
can only be regarded as a passive recipient (mafeiv, Gal. 3:4),
somehow, by his own action, he may still prepare himself to receive
the Spirit. Thus in Acts 13:2 a manifestation of the Spirit is given on
the occasion of prayer and fasting (see Luke 2:37; 1 Tim. 5:5).** When
Paul readily admits to his Corinthians that they ‘‘are zealous for
spirits”’*’ but exhorts them earnestly to desire the higher gifts (1 Cor.
12:31), to strive to excel in building up the church {I Cor. 14:12)—to
desire prophecy (1 Cor. 14:39) and glossolalia (14:13; see also 2 Tim.
1:6, avafwnrugeiv 10 ydoiopa)—then he still assumes that in receiving
the spiritual gifts the person is not merely passive but in some fashion
autonomous, though only in the appropriation of the gifts.*® There is
nothing to indicate that the apostolic period experienced any con-
tradiction in these two lines of thought, that is, that the Spirit of God
is a free gift and by his own free will gives to each his charisma (1 Cor.
12:11) and that one can and should still earnestly ‘“‘desire’” the gifts of
grace. Both statements can be made side by side. Rational reflection as

36. See Dan. 10:2ff.; 4 Ezra 5:13,20; 6:31,35; 9:24ff.; Apoc. Bar. 12:20; 43(47); Jth.
11:17,19; Bk. Jub. 12; Shepherd of Hermas, Viston II, 2:1; Il1, 1:2, etc.; and the Oracle
of Prisca, see Harnack, Lehrbuch, p. 357, n. 5; Gottlieb Nathanael Bonwetsch,
Geschichte des Montanismus (Erlangen, 1881), p. 198. See also the first of the sources
underlying chaps. 16-28 of the Didascalia apostolorum, ed. Adolf von Harnack in
Texte und Untersuchungen, vol. 2, no. 5, p. 22, and the Muratorian Fragment sub
ev. Joh.; Tertullian, De ieiunio 12; and Passio Perpetua 4. 7, cited by Harnack on the
passage. Hermann Liudemann, Anthropologie des Aposteis Paulus (Kiel, 1872), p. 35,
n. 4, regards the notion of a preparation for revelation as Hellenistic!

37. According to Heinrici, Sendschreiben, p. 438.

38. A similar view is expressed in Rom. 12:3,6: The measure of the gift of each
Christian is conditional upon the measure of faith given him by God (v. 3). This rule is
reiterated in v. & of prophecy, ““the’” most significant gift, since it assumes an especially
powerful faith,
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to how the two could rhyme was not arrived at because a person did
not so much reflect upon as live in the Spirit. We should further note
that the term {niotv, used by Paul of the autonomy of the Spirit-
bearer, 1S uncommonly weighty and denotes a striving by the
mustering up of all one’s energy of will—for which reason we cannot
agree with Heinrici, who thinks the term is chosen with “*caution.”?*
At the same time, this word may have reached the apostle through a
letter from the church (1 Cor. 14:12, énet Indwral £ote nvevudrwy).
Whether or not the gifts of the Spirit were totally or only in part
supernatural has also been a matter of debate. According to the view
of the apostolic age, everything held to be a gift of the Spirit is of
supernatural origin. But how we moderns would judge such phe-
nomena through our perception of the world does not belong to
the sphere of a purely historical investigation.

Accordingly, it is clear what the apostolic age had in mind by the
term Spirit. It is the supernatural power of God which works miracles
in and through the person. Everything we have learned of the activities
of the Spirit witnesses to the appropriateness of this definition.

If wisdom is derived from the Spirit then it is a wisdom only few
Christians possess (Acts 6:3; 1 Cor. 12:8). This wisdom enables the
one to whom it is given to overcome the objections of his enemies
(Acts 6:10; 2 Cor. 10:4ff.). Such an extraordinary, irresistible wisdom
that shows its superiority over ordinary worldly wisdom in such a way
cannot come from this world. It can only be an activity of the Spirit.
Or this wisdom is a matter of understanding the highest truths, of a
profound penetration of the mysteries of God (1 Cor. 2:7-10), a
capacity that canmot be explained from out of oneself but must be
assigned to something higher. This is no longer a wisdom to? aldwvoc
toutou—God has revealed it through the Spirit (1 Cor. 2:6-10). Thus,
even teachers who declaim with such wisdom are viewed as inspired
(1 Cor. 12:28; Rom. 12:7; Eph. 4:11).%°

Paul distinguishes oogia and yvdoig in 1 Cor. 12:8. But this dii-

39. Heinrici, Sendschreiben, p. 410, n. 3.

40, The deriving of wisdom from the Spirit indicates that even for the early Christian
view the concepts “‘pneumatic’” and ‘“‘ecstatic” are not identical. In one instance the
Spirit is at work without being intelligible to conscionsness. In the other the Spirit
totally penetrates it (according to Weizsicker, Zeitalter, p. 117). Therefore, Harnack’s
description of the nvevua (Lehrbuch, 1:47, n. 1) is not quite correct.
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ference is of no concern to us since it is our task not to indicate what
the characteristic of each individual gift is but to describe what is
universally pneumatic.

The prophet is filled with the Spirit. The Spirit whispers secret
revelations in the prophet’s ear and informs him of things no human
intelligence could know. So the Spirit makes known to Agabus that a
famine will come over all the world (Acts 11:28) or that Paul will be
chained at Jerusalem and delivered into the hands of the Gentiles
{Acts 21:10ff.). Paul himself can preach the mystery of the hardening
and eventual conversion of his people {Rom. 11:25-26) or with the eye
of a seer can survey the imminent end of this aeon (1 Cor.
15:51£.,23€f.). The Corinthian prophets have at their disposal &
superhuman knowledge of the secrets of the human heart (1 Cor.
14:24ff.; see John 4:18ff.). These revelations, unattainable by any
human intelligence, must be imparted by something that is tran-
scendent. They are announced in enraptured sentences that erupt from
the breast with such elemental force that the person can hardly keep
silent (1 Cor. 14:23-24), and they evoke in the listener an over-
whelmingly shattering impression (1 Cor. 14:24-25). This makes clear
that prophecy assumes an especiaily high intensity of faith (Rom.
12:6).4

In addition, an especially robust faith is traced to the Spirit, a faith
that does not give way in persecutions but shows its superior power
particularly when the Christian must answer before the tribunal. Then
the words rush into him and he need not carefully consider
beforehand what he shall say. In the decisive moment he feels the
motion of that divine power which allows him to speak with great
inspiration and confidence of success (Mark 13:11; Matt. 10:19,20;
Luke 12:11-12; Acts 4:13,31). Or it is a faith that proves its power in
special, miraculous signs {(Matt. 17:9-10; 1 Cor. 13:2; 12:9; 2 Cor.
4:13).

There are external miracles as well—healings, even raisings from the
dead--for which the Spirit gives power to human beings (1 Cor.
12:9-10). indeed, these are evidence of a dominion over nature not
given to ordinary mortals. And there are exorcisms, for by what might

41. See above, n. 38.
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could one otherwise conquer his celestial foes if not in the power of
the Holy Spirit?

There is also the power to discern the guidance of the Holy Spirit
from the activities of other spirits. Knowing, for example, whether or
not the seemingly Spirit-filled prophets and glossolalics are actually
filled with an evil spirit is viewed as a special gift of grace; it would be
too difficult for human understanding. In the same fashion, the
ability to interpret the words of glossolalics is valued as a pnenmatic
gift. The words gushing forth under the Spirit’s power are often so
obscure, so sporadic, that one can only evaluate and understand the
“mysteries”’ uttered in the Spirit when the Spirit himself gives
authentic explanation (I Cor. 12:10). When the New Testament age
contends that Holy Scripture is inspired by God it means that the Old
Testament is conceived not as a human writing but as the words of
God himself.*? ““Through the mouth of David”’ and other holy men
the Spirit prophesied concerning Jesus and the end time (Acts 1:16).
The authors are a more or less impartial tool—the one truly at work
was the Spirit. So we may assume that knowledge of the mysteries set
down in the Scriptures was held to be a gift of the Spirit. Exegesis of
the Old Testament was every bit as pneumatic as the interpretation of
glossolalia.

According to Paul, the most significant gift of the Spirit is the
apostolate (1 Cor. 12:28). This assumes a fullness of the Spirit and
includes most of the other gifts. Legitimation by signs and wonders
was required of an apostle (2 Cor. 12:12; 1 Thess. 1:5; Rom. 15:18-19;
1 Cor. 2:4), and perhaps also revelations and visions (2 Cor. 12:1).4
The Pauline letters often give a clear impression of how one must
conceive the presence of an apostle, a presence so swollen with
spiritual force in word and deed that we can understand why the
Gentiles worshiped the apostles as gods come down in the likeness of
men (Acts 14:11ff.).

1t is not as easy to see why duaxovia, dvtibriuwere, and xufegvrioetg
were also regarded as spiritual gifts, The dvriddopeg, petadiddvar,

42, Certainly, the autonomy of the Old Testament authors is differentiated from the
perceptions given them by the Spirit (1 Pet. 1:11).

43, See Weizsicker, Zeitalter, p. 609.
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and élegiv in 1 Cor. 12:28 and Rom. 12:8 must not have been re-
garded as ordinary day-to-day, charitable acts that any Christian in
any time can and shouid practice but rather as particularly sacrificial,
spontaneous, and magnificent deeds that—as described among the
other charismata in 1 Cor. 13:3—did not at all occur outside the
Christian community. Or one can locate the pnenmatic character of
such charitable deeds in the “‘superior power or wisdom of the
ministrants.””** We may perhaps view the collection that Paul raised in
Macedonia for the Jerusalem church as a historical example of such
avriinapig (2 Cor. 8). This yielded so much beyond the abilities of the
poor congregations that Paul gives thanks for this gift of God out of a
full heart. And the diaxovia and xufispwjosic—concepts related to the
avridrjuetg—-must somehow be construed as justifying the predicate
‘‘pneumatic’’ and thus witness to the divine power in humankind (see
1 Pet. 4-11, &f' 11¢ draxover, b ¢ loytioc, fic yoonyet 6 Bedc). At this point
where our sources are silent, we can say nothing more precise. In-
cidentally, we may not forget that in a fanatically turbulent time the
finger of God was readily perceived even in the small and smallest
events.

The Impression of the Spirit's Activities

This primitive Christian view of the Spirit was also held in the post-
apostolic period, and it persisted in many circles far into the sec-
ond century. Local differences may have arisen. Ignatius (Phile. 7)
most vividly describes a scene he witnessed in Philadelphia. Some
members of the congregation oppose Ignatius and attempt to deceive
him. Ignatius writes:

The Spirit is not deceived, for it is from God. For it *‘knoweth whence it
comes and whither it goes” and tests secret things. I cried out while I was
with you, [ spoke with a great voice, with God’s own voice—"*Give heed to
the bishop, and to the presbytery and deacons.”” But some suspected me of
saying this because I had previous knowledge of the division of some
persons; but he in whom I am bound is my witness 81t dnb oapxdc av-
Jgwnivng odx oida, but the Spirit was preaching.*

44. See Heinrici, Sendschreiben, p. 409,

45. The Apostolic Fathers, trans. Kirsopp Lake, vol. 1, Loeb Classical Library
(London: William Heinemann, 1970), pp. 245-47.
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Then a few Philadelphians do not allow themselves to be intimidated
by Ignatius’s warning—suddenly bursting forth “‘with a great voice,
with God’s own voice”’—and say there is no skill in speaking such
words when one is informed beforehand of their schism. But Ignatius
asserts that he knew nothing of it beforehand and thus sets down as
pneumatic the words suddenly struggling free within him, which so
beautifuily suited the sitvation. It is that old view of the nvedua—a
supernatural power that suddenly overtakes a person and inspires him
with words he could not utter dnb capxds dvigwnivng.

The same view can be clearly seen in the Didache. Here too v
rvelipaTt means to be in ecstasy, just as in Rev. 1:10 and 4:2. And
ecstasy is the characteristic form of prophecy. Though this view may
also deviate from the New Testament idea of prophecy, most probably
from that which Paul assumes in 1 Cor. 14, in any case it witnesses to
the survival of the ancient view respecting the symptoms of an activity
of the Spirit,

What our sources state of the impression made by the activities of
the Spirit on eyewitnesses gives good support to our view of the
spiritual gifts. If our conception of the mvelua is correct, namely, that
it effects the enigmatic and mighty, then the impression awakened
must have been fear mixed with astonishment and hence horror. Here
then we can test whether the Spirit was really conceived in the terms
we stated above. Of particular concern to us is what is said of the
people’s reception of Jesus’ miracles. It is reported that “‘they were
afrald” (pofeiotiar, pdfog: Matt. 9:8; Mark 5:15; Luke 5:26; 7:16;
8:35), ““they were amazed” (¢&{otacdar, Exotaoig: Matt. 12:23; Mark
2:12; 5:42; 6:51; Luke 5:26), ‘‘they were astonished”’ (Jdufog,
Pdaufeiofar: Mark 1:27; Luke 5:9), “‘they marveled”” (Yaupdien: Matt.
8:27; 9:33; 15:31), and “‘they were shocked” (PxnArjrreofiar: Matt.
13:54; 7:28; Luke 4:32; 9:43), and so on. This is the impression of the
deeds of the Spirit. The people see in them something fearful and
powerful—both concepts are synonymous for ancient piety (see
Shepherd of Hermas, Mandate 7.2: 3 & dt dovaueg ovx o, oldt
@dBoc, dv & dt dtvame H Evdokog, xai péfog dv altd)—and something
mysterious, inexplicable, and divine. The impression these words give
is one that the appearance of the divine on earth generally awakens in
ancient man, an impression which, as Isa. 6 and 1 Kings 17:18 clearly
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indicate, may be linked to the sense of guilt but not simply confused
with it.*¢

This graphic view of the Spirit dominates our sources throughout.
Wherever the Spirit is spoken of we may assume that the impression
described yields the basis for the judgment: the mvebua is &1 adrdv.
This makes clear that the symptoms of the Spirit’s activity are not
objectively ascertainable but have only subjective validity, that for
this reason varying judgments may be passed on the same even{ ac-
cording to the temper of the one who passes judgment. Naturally, this
does not mean that those who pass judgment are always conscious of
doing so, but at least that they could have no total, inner certainty
regarding the reality of the phenomena. .

It may be that Acts 15:28 does not give a judgment based on the
impression of an appearance. Of course, if the apostolic decree re-
ported there were genuine, it would have to be assumed that the
apostles, by handing down the decree, believed they felt a power from
above and were thus able to speak on behalf of the Spirit—an idea in
itseif thoroughly conceivable and unique to primitive Christianity. Bui
if the wording of the decree is a later construction—which we for our
part do not doubt—then the Spirit is assigned the aposties at this
juncture because, together with their decree, they are credited with a
special divine authority. In the latter instance, the later author’s
judgment that ‘‘they had the Spirit in this decision’ is a genuine
judgment as to value. The case may be similar in Acts 20:28 and 1:2,
in which we would note the influence of a later period, an influence
amply indicated elsewhere in Acts.

The Spirit and Christ

This Spirit of God—and this is the common conviction of the New
Testament age—has made its habitation in the community of Jesus.
Activities of the Spirit occur only through Christ to Christians. It is
the exalted Lord through whose mediation the Christians receive the
Spirit from God. He, already anointed on earth with the Holy Spirit
and with power (Acts 10:38) and raised to the right hand of God, has

46. For the impress of the divine in Judaism, see 4 Ezra 5:14; 10:27,30,34{f.; Apoc.
Bar. 53; En. 93:11; 106:4; 14:13-14, 24-25; 60:3-4; 65:4; Testament of Levi 3; Bk. Jub.
18,

40



THE POPULAR VIEWS

received the promise of the Holy Spirit from the Father and poured
him out upon his disciples (Acts 2:33; Titus 3:6). This surely ancient
apostolic concept, also adopted by Paul as we shall see later, is easy to
comprehend. Since the exalted One is at once the heavenly protector
and regent of his community, that divine power which one rejoices to
possess can stem only from him. John 20:22 expresses this thought:
The risen (and ascended, 20:17) Lord breathes the Holy Spirit into his
disciples. In Rev. 1:1 the apocalyptist names Jesus among the
mediators of his revelation, and in Acts 14:3 it is the Lord who allows
signs and wonders to occur by the hand of his disciples.

The Spirit a Community Spirit?

if only through Christ, then only to Christians. We may thus call
the Spirit the Spirit of the Christian community, a designation, how-
ever, which is not from the New Testament and which can very easily
be misunderstood. For as we have seen, the concept of the Spirit
originally has nothing to do with that of the community, The idea of
the community is quite alien to primitive Christianity, if by an ap-
pearance one perceives its “‘spiritual” origin. On the other hand,
according to the New Testament the Spirit may not at all be conceived
as a product of the community—a notion that easily intrudes itself
into the definition given above. The Spirit of God given the com-
munity and manifested in signs and wonders is not to be identified
with the community spirit of the earliest Christians. A community
spirit is both the presupposition and product of a fellowship. But the
Holy Spirit of God is neither begoiten nor transmitted by human
beings, for the One who gives the novice the Spirit is not the
missionary who makes converts but is God himself. ““The Holy Spirit
is God’s free gift.”’ In Acts, of course, the view predominates that the
Holy Spirit is normally given by the laying on of the apostles’ hands
(Acts 8:18). But this opinion is hardly an early Christian one. And
here as well the laying on of hands is not the cause but the more or less
necessary means for the giving of the Spirit. This is true since the
ceremony appears to have been accompanied with prayer (Acts 8:15)
in which one called on God for the gift of the Spirit. Incidentally,
there are reports of outpourings which totally ignore this means {Acts
10:443. Only one thing is agreed to in each instance—that the Spirit
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descends only upon believers who then are converted through the
instrumentality of the community. If, then, according to the primitive
Christian view the Spirit is given only through some mediation in the
community, every outpouring of the Spirit is nonetheless a new and
independent act of God.

Types of Bestowal of the Spirit

In the New Testament age all Christians are generally regarded as
fitled with the Spirit. This is the characteristic difference between the
New Testament and ancient Israel as well as Judaism, which recognize
possession of the Spirit only on the part of individuals, and hope for a
general outpouring. But the idea that the Spirit is actually given to all
members of the Christian community cannot have been the firm,
unshakable component of Christian conviction and daily experience,
as it was for Paul. Otherwise, use of the term mvevuatixdg for glossola-
lia, which inclined one to assign the Spirit only to certain Christians,
would be absolutely inexplicable. But even where we encounter the
conviction that all Christians have the Spirit, the idea of varying
degrees in the apportionment of the Spirit is not ruled out. On the
contrary, this idea inheres in the nature of things. The Spirit is given
to individuals in varying strengths. Thus, to one person more of the
divine gift will be given, to another, less. Hence in 2 Kings 2:9 Elisha
prays for two-thirds of the Spirit of Elijah, and in Num. 11:25 God
takes the spirit that was on Moses and gives it to the elders of Israel. In
the New Testament, Heb. 2:4 speaks of “‘distributions’” of the Holy
Spirit. In the same way Acts 2:17 (the quotation is from Joel 3:1,
LXX: éxyed ano tolt nvedparog) and 1 John 4:13 (éx Tod nveduartog
avTol dédewxev Muiv) indicate that the Spirit may be viewed as a sub-
stance, a portion of which God has given to Christians. The principle
laid down in John 3:34 (0¥ yag #x ufrgov didwow b mvelua) assumes
that a diddva: o mvelipa éx pfTgou would not contradict the nature of
the Spirit, though indeed the goodness of God; and Titus 3:6 (oU
EEfyeev L' Nuic mhovoiwe) conceives the possibility that the Spirit may
also be given sparingly. Expressions such as nveduatog aylov nAnodivar
in Luke 1:15,41 and Acts 2:4 and 4:8, or mvetpatoc (aylou) mArjong in
Luke4:1 and Acts 6:3,5 and 7:55 (seldom in the Old Testament: Exod.
28:3; 31:3; 35:31; Deut. 34:9; Mic. 3:8) also appear to originate in the
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idea that the Holy Spirit fills a person as water fills a container and
that as much of the Holy Spirit is given as a person can hold, untii he
is ““full of the Holy Spirit.”” Indeed, even Rom. 8:23 assumes a partial
distribution of the Spirit—Christians have the “*first fruits’ of the
Spirit (partitive genitive).*” We must note, however, that this is not the
prevailing notion in Paul or elsewhere in the New Testament. Rather,
the dominant idea is that wherever the Spirit is he is there completely.

Differentiations of Spirit

The Spirit was soon thought of as an abiding, continuously in-
dwelling power that appears on special occasions. The New Testament
describes the charismata of the Corinthian community in just this
fashion.” In Acts 6:5,8 and Luke 2:25 we read xa! mvelua Ay dyiov &
atrév (see also, e.g., John 1:32).** But the other widespread view is
that each single deed of the Spirit follows upon a single and repeated
inspiration (see Acts 4:8,31; 7:55; 13:9), a view common to the Old
Testament.*® Both ideas are easy to explain. Sometimes the person’s
whole demeanor creates such a strange impression that one cannot
help but assign the Spirit to him (1 Sam. 10:6, 91X ©*X> nopr).
Sometimes it is an especially unique occurrence that is so striking it
evokes the impression of the divine.®' Thus Rev. 4:2 presents no
difficulties. Eberhard Vischer®? uses this passage to dispute the unity
of the Apocalypse when he writes, ““The repetftion of the ediféwe
tyevounv v mwelpan is thoroughly unintelligible, since there is no
reason at all why the seer should no longer be in ecstasy.”” But ac-
cording to what we have stated above, this expression does not arouse

47, The same idea is clearly illustrated in Tertullian’s Portio Spiritus Sancti: “‘apostoli
spiritum sanctum habent . . . non ex parte, quod ceteri’”; Tertullian Adv. Marc. 4. 18;
De exhort. cast. 4 (from Ritschl, Altkatholische Kirche, p. 166, n. 2; p. 481, n. 2.

48. See Hetnrici, Sendschreiben, p. 393, n. 1.

49. In the Old Testament see, e.g., Gen. 41:38; Num. 11:17; 27:18; Judg. 3:10; 1 Kings
22:24; Isa. 61:1; 42:1; the LXX version of Zeph. 3:4; and Hos. 9:7, in which Ny e9x
is translated mveupaTopdgog.

50. Ritschl, Altkatholische Kirche, pp. 565-66, offers a parallel from Cyprian,

$I. This in conirast to Wendt, Begriffe, p. 34.

52. Eberhard Vischer, Die Offenbarung Johannis: Eine Judische Apokalypse in
christlicher Bearbeitung (Leipzig, 1886), in Texte und Untersuchungen, vol. 2,
fase. 3. ’
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suspicion at all. The apocalyptist, who up to now has had visions on
earth, 1s about {o be taken to heaven {4:2). For this purpose he receives
a new bestowal of the Spirit. He is suddenly év mvetuatt again. Further,
this utterance has its parallels in En. 71:1,5 and in the Oid Testament,
for example, in Ezek. 11:1,5, 2:2, 3:24. Generally, the attention of the
earliest Christians was directed more toward the sudden, sporadic,
and unexpected manifestations of the Spirit {Acts 10:44; 11:15; 8:16:
“the Spirit felt . . **).

Symptoms of the Spirit in the
Old Testament and Judaism

An interesting illustration of the idea that the Spirit is the per-
manent possession of individual persons is the rather naive tendency
in the New Testament age to separate the Spirit of God into various
spirits. The differentiation was made by assigning each pneumatic
personality its special spirit, no doubt stimulated by the observation
that an energy which is similar in individuals still manifests itself in
different ways. Since even Paul, who held an entirely different
opinion of himself, adopted this differentiation in his usage, we may
assume it must have been quite current in his day. (See ‘“the spirit of
Elijah” in Luke 1:17, after the fashion of 2 Kings 2:9,15; ““the spirit
upon Moses” in Num. 11:23; and ““the spirits of prophets’’ in 1 Cor.
14:32). Accordingly, there is absolutely nothing to prevent our
construing tb mvedud ot in 1 Cor. 14:14 as ““the spirit given to me by
God.” Another differentiation occurs in 1 Cor. 14:12, in which
various types of gifts are traced to different spirits {see also I John
4:1; 1 Cor. 12:10).

This view of the Spirit and his activities which we have described is
not upigue to primitive Christianity. It threads its way through the
entire Old Testament, was never wholly alien to the Judaism of a later
period, and could also count on recognition by the Greeks. So we are
Justified in calling it the popular view of the New Testament age. We
need not spend time proving our first assertion, since it will hardly
encounter any opposition. Wendt writes: ““In all areas of human
activity, natural as well as spiritual, deeds which in their towering
ingeniousness and significance exceed the measure of normal human
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capacity are traced to the mediation of such a divine m9.”"*?
Everything that beirays a superhuman, enigmatic force that ‘‘cannot
be grasped by merely natural presuppositions’”** is the work of the
r119. Thus the prophets assert that the %7 17 was upon them. They
are convinced that the thoughts pressing in upon them and mightily
moving their inner life cannot be the resuit of their own reflection and
that the powerful impulse to bear to the people a message that they
cannot resist even if they want to resist is not their own will. “*The lLion
has roared; who will not fear? The Lord God has spoken; who can but
prophesy?’’ (Amos 3:8).°* Job 9:24 gives a characteristic example and
illustrates most clearly why and under what conditions the Hebrew
assumes a divine activity. Job complains that ‘‘the earth is given into
the hand of the wicked; he covers the faces of its judges,”” and in
justification Job adds, *“If it is not he, who then is it?*” This awesome
fact that evildoers prevail on the earth, that judges cannot find
justice—from whom does it stem? From God, naturafly! RO X
®y1™n BX ? Thus the Hebrew traces each powerful, awesome,
astonishing event to God. If it is not he, who then is it? It must have
some cause. It is the very same conclusion by which certain
phenomena are perceived as activities of the Spirit of Yahweh. Here
too it is often the unexpected, sudden, and surprising which must be
of divine origin, for example, Samson’s sudden deeds of power and
Saul’s unexpected and fiery anger—a view that can also be
documented in such robust expressions as nb% oyo (Judg. 13:25),
used of the onset of the Spirit’s activity. That first differentiation of
the Spirit which we noted for the New Testament—to the degree our
sources allow us to judge—is only in its beginning stages in the Old
Testament (Num. 11:17; 2 Kings 2:9,15). But it is usual for the Old
Testament to differentiate the Spirit according to the various types of
his activity and thus to speak of a ‘‘spirit”” of deception, blindness,
somnolence, fornication, wisdom, heroic power, fear of God, and so
on. And the parallel differentiation of the one spirit of life which God

53. Wendt, Begriffe, p. 32.
54, Ibid., p. 33.
55. See Schuliz, Alttestamentiiche Theologie, p. 217.
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gives to all into various spirits or souls begins in the later writings of
the Old Testament and is very frequent in the New.

From perhaps the Greek period on, this graphic view of the Spirit
altogether recedes in the writings of Judaism, although it is not totally
absent. From the Palestinian literature®® the passages that deserve
particular mention are Sir. 48:24, Ps. Sol. 8:15, En. 56:5, 68:2, 71:11,
Apoc. Bar. 6, and Bk. Jub. 25, 31, and from the Jewish-Hellenistic
literature the statements of Philo regarding inspiration and ecstasy, as
well as the words of the Jewish Sybils concerning their inspiration.

We will deal later with those passages in Jewish literature which
repeat the hope of the Spirit’s outpouring in the messianic age, already
spoken of by the prophets, as well as with those which refer to the
Spirit without recognizing the ancient, graphic view {The Wisdom of
Solomon; Testaments of the Twelve Patriarchs).

The Psalm of Solomon 8:15 speaks of the highly imprudent recep-
tion that the Judaean authorities prepared for the Roman general.
Rather than keeping Pompey far from the land and the Holy City
with all their might, the fools received him as children a father. The
result was their ruin. Whence this unbelievable stupidity? God caused
it. Because of their sins, éxégaoev alrtoic & Debg mvebua mAavroewe,
Endriocy atitous moTrgtov olvou dxpdTov £l pédnv—a view entirely after
the analogy of Isa. 29:10. That which is incomprehensible is effected
by a spirit from God. The “*spirit of agitation’’ in En. 56:5 is a perfect
analogy to the mebua nhavrjorwe.

In the Apocalypse of Baruch 6, transports in vision are derived
from the Spirit fet ecce subito spiritus fortitudinis sustulit me et extulit
me supra murum Jerusalem in aftum)j. The same is true of En. 71:5
(‘“the Spirit translated Enoch to the heaven of heavens®’) as well as of
the Old (Ezek. 2:2; 3:12,14,24; 8:3; 11:1,24; 37:1; 43:5) and the New
Testament (Rev. 17:3; 21:10). Here too it is the mysterious effect of
power on the human soul which is ascribed to the Spirit.

According to 4 Ezra 14:22, Bk. Jub. 25:3, En. 91:1, 49:4, and 62:3,%

56, Here and in what follows, the works cited by Schiirer in par. 32 of Die Geschichte
des Jidischen Volkes im Zeitalter Jesu Christi, pt. 2 (Leipzig, 1886), are reckoned tao the
Palestinian-Jewish literature.

57. In the Targum of Jonathan, the Holy Spirit is often called the ““‘spirit of prophecy,””
AX"A%T MY (from Weber, System, p.186). So prophecy is here regarded as a charac-
teristic activity of the Spirit,
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prophecy and supernatural knowledge—approximately identical in
the view of later Judaism®®*—are activities of the Spirit. Particularly
in such passages as En. 68:2 {*‘the power of the Spirit transports and
makes me to tremble”) and 71:11 (‘I cried with a Ioud voice. ..
with the spirit of power’) it is clear that the old idea of the Spirit as
a superior working, supernatural power of God was not yet forgotten.

Thus the Jewish Sibyl, ‘‘the prophetess of the mighty God,”*
contends that she is the bearer of the #wesvotov nveiina Jeotr (3. 701)
which ‘‘bids” her prophesy (3. 163, 298, 4%1) and casis on her a spell
{avdyxn, 3. 296) from which she vainly prays to be set free (3. 296),%
and Philo describes the goal of philosophy as attaining to a vision of
God in ecstasy: ‘“When the divine madness of prophetic inspiration is
to come upon a man, then the sun of consciousness (voii¢) must be set
in him, and human light disappear into the divine. Ecstasy is,
therefore, the essential form of prophecy. But this prophecy is not
merely reserved for individual, exceptional cases. Bvery wise and
virtuous man is a prophet. He does not speak what is his own, but
while his own thought and consciousness have retreated, the divine
spirit dwells in him and moves him without his willing as the strings of
a musical instrument.”’®" Thus Philo himself asserts that he has the
Spirit. ‘‘Every idea that unexpectedly occurs to him appears to him as
an inspiration.”’** And it was particularly his understanding of the
hidden sense of Scripture which Philo derived from the Spirit.*
Perhaps we may ask whether the views of the Sibyl and Philo con-
cerning inspiration derive more from Hellenism than from Judaism.
But here too the prophets may have been described as ecstatics to a
greater degree than they in fact were. In any case, this idea of the

58. See, e.g., Josephus Antiquities 13. 10. 7, in which ngoqnreia equals 7 ziv
peMévteov nodyvwets. Even in the New Testament. ngognreta and dnoxdiuwig belong
together; see 1 Cor. 14:30.

59. The Sibylline Oracles: The Apocrypha and Pseudepigrapha of the Old Testament,
ed. R. H. Charles {Oxford: Clarendon Press, 1913), vol. 2, bk, 3, L. 817, p. 393.

60. Sec Adolf Hilgenfeld, Die jidische Apokalyptik (3ena, 1857), p. 81: ““The manner
of this inspiration is thoroughly ecstatic.”’

61. Eduard Zeller, Philosophie der Griechen, 3d ed., pt. 3, sect. 2, 2d half (Leipzig,
1881), p. 415. )
62. Ibid., p. 352, n. 1.

63. Ibid.
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divine Spirit working suddenly and irresistibly, and to whom—as is
especially clear in Philo—is assigned that which appears not to have
originated from one’s own natural effort, thoroughly corresponds
with the Old Testament view. Here then it should be sufficient to
indicate that something related to Old Testament ideas appears in pre-
Christian, Hellenistic Judaism, whether or not it is to be traced to
ethnic influence. And here again it is clear that this view of the Spirit
could also be understood by the Hellenes of that period.®

The Difference between Qld and New Testament
Activities of the Spirit

The concept of an activity of the Spirit, however, is not yet
exhausted with the symptoms noted up to now. First of all, a com-
parison between what the Old and what the New Testament derives
from the Spirit indicates that in the New Testament the circumference
of the Spirit’s activities is considerably smaller. For example, in the
New Testament magnificent physical prowess, royal virtue, judicial
wisdom, heroic courage, and so on are not assigned to the Spirit and
cannot be derived from him. Why not? Because in the Oid
Testament—I refer above all to the genuinely Israelite period-—an
event or quality can only be derived from the Spirit of Yahweh which,
apart from the peculiar symptoms noted above, is still marked by a
connection with the sphere of his power and revelation, with his
people. Thus in the Old Testament everything mysterious and mighty
in Israel is worked by the Spirit of Yahweh. In the New Testament, by
contrast, only appearances that enjoy some relation to the Christian
community and its life can be considered pneumatic. That which is
mysterious and mighty within the Christian community is ‘‘of the
Spirit.”* We can easily see, therefore, that much of what in the Old
Testament is regarded as an activity of the M1 seems profane in the
New, since it is not even remotely linked to the life of the community.
Naturally, what we are referring to here is not a tangible sign, used in
the apostolic age for excluding what may not be pneumatic, since it is
obviously too indistinct. It is simply characteristic of the concern of
the first Christians that the activities of the Spirit in which they

64. See Hetnrici, Sendschreiben, pp. 350ff., and the passages cited there.
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believed somehow had to fall within the sphere of the functions of the
Christian community.

The Activities of the Spirit and of Demons

On the other hand, the symptoms noted above would suit the ac-
tivities of the Spirit as well as those of demons. There is then great
similarity between the appearances of demons and the Spirit. This
observation is so instructive for an understanding of the concept of
Spirit that we must examine it more closely.

From the reproach made of Jesus that he had an unclean spirit, it is
clear that a person impelled by the Spirit must in many respects have
resembled a demoniac. Although only malicious observers such as the
Pharisees pass this judgment (Mark 3:22; Matt. 9:34} or, according to
the description of John’s Gospel, only such dullards as the Jews {John
7:20; 8:48; 10:20), still, in his pneumatic activity, Jesus must not have
been so entirely unlike a demoniac. The judgment that nvetua
axdbagrov tyet {Mark 3:30) was not simply nonsense. In precisely the
same fashion many of the Jews contended that the Baptist’s dark
passion came from a demon {Matt. 11:18; Luke 7:33). By contrast, the
prehistory in Luke’s Gospel regards John as a Spirit-bearer from
birth. These observations are strengthened when we consider that the
dudxgroig mvevpdTwv, of the capacity to distinguish a divine from an
unclean spirit,** is numbered among the gifts in 1 Cor. 12:10, that
Paul intends such discrimination should be rightly used (1 Cor. 14:29),
““since even a lying spirit sent from the devil can inspire a man and
deceive the church,”’ % and that finally the Corinthians, as is implied in
1 Cor. 12:1-3, had asked the apostle for a positive sign of possession
by the Spirit. Even ! John 4:1-3 responds to such a question, and the
manner in which true prophets should be distinguished from false is
explained in Matit. 7:15-20, The Shepherd of Hermas, Mandate
2.7ff., and the Didache 11. 8ff.*" since ov mac Aakav v mvelduar
ngocpre Eativ (though indeed, Didache 11.7 strongly prohibits cen-

65. See Chrysostom, Hom ad 1 Cor. 2:9: Saxglvew xal eidevat, Tig WiV o TUElpaT
pieyyduevoe xadapd, tic dk b axaz?ag‘rw
66, Weiss, Lehrbuch der biblischen Theologie, p. 217; see also 2 Cor. 13:3.

67. BEd. Adolf von Harnack in Texte und Untersuchungen, vol. 2, no. 1, p. 2
(Leipzig, 1884).
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suring a prophet who has already been proved). James 3:15 also dis-
tinguishes the wisdom from above from what is demonic. And the
warning in Matt. 11:24 and elsewhere against false prophets, to whose
enticernents one may casily fall prey, indicates that the genuine activ-
ity of the Spirit could not be so easily perceived.

This observation is fully confirmed when we compare a few of the
statements transmitted to us concerning the activities of the Spirit and
of demons.

As does the Spirit, so do the demons have the locus of their activity
in the person, through whom, just as the Spirit, they can appear from
without.®

The activities of the demons applicable here are not at all par-
ticularly grievous sins; rather, they are morally indifferent. For the
most part, they cause bodily and psychic illnesses. In precisely the
same fashion, the manifestations of the Spirit as such do not fall in the
moral sphere.*’

According to the notion of that time, the man who has an unclean
spirit is its “*house’’ (Luke 11:24). The pneumatic is the “‘temple’” of
the Holy Spirit (1 Cor. 3:16; 6:19). The demon ‘‘dwells’” in the
demoniac (Luke 11:26) and the Spirit **dwells” in the pneumatic
(1 Cor. 3:16; Rom. 8:9; 2 Tim. 1:14; see James 4:5). The man attacked
by the demon is &v nvevpan axaddprw (Mark 1:23; 5:2), and the
pneumatic is ev rveduat feotr (Matt, 22:43; 1 Cor. 12:13; Rev. 1:10;
4:2).

The pneumatic utters words of the Spirit—the person is merely the
instrument (Rom. 8:15; Gal. 4:6; Acts 21:11; 20:23; Matt. 10:20;
1 Tim. 4:1, etc.). The one possessed utters words of the demon, with
whom omne can actually converse (Mark 1:34; 5:7ff.). And if the
possessed is not accustomed to speaking, then he has a mute, dumb
spirit (Mark 9:17,25).

The spirit ‘‘cries’’ out from a person (xgafew in Rom. 8:15; Gal.
4:6; see En. 71:11 and Ignatius Phila. 7: éxgatyaca . . . ueydin gwvi,
teou gewwh). In identical fashion the demon cries out from the
possessed (xpdéewv in Mark 5:5,7; Luke 9:39; Mark 3:11; avaxpdiew in

68. Mark 5:13 is an exception; see pp. 15-16.
69. See pp. 16-21.
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Mark 1:23; Luke 4:33; 8:28; xgavydZew in Luke 4:41; foav in Acts 8:7)
and ““with a loud voice” (pwyA peyddn in Mark 1:26; 5:7; Luke 4:33;
Acts 8:7).

The Spirit can act as an irresistible impulse toward carrying out
some deed (see Acts 16:6; 19:21; 20:22) so that the person is ‘‘bound”’
by the Spirit (Acts 20:22).

Thus Jesus is driven by the Spirit into the wilderness (dyewv in Luke
4:1, exfdilev in Mark 1:12). In exactly the same sense, the demon is
said to “seize” (ouvagndéew in Luke 8:29), to “drive’” (FAatvew in
Luke 8:29), to “‘convulse” {omagaccawv in Luke 9:39; Mark 9:20;
1:26), and to *“*dash down” (orjooew in Mark 9:18) into the fire, water
(Mark 9:22), or wilderness (Luke 8:29) whomever he “*binds’” {Luke
13:16).

The Spirit can grant superhuman knowledge.’ But even demoniacs
may have a knowledge beyond the natural. One of the surest facts of
- the gospel history is that the demoniacs first recognized in Jesus the
Messiah (Mark 3:12; 5:7; 1:24, etc.; see also Acts 16:17; 19:15; and
James 3:15: coepta datpovtadng).

In some instances the Spirit manifests a miraculous power over
nature. We hear also of a demoniac that no chain could hold (Mark
5:4) or are told that those possessed vented their superior physical
strength on their exorcists in violent fashion (Acts 19:16).

"To have a demon or to rave is often the same thing (John 10:20; see
John 7:20; 8:48). Illness of the spirit is the usual effect of an unclean
spirit—the counterpart of demonic possession is cwggoveiv (Luke
8:35). On the other hand, the Spirit’s domination of a person often
gives an impression related to madness. To Festus, Paul’s “‘inspired”’
speech appears as raving (Acts 26:24). The glossolalics provoke the
judgment 81t paiveode (1 Cor. 14:23). In Corinth, Paul may have been
accused of being beside himself at times (éxorivai—ow@Qoveiv in
2 Cor. 5:13, just as in Luke 8:35). So, Jesus’ relatives anxiously sup-
pose that he is beside himself (Mark 3:21). The case is similar when the
Sibyl (3. 816-17) states that if her prophecies should ever come true
N0 man any mMore uawouevny Qriocie, Jeoll ueydhny 6& ngoghT.””

Whence this manifold agreement? The reason is that in the one asin

70. Seep. 35.
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the other instance a supernatural power is believed to have taken
possession, since the Spirit and the demon are first of all recognized by
the same symptoms.

As stated above, the most characteristic activity of the demonic is
madness, an illness of the spirit. Whoever is attacked by such an
illness is seen to do things that are absurd and unexpected, things
that the person by himseif would never do. The person is seized by a
terrible rage or a deep melancholy that cannot be conceived of as
having arisen naturally. Something foreign, not originally his, has
pénetrated the person. Here and there are observed displays of
powerful physical strength which are not assigned to the ordinary
person. Such people are also seen to possess a clairvoyance not native
to other mortals. Sometimes such phenomena are linked to bodily
suffering, the origin of which is not known and the healing of which
seems impossible. The entire person gives a sinister impression. Thus,
the conclusion is drawn that a supernatural power dwells in him:
nvetiua dxddagTov £xei.

Those psychic and bodily illnesses were therefore viewed as demonic
which made such an enigmatic and powerful impression that there was
no wish to assume a natural origin for them. For who else could be
their author? X171 °% 19X X97OX

The way to determine that a person daoviov £xer is thus completely
parallel to the way to determine that the nvedua aytov is én'atrov. From
the enigmatic and fearful impression of a phenomenon is inferred its
supernatural author, conceived as a superhuman power. This explains
the manifold agreements among the symptoms of the Spirit’s and the
demons’ sway.

As to the demonic, it should be noted that madness, according to
the prevailing, popular opinion of its demonic source, easily assumed
special shape, so that even the sick person himself believed he was
possessed by demons. Next, we should note that many appearances
reported to us in good faith, such as the miraculous knowledge of the
demoniacs, are also a mystery to us. We can deny them, but we cannot
explain them. But what we cannot explain may still be historical for all
that. This also holds true of the ‘““miracles™ of the Spirit, of which
some will perhaps always remain incomprehensible to us.

This similarity between Spirit and demon is not at all accidental.
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Just as did Satan, lord of the demons—in Judaism gradually trans-
formed from a servant of God to his adversary—so the demons them-
selves emerged from the differentiated, divine Spirit.” Though the his-
tory of the unclean spirits cannot be as well documented as that of their
prince, the fact itself is not to be doubted. The activities characteristic
of demons in the New Testament, namely, psychic illness, are in the
Old Testament attributed to the divine 11177{1 Sam. 16:14), and the use
of the term X207 does not distinguish the raving of the one attacked
by madness {rom the inspiration of the prophet sent from God
{1 Sam. 18:10). First Sam. 10:10ff. and 19:20ff. indicate that in an-
cient times both phenomena appeared in almost identical form.
*“Among the people the prophets were simply called ‘raving ones,’
and the term of course was not merely an expression of scorn but quite
common in usage.”’” When in his Antiquities (6. 8. 2} Josephus
describes Saul’s madness as demonic sickness, he senses quite ap-
propriately that demons and an evil spirit from Yahweh are related
entities. What in ancient times was an evil spirit from God was in
Josephus’s day a demon. There is therefore no basis at all for the
contention that in Jesus’ day the activities of demons were taken to be
the counteractivity of the infernal kingdom.

As touching the history of demons, it should be noted further that
as early as in the Old Testament other evil spirits appear alongside the
Spirit of Yahweh: *““a spirit of harlotry’” (Hos. 4:12; 5:4), of
“‘jealousy’” (Num. 5:14,30), a “*lying spirit”* (1 Kings 22:20-21), an
“‘unclean spirit” (Zech. 13:2), a “‘spirit of deep sleep” (Isa. 29:10),
and a “‘spirit of confusion’ (Isa. 19:14). The relationship between
these evil spirits and the demons of a later period is evident.

For an understanding of symptoms of the Spirit, an examination
of that which distinguishes the two entities will be particularly help-
ful, since the manifestations apportioned to each, despite their
similarity, must still have been markedly different. There cannot be
the least doubt of that. Jesus himself calls it an unforgivable sin
to assert that he works in the name of Beelzebub, to declare as satanic

71. A similar point is made in Wendt, Begriffe, p. 55.

72. Schultz, Alttestamentliche Theologie, p. 205. In n. 4 on the same page Schultz
writes: ‘“Note the ancient narrative in | Sam. 21:14-16, in which there is ar echo of the
awe in the presence of the yinga ywn.”
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what in reality is the work of the Holy Spirit (Mark 3:24{t.).

First of ali, the demon and the divine Spirit are different in that the
latter is assigned much greater power. No demon can open the eves of
the blind (John 10:21). Hence, the more unusual the appearance, the
more surely it is caused by the Spirit (see John 9:16,32-33). What is
unheard of from all eternity is done by God, not a demon. Indeed,
Satan’s power is infinitesimal over against the power of God. Even the
coming man of sin will do signs and wonders by Satan’s power, but
the Lord Jesus will slay him with the breath of his mouth (2 Thess.
2:8-9).

Due to the subjectivity of the judgment ““This is too great a power
for a demon,” this distinction between demons and Spirit is of no
practical value. It is important only as far as it makes clear the joy of
the first Christians at triumphing over the demons by the Spirit’s
power {see Luke 10:18{f., et¢.).”

One genuinely distinguishing mark is that the activity of demons is
pernicious. The demons cause sufferings and illnesses (xaxde¢
dauovileTar in Matt. 15:22; xaxd¢ naoyer in Matt. 17:15; dyleiodar in
Luke 6:18 and Acts 5:16; and xaraduvaotedeovar in Acts 10:38). They
are themseives ‘‘unclean,”’* do not belong to the ‘‘sphere of the
divine community,”””* and appear in contrast to God’s Spirit who as
such is holy and has absolutely no relation to sin.”® The demons
themselves make known the opposition in which they stand to God
and his Son (e.g., Matt. 8:29). The lord of the demons is the devil.””
Since obviously nothing harmful can come from God, we arrive at the
negative definition that everything afflicting the person cannot be an
activity of the Spirit. Clearly, this involves first of all what is harmful
to man’s true salvation. Since the period of the Septuagint (Ps. 96:5;

73. A note frequently struck by the apologists; see Harnack, Lehrbuch, 1:441,

74. Evidences in Cremer, Worterbuch, p. 453.

75. Ihid.

76. Perhaps we may assume that the designation of God’s Spirit as **holy,” beginning
first with the Gld Testament and quite common in the New Testament age, was intended
to distinguish him from *“‘unclean spirits.”” This would explain why this designation
emerged only later but then became quite common, for only the later period recognizes
““unclean spirits”’ that have no relation to God, though ir too makes frequent reference
to them (see the Synoptics).

77. Bvidences in Cremer, F'drterbuch, p. 244,
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106:37; Deut. 32:17; Isa. 65:11), we find that Judaism (En. 19:1; 99:7;
Testament of Judah 23; Testament of Naphtali 3; Bk. Jub. 1; 22}
Bar. 4:7; Fragment of Theophilus 1.22) identifies the gods of the
heathen—whose power over their worshipers could not be denied
once they were before one’s very eves—-with the dayudvia which,
because they seduce the heathen to worship, assume a position
diametrically opposed to the kingdom of God. But even aside from
this, the imaginative view of later Judaism derives every somehow
conspicuous sin from an insinuation of demons or of Satan.” This
view of the activity of the demons, in addition to that noted above,
which attributes to them what is morally and religiously indifferent
and merely harmful to natural life, is present also in the New
Testament (the idol worship of demons in 1 Cor. 1(3:20-21 and Rev.
9:20). The demons were seen to be either the souls of evil men™ or the
spirits of giants which, according to Genesis 6, the fallen angels had
conceived by the daughters of men.* [t is obvious to Jews and
Christians that such enticement to idol worship cannot be ascribed to
the Holy Spirit (see Sir. 15:11-12 and James 1:13).

What we can glean from Mark 3:24ff. leads us further. Whoever
uses the mighty power that dwells in him—the inference we may
draw from this verse—to ‘‘heal” (Luke 8:36) the demoniac, to *‘cure”
him (Matt. 17:18; Luke 7:21; 9:42; 13:14; Acts 5:16; 10:38), in him the
Spirit of God is at work. And the awful sin of which the Lord speaks
in Mark 3:28ff. is that the obdurate man misjudges the blessed
dominion of God’s Spirit and dares to associate it with Satan intent on
ruin. ““Only an insolent wickedness, which sins with a rebellious hand,
can close the eye to these obviously good works and assign them to a
satanic power (1).”’*' This is totally in accord with the fact that to such
expressions as ‘‘they were frightened” or ‘“‘they were amazed’ the
Gospels very often add ‘‘they glorified the God of Israel” (Matt.
15:31) or “‘they glorified God, who had given such authority to men”’
(e.g., Matt. 9:8; sece Mark 2:12; Luke 5:26). This yields a new symp-

78. See “‘Assumptio Mosis’’ 4445, in Hilgenfeld, Messias Judeeorum.

79. Josephus Bella Judaeorum 7. 6. 3: Tk yho xakotiyeva datydvia movngav foriv duipdnwy
nvedpate; Sib, Or. 3. 347ff., 723; Theophilus Fragment 1. 22; Bk. Jub. 22.

80. En. 15:8ff.; Bk. Jub. I0; Justin Apology 1. 5,
81. Ernst Issel, Der Begriff der Heiligkeit im Neuen Testament (Leiden, 1887), p. 52.
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tom for the activities of the Spirit—their blessing. But this symptom as
such applies only to a small number of ‘‘spiritual’” phenomena and
actually only to the healing miracles. Many activities of the Spirit can
only later be perceived, or cannot be perceived at all but must be
accepted on faith. Conversely, it is conceivable that one may drive out
demons and do many wonders in the Lord’s name without really
“being known to the Lord”’ (Matt. 7:22; see Mark 9:38).

On the other hand, most spiritual occurrences appear to have been
perceived with greater certainty by the fact that they occurred in the
name of God or of Jesus Christ or that the name of God or Christ was
somehow used.

Here 1 Cor. 12:1-3 is particularly instructive. When the Corinthians
ask how pneumatics—and that means glossolalics®*—may be
recognized, Paul answers by reminding his readers of their pre-
Christian experience of the demons’ power: ““One can no more speak
in the Spirit of God and say, ‘Jesus be cursed,’ than he can call him
Lord but by the Holy Spirit.”*** It is not man’s own doing when he
says ‘‘Jesus be cursed’” or “*Jesus is Lord.”” If he says the first, this
shows that he does not speak in the Spirit but that the demons hold
sway over him. But if he says, “‘Jesus is Lord,”’ then it is certain that
he speaks in the Spirit, else he would not be able to do so. Now,
though the deeper reason for this decision, marked as it is by a truly
magnificent optimism, may be specifically Pauline, and though the
community may not have dreamed—though Paul’s statement allows
this inference—of deriving every confession of the Lord from the
power of the Spirit who alone makes it possible, it is certainly
characteristic of early Christianity that the Christian character of the
manifestations of the Spirit is fixed by the symptoms displayed.
Whoever speaks of God or Christ speaks év nmveduatt, in the Holy
Spirit, for ‘‘these are not the sayings of one who has a demon’’ (John
10:21). The Spirit that cries “Abba!’’ is God’s; the Spirit that praises
God, that proclaims ta peyaleia toi) Foi (Acts 2:11; 10:46), is sent
from God. The power to do miracles in the name of God derives from

82. See Heinrici, Sendschreiben, p. 359.

83. According to C.F.W. v. Weizsiicker, Das Neue Testament, 3d & 4th eds. (Freiburg
tm Breisgau, 1888).
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God. The teacher who proclaims divine mysteries or the prophet who
in God’s name prophesies concerning God and exhorts to fear of God
is inspired by the Holy Spirit. First John 4:1-3 takes the same
position. Of course, the theological temper of this statement clearly
betrays a later period. Despite that fact, it belongs to early
Christianity that it takes its legitimation from the Christian confession
of a pneumatic.

This symptom, however, does not apply to everything that in early
apostolic opinion was really an activity of the Spirit. It especially does
not apply to the extremely significant manifestation of the Spirit by
way of an irresistible impulse toward an action with unforeseeable
results.®® And on the other hand, there were and were expected o be
false prophets who misuse the name of God so as to deceive the
Christians (Matt. 7:15; 24:11; 2 Pet. 2:1; 1 John 4:1; Rev. 2:20). Or
there were ‘‘false apostles, deceitful workmen, disguising themselves
as apostles of Christ”’ (2 Cor. 11:13)—*‘and that is not surprising,
since Satan himself assumes the mask of an angel of light.”*** So not
even this is an unconditionally reliable symptom (see Matt. 7:22).

The only universally valid symptom is that already noted above,*
namely, that all pneumatic appearances recognized by the earliest
community occur only to Christians.

Thus, whoever is convinced of being a child of God has nary a
doubt regarding the author of his enigmatic experiences (see, e.g., The
Acts of Peter 10:19). This is in accord with the marks given in Matt,
7:16, which are also assumed in the Didache 11.8 (6u nac 6 Aakov &v
nvedpaTt ngo@rine iy, aAk gav ¥ye Tou¢ Tedmov¢ xuptou) and in The
Shepherd of Hermas, Mandate 11. 7 (anb 1¢ Lwiic doxipale Tov dv-
Jownov TOV Exovra tb muglpa Tb Deiov): GMO TAV xagn@V aliTav
tniyvdoeode attoug! Practically, this means only that gross immorality
such as selfishness, drunkenness, etc. (see, e.g., Rev. 2:20) may not
appear in words or deeds that are held to be pneumatic, or in the
remainder of a person’s life. Of course, armed even with this

84. Seep. 33.
85. Second Cor, 11:14, according to Weizsiicker, Das N.T.; see also 1 Tim. 4:1.
86. Seep.40.
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distinguishing mark, one is subject to error. Who can prove another’s
Christian character? And yet it is the symptom of an uncommonly
great, persuasive power. Here too it finally comes down to the critic’s
trust in the pneumatic, to the impression made by the pneumatic’s
entire personality, in many instances raised above suspicion. So we see
that the arch-apostles, who at the outset stood aloof from Paul,
recognized him ““when they saw the grace which was given him.”” Of
course, what is at issue here is neither a mere description of Paul’s
gospel, which of course was in question, nor a description of his great
missionary successes, which may have been nothing but satanic deeds.
The decisive factor was rather the pneumatic impression made by the
person of Paul which the ordior could not avoid, though they may not
have wished to take responsibility for his missionary activity.

But if the opinion that ‘‘the Holy Spirit prevails in him’’ is entirely
subjective, there is no uncertainty at all as to where it occurs. On the
contrary, it is the most awesome sin to confuse the Spirit with a de-
mon. It is a sign of total Pharisaic obduracy to mark down as satanic
the pneumatic person of Jesus, precisely in its concretely pneumatic
activity, so as to avoid its divine purport. For the Old Testament
prophets as well, the first principle on which everything depends and
without which their words are altogether vain, is 7% S@X 951 939
'p WX, that is, the recognition of their inspiration, ascertainable only
by way of a judgment as to the person.

There is no objectively demonstrable system to prove a revelation
divine beyond all contravention. Everything depends on the personal
impression, first of all on the impression that an appearance is so
enigmatic and powerful that it requires a supernatural author; then,
on the feeling that the person by whom it occurs is not unworthy of
divine inspiration. This latter conclusion cannot appear so strange
when we remember that as early as the apostolic period the gift for
recognizing the Spirit was reckoned to be supernatural, a gift of the
Spirit not given to every Christian, to say nothing of every person.

Let us summarize our results to this point: Activities of the Spirit
are mysterious demonstrations of power in the sphere of human
existence which enjoy some kind of connection with the life of the
Christian community, which in any event do a person no harm, which
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often occur by naming the name of God or Christ, and which in all
instances concern only such persons who are not unworthy of
fellowship with God. The Spirit himself is the supernatural power®’
sent from God through Christ to believers in whom he does great
things.

SPIRIT AND MATTER

We must now raise the question as to how the oldest communities
conceived the Spirit. As a preliminary question, it has a certain
significance for the corresponding question concerning how Paul
conceived the Spirit. But we would hardly deal with it if Wendt
had not flatly stated that neither the Old nor the New Testament
conceived the Spirit as & heavenly or supernatural substance.®® Since
the material from which we must answer our guestion regarding the
apostolic period is very sparse, we will set out this time on another
path, and proceed, as Wendt does, from the Old Testament.

Concerning the Old Testament, as soon as we take on the ancient
perspective we must be able to see that Hebrew imagination conceived
the Spirit of God as a delicate substance, invisible of course to the
naked eye though actually present and thus after the analogy of the
wind. For the notion of a force without any material substrate
requires a highly developed capacity for abstraction which we may not
assume the ancient Hebrews had.®® Indeed, we can say that the more
vividly the Spirit’s activities are experienced, and the more lively and
graphically he is conceived, the more certainly the Spirit will be taken
as a supersensuous substance. Usage is and remains the proof for the
accuracy of our conjecture.

87. Judaism as well as Christianity visualizes the abstract concept of the *‘super-
natural” by contrasting what exists in heaven above with what is present on earth
below. The idea that the Spirit is of supernatural origin is thus expressed in the word
that he is sent _from heaven down to earth; see Matt, 3:16 (xarafaiver), Luke 11:13,
Acts 2:2, 1 Pet. 1:12.

88. Wendt, Begriffe, pp. 34, 50.

89. The same judgment is given in Mortis Friedlinder, Sittengeschichte Roms, 5th ed.
{Leipzig, 1881), 3:701: **At that time, the vast majority of people were much less
capable than they are now of an abstraction that the concept of a purely spiritual
existence requires.”” This is Friedlander’s judgment on the imperial pericd!
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First of all, it is all-important that the Spirit is named after the
wind. In order to weaken the inference from this striking analogy,
Wendt asserts that the Old Testament conceives of the wind as in-
corporeal!®® This assertion rests on a fallacy. Since the wind is very
often ‘‘a figure or expression for what is unsteady, void, and
unreal,””®! it is thought to be viewed as immaterial. If this method of
tracing an object from its figure were correct, we would have to
conclude that the Hebrews conceived of the wind as unreal, as not
actually existing! On the contrary, the wind is merely compared with
what is ‘“unsteady, void, and unreal.” As Wendi rightly admits,*? the
tertium comparationis is “‘that the wind in its origin and continuance
lacks visibility and other marks by which the reality of a thing is
usually proved.”” Hence the wind is compared with what is unreal; it is
itself obviously conceived of as existing and as material, namely, as
air. That this position is correct is more than adequately proved in Job
37:9, Jer. 10:13, Ps. 135:7 (the “‘storehouses’ of the wind); and Job
28:25 (the ‘“‘weight’” of the wind). It is amply clear from En. 18:1,
34-36, 41:4, 60:11-12, 75:3, 4 Ezra 4:5, 5:37, and Apoc. Bar. 48, 59°*
that Judaism did not hit on the bizarre notion of asserting the im-
materiality of the wind. And as long as there are warm and cold, dry:
and moist winds in the world, and as long as the wind still blows in the
breeze, the idea will never occur to construe the wind as an immaterial
force, for the wind is simply not supersensual.

This fact that the Spirit and wind are compared can be easily ex-
plained. Both are mighty in their effects, mysterious in their comings
and goings, imperceptible to the human eye, not weighable by human
measure, and not to be restrained by human strength. Not only is the
Spirit compared to the wind, however, but the same term is used for
both. The conclusion to be drawn from this is that the Hebrew
conceived of the Spirit as a kind of wind, more mysterious, more
supersensual, perhaps, but nonetheless as a delicate, airy substance.
Our assumption has full support in such expressions as 752 3>, 03

90. Wendt, Begriffe, p. 18.

91. Ibid., p. 19.

92. 1bid.

93. Seealso Weber, System, pp. 198-99.
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xon wab, NPy ma, by 3o, by 0°0 X1, The“all but accidental emer-
gence”** of these expressions does indeed raise something of a prob-
lem, but though they describe in various figures the mystery of the de-
scent and possession of the Spirit, they still have in common that they
represent the Spirit as a substance. From these figures we can see that
the Hebrew was not able to concetve the Spirit in total abstraction as a
power without a material substrate. Rather, he had to regard it as in
some sense visible and by conceiving it as a delicate, airy substance.
This is the less surprising as our modern thought, despite all its
capacity for abstraction, immediately envisages every spiritual, in-
dependent power as in some sense materially defined. The difference
between modern and ancient thought on this issue is merely that
through our reflection we immediately make clear what is insufficient
in such a view, whereas the ancients, in & naiveté not vet troubled by
reflection, give free reign to their imagination. Further evidences for
this graphic view of the Spirit appear in Num. [1:17,25, 2 Kings
2:9,15, and Ezek. 37:9. The Spirit of life is conceived with special
clarity “‘as a real breath of God,” a concept that Wendt himself
recognizes.” So we may assert that wherever the activities of the Spirit
are vividly experienced, the Spirit is visualized as substance. Only
where the Spirit is nothing more than the object of a dogmatic or
religious-philosophical theory (as for example in The Wisdom of
Solomon) does the vivid notion yield to the abstract concept. The first
position may be assumed for Palestinian Judaism in the time of
Christ.”® Enoch 70:2 actually speaks of the ““chariots of the Spirit.”
These are the chariots on which Enoch is carried to heaven, just as
Elijah in the Old Testament (2 Kings 2:11). In any event, supersensual
chariots are intended, and indeed, according to 2 Kings 2:11, these
chariots are imagined to consist of fire. Should the translation
‘‘chariots made of spirit” be too realistic, the idea would stiil be that
the Spirit is most closely linked to an extraterrestrial fire substance
and that this substance is its body, its appearance. The Wisdom of

94. Wendt, Begriffe, p. 34.

85, 1bid., p. 21.

96. No proof is needed that in such matters the New Testament authors simply follow
Jewish views. But Wendt (ibid., pp. 20-21) actually derives the New Testament usage
from the Old Testament (1) rather than from Judaism, which he does not consult at all.
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Solomon 1:6, 7:7,22ff. gives an abstract, scholarly idea of the Spirit,
but even this makes clear (7:22ff.) how uncommonly difficult it was
clearly to conceptualize the immaterial without distinctness, even
where one strove to do so. [n The Wisdom of Solomon the old lively
view of the Spirit truly became a desolately barren thought-form.

A series of analogies confirms our assertion. God himself, the
angels, the souls of the departed, and in Judaism the heavenly world
as well are conceived as in some sense material. It cannot be denied
“‘that the philosophical concept of the spiritual is nowhere to be
found in the Old Testament concept of God.””?” Naot even the prophets
succeeded in “‘advancing toward the concept of the absolute
spirituality of God, however greatly they strove to express the idea of
transcendence and immateriality.””*® Enoch 14:20ff,, 25:3, 71:10, and
Rev. 4:3 indicate the protracted influence of such naive ideas. In
exactly the same way, angels are not regarded in the Old Testament as
purely spiritual.®® Of course in Judaism it is said the angels are
spiritual essences (En. 15:4,6,7,10), but they are also thought of as
able to be bound (En. 10; 69:28; 54:5-6; Bk. Jub. 5:48; Tob. 8:3).
First Peter 3:19 refers to toig év quaxy) nveduaov, which according to
the parallels in Enoch must most likely be identified with the fallen
angels in Genesis 6 (see Jude 6 and 2 Pet. 2:4). Or the angels are
tortured by fire in En. 21:7-10 and 54:67. On the other hand—and
this seems to be the prevailing opinion—the angels themselves are
thought of as beings consisting of fire and lght (En. 71:1 and 2 Cor.
11:14 refer to an dyyedog pwtde). For this reason the heavenly world as
such is conceived as a realm of light. Even believers shall one day shine
as the lights of heaven (En. 104:2; 43:4; 108:13; Dan. 12:3; Apoc.
Ezra 7:55; Matt. 13:43). The Apocalypse of Baruch 51 deserves
special attention: ““Then their splendour {i.e. of the justified] shall be
glorified in changes, and the form of their face shall be turned into the
light of their beauty, that they may be able to acquire and receive the
world which does not die, which is then promised to them. . . . For
they shall behold the world which is now invisible to them, And they
shall behold the time [atwva] which is now hidden from them. . . .

97. Schultz, Afttestamentliche Theologie, p. 467.
98. Reuss, Geschichte, p. 318.
9%, Inthe modern sense; see Schultz, 4 /itestamentliche Theologie, pp. 559-60.
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For in the heights of that world shall they dwell, And they shall be
made like unto the angels, And be made equal to the stars.””'* Here
we have a description of the entire upper world, a world of brilliance
and light as vet invisible, for the enjoyment of which the earthiy and
material bodies of the just must be changed.'®" In this world God and
the angels live, the latter with a body woven from light, though they
cannot yet be seen by human eves.'®?

These observations are the more valuable because the angels are
thought of as spiritual, and because the ideas in Judaism of spirits and
angels merge {1 Kings 22:21-22 marks the beginning of such merging},
Thus, our inference with respect to the idea of the Spirit is fully
justified. Finally, it must still be noted that the Old Testament as well
as Judaism conceives even the souls of the dead in YWY as in some
sense material. For Judaism, passages such as En. 22:5, 11:27, 103:8,
Josephus Antiquities 18. 1. 3, and Bella Judaeorum 2. 8. 14 furnish the
evidence, and in the New Testament the pertinent passages are Rev,
6:9,11 and Luke 24:37.

Taken together, these analogies support our contention that it was
obvious to ancient Israelities as well as to Jews—to the extent that
Hellenic culture had no influence-—that the Spirit is to be construed as
material or linked to a material substrate. According to the Jewish
view, of course, the substance appears to have been of light.

We have no reason to assume that Jews who became Christians
100, “*Tunc glorificabitur splendor eorum ({iustificatorum) in commutationibus, et
convertetur figura faciei corum in fucem decoris eorum, ut possint poliri et accipere
mundum qui non moritur, tunc prbrmssus illis. Vldebunt entm mundum qui in-
visibilis est eis nunc, et videbunt tempus (alcva) quod nunc occultatum est ab eis.

In excelsis enim illius mundi habitabunt, et assimilabuntur angelis, et aequabuntur
stellis.” See Charles, Sib. Or,, 2. 509,

§0}, Alongside this idea of the believers’ future form of existence, there is another idea
in Judaism-—belief in a resurrectio carnis (2 Macc. T:11; 14:46). (See Liidemann,
Anthropologie, p. 37.) But one has no right to explain the first idea as Hellenistic-—
thoogh it may perhaps hark back to the quiet influence of Hellenistic ideas—or totally
to ignore it (Weiss, Lehrbuch der biblischen Theologie, p. 397), since the impulses
toward it are attested to in Daniel and Enoch. Both types of ideas have recently been
compared by Wilhelm Baldensperger, Das Selbstbewusstsein Jesu (Strassburg, 1888).
He comes to the somewhat debatable conclusion that the real development of Judaism
leads from the ancient prophets’ earthbound expectation to transcendental ideas. In any
event, up to now there has been enough irritation over the ‘“carnal’® hopes of the Jews
to attow us ta concede the better knowledge that these hopes were actually an inheritance
from the prophetic age and that other expectations can also be proved from Judaism.

102. See Apoc. Bar., chap. 51 toend.
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abandoned this idea. But it is most worthy of note that our sources,
even the Old Testament and Judaism, far from explicitly stating that
the Spirit is a light-substance, nevertheless expressly assume this
idea~-though seldom enough. From this we can clearly see that the
chief factor in the concept of the Spirit is always that he is a super-
natural power. This is the real definition of the Spirit. The fact that he
is conceived as supersensual substance is merely the clothing for a
concept that was obvious to the ancients. Ifin a description of the Old
Testament concept of Geod it would be an error to set out not from
Yahweh’s power and relation to Israel but from the fact that he is
nowhere conceived as purely spiritual, it would be just as great an
error to explain the notion of substance as the chief thing in the
concept of Spirit.'”

I have reservations about using terms for the possession and out-
pouring of the Spirit as proof of the existence of that latter idea in the
New Testament. These terms furnish a proof only for the period in
which they emerge; in a generation centuries later they may have
become *‘phrases,”’ that is, a fixed way of speaking, the original
meaning of which was long forgotten. Si duo loguuntur idem, non est
idem.

Nevertheless, a quite naive and sensuous view of the Spirit seems to
underlie the Pentecost narrative, and the diapegifduevai yAwooai woel’
nugdg are indeed the mvedparoc ayiou pepioucs. The word of the Baptist
should be included here: ““He will baptize you with the Holy Spirit and
with fire.”” It is clear that a sensuous idea of the Spirit appears to
emerge from the undoubtedly postapostolic custom of the laying on of
hands as well as from the peculiar conferring of the Spirit in John
20:22. Indeed, ‘““how far the limit of the symbolic extends and where
the magical begins in conferring the Spirit through the apostles’ laying
on of hands can hardly be determined from [Acts] 8:17-19 and
9:17.77'% The transfiguration narrative is also of significance for our
question. It is to be viewed as an anticipation of the glory of the Lord
obtained at the Resurrection (2 Pet. 1:16~17) and clearly shows in
what form the exalted Lord was conceived and thus also the hoped-for
103. Thus the statement made by Pfleiderer in Paulinismus, p. 199, scems to be

somewhat askew.
104. Issel, Heiligkeil, p. 64.
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future transfiguration of Christians themseives. Through this idea the
narrative also witnesses to the nature of the spiritual world above.
This harmonizes altogether with what is occasionally assumed of the
kingdom of God (see, e.g., Luke $:27; 13:28; 21:27; 22:16,18,30;
Matt. 13:43; 20:21; 25:31). In the matter of naive realism, therefore,
oldest Christianity is not at all different from Judaism. In both in-
stances there is need to grasp the objects of religious faith with the
understanding but at the same time to conceive them vividly with the
imagination, That there is danger in this is clear. These graphic views,
originally nothing but the natural expression of religious thought, can
become the main topic. They can obviously proliferate and become
the object of pseudo-theological reflection. Prophecy thus becomes
apocalyptic, in which the traditional ornamentation overshadows the
simple, uncluttered truths it was originally supposed to illustrate.'®*
Next, life viewed in sensuous-supersensual terms can stifle the sense
for the factually given in the past and present and render it useless for
practical activity in the world. The Judaism of the Christian period
was often subject to these dangers, which were frequently wont to
threaten the Christian communities. But an imaginative view as such is
not fantastic. Prophecy is not the same as apocalyptic. And this
realism in early Christian views is glorious not only because it ofien
contains a wonderful poetry but also and especially because it reveals
the unshaken certainty of religious faith during the youth of
Christianity—and in a fashion that may put many of us to shame (see,
e.g., Matt. 20:21). This realism should not be stunted in exposition.
Our observations are confirmed throughout by the visions reported to
us. There can be no question that the people of the New Testament
believed they saw not images but realities: The glory of God in heaven
above and Jesus standing at his right hand (Acts 7:55). Heaven was
really opened to them (Matt. 3:16; Acts 7:55) and they really heard
God’s voice (Matt. 3:17; 17:5)—and at that time the Spirit also
became visible. All the narratives of the baptism agree that the descent
of the Spirit on Jesus (from the Lord himself or from the Baptist)
really took place, though the cwuatica elder wg megiotegav in Luke
3:22 may be an error. This is a true indication of the fact that the Spirit

105. On the topic see Harnack, Lehrbuch, 1:88.
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in the early Christian era was more than a concept, an abstraction. The
first Christians believed that the Spirit may be visible, though he is
naturally withdrawn from ordinary human sight (Apoc. Bar. 3i:
detinetur in verbo dei, ne videatur). But at the same time, they con-
ceived him as material or at least as appearing in a heavenly substance.
Mark 5:30 may offer a parallel to this idea of the Spirit (see also Luke
6:19).

THE SIGNIFICANCE OF THE
SPIRIT'S INFLUENCE

{t is easy to understand that in the churches highest value was given
to all the utterances of the Spirit. God’s hand became visible in them.
According to Acts, which in this instance is certainly reliable,
justification for the mission to the Gentiles was derived from the
undeniable fact of the Spirit’s outpouring even upon non-Jews (Acts
15:8,12; 11:17; see Gal. 2:9). In particular, words of prophets and
glossolalics in the churches could command almost divine authority
(see Acts 5:1ff.; I Cor. 5:4-5; 1 Tim. 1:20). Indeed, they no longer
uttered human words. Tdde Afyet 16 nvetual (Acts 21:11). The mark of
this unlimited regard for such spiritual utterances is that they often are
described as utterances not of Christian prophets or glossolalics but
simply as those of the Spirit. Thus, in corcrero, “‘the Spirit expressly
says”’ {1 Tim. 4:1) means *‘here are some prophecies of some Chris-
tian prophets.”’ But the bearer of the revelation is so unimportant
that he is not referred to at all (see Rev. 2:7,11,17,29; 22:17;
14:13; Acts 7:51; 20:23; see also Acts 5:3,9, in which a lie to Peter, the
Spirit-bearer, is a lie to the Holy Spirit, and putting the apostles to the
test means to put to the test the Spirit of the Lord). There are Old
Testament parallels in Neh. 9:30, Zech. 7:12, Isa. 63:10, and Hag. 2:5.
In Rom. 8:15 and Gal. 4:6 as well, glossolalic utterances are cited as
words of the Holy Spirit.?*® (The speech introduced by the did Adyei in
Eph. 5:14 is probably the word of a prophet.'°7)

106. The words th nvelua Afyer can thus introduce utterances of contemporary prophets
as well as words of Holy Scripture (see p. 37). This is characteristic of the regard for
prophetic utterances! {See also di Jedv aUtov Sxctvot fiyouvro in Lucianus Peregrinus

Proteus 11.
107. See Harnack, Lehrbuch, 1:304, . 4.
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The gifts of the Spirit {otally dominated the worship assemblies
(1 Cor. 14:26). But the eliyeolar, elhoyeiv, and wdikew do not appear
to be directly construed as utterances of the Spirit. At least in 1 Cor.
14:15 ordinary prayers uttered tw voi are definitely distinguished from
pneumatic, that is, glossolalic prayers, and among the gifts of the
Spirit enumerated in I Cor. 12:8-9,28ff. and Rom. 12:6{f., the gift
of prayer is not listed—again proof that every activity edifving the
church was not on that account simply taken to be spiritual. As late as
in the Didache, the prophets who generally “‘stand at the head of the
community’> have a special place in the cultus. The pneumatics are
“those honored’ in the community. "

The significance of the activities of the Spirit was of great force for
mission. With such wonders Tyre and Sidon would have been con-
verted (Matt. 11:20ff.)! We will not err if we state that the impression
they made on Jews and Gentiles was one of the weightiest factors in
early Christian propaganda. In 1 Cor. 14:25 we find a prime example
of a Gentile conversion. Here the heathen, convicted in his inmost
being by the prophets’ revelation of all the secrets of his heart, falls on
his face and worships God while declaring, ““God is really among
vou!>® But the effect on the Jews had to be of even greater
significance. Since the end of the Persian era, Judaism noc longer
possessed gifts of the Spirit. In the Maccabean period they are
regarded as long-since past (1 Macc. 9:27). In evidence, Ps. 74:9 and 1
Macc. 9:27, 14:41, 4:46 (see Ezra 2:63; Neh. 7:65) are usually cited;
they are passages that assume or lament the absence of prophets.'®®
The Talmud contains the very same lament. In the second temple five
things were absent: the heavenly fire, the ark of the covenant, the urim
and thummim, the anointing oil, and the Holy Spirit.''® This com-
plaint can be detected in many other lists, the exposition of which is
not without value for the New Testament. The gifts of the Spirit can-

108. See Harnack’s “Prologomena’ to the Didache in Texte und Untersuchungen,
vaol, 1, no. 2 (1884), p. 131,

109. See the prophecy of Elijah’s reappearance in ““Malachi,” a book that evidently
assumes the disappearance of the prophetic spirit at the tir‘ne ‘of its c'ompositien,
together with }he judgment of Josephus Contra Apion 1. 8: dux 10 ) yevéodar {anbd 8¢
*Agtakipiou piyol Tov xaid” fuac yodvou) T 1@ ngognTar dxeiln diad oy

110. From Baldensperger, Sefbsthewusstsein, p. 47.
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not have died out completely. This is clear first of all from the fact
that the disciples recognized the Lord as the N1 ¥*8. The idea of the
N1 was thus not foreign to them, for these dvilpwmor dyeduuarot xaf
idiorar (Acts 4:13) certainly did not recognize it from their reading.
Still, in Judaism before the time of Jesus the appearances of the Spirit
are in full retreat. Not only do we hear nothing of them in the
apocryphal, didactic literature or in the historical books (we would
have expected, e.g., a prophecy in Tob. 13:14, but instead we read
14:141) but even in the Jewish apocalypses, which often enough had
opportunity, there is surprisingly little reference to the Spirit. As early
as from Ezekiel’s time it is no longer the Spirit who gives revelation
but an angel. Above all, the form of the apocalypses proves our
assertion. The authors no longer appear by name as did the ancient
prophets. They must borrow the authority needed by a prophetic
writing from an ancient man of God, clearly because they did not dare
to claim the possession of the Spirit and demand faith in it. They
thereby admit they have lost the Spirit and at the same time give
witness to the judgment of their contemporaries: ‘“These days, there
are no more prophets, no more revelations.”” What a change from the
ancient prophets, who were absolutely certain of their inspiration!
How different again the Apocalypse of John (or its Christian editor)!
Here the author is expressly named, because he may assume his book
will be believed for the sake of his person.''! In such form the New
- Testament Apocalypse conforms to the Old Testament prophets.
Jewish apocalyptic, on the other hand, conforms to the later pseudo-
apostolic prophets—a marked example of the change in the times.
Further proof for our contention is that some of the Jewish people
who see in Jesus’ activity the working of a higher power think he is
Elijah or another of the ancient prophets (Luke 9:8). This period
appears so spirttually impoverished to them that a man such as Jesus
cannot come from it. He is not a child of his time. He must belong to
Israel’s antiquity, long past and mighty of spirit. Accordingly, the
response of John’s disciples at Ephesus is entirely credible {(Acts 19:2):

111. So it is assumed that the author (or editor) of the Apocalypse was called John and
by this name was known to the churches. Weizsiicker’'s opinion {Zeifalter, pp. 504-3)
that the Apocalypse is pseudepigraphical seems unlikely, since the writing nowhere
asserts apostolic origin.
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“No, we have never even heard that there is a Holy Spirit.”” Naturally,
they are aware of the existence of the Holy Spirit, but they have not
yet learned whether (after the Baptist’s death) he is somewhere present
and active (see John 7:39). John himself, of course, did not confer the
Spirit but merely pointed fo the ‘“‘coming one.”” But he surely claimed
to possess the Spirit—the testimony of the infancy narrative is
altogether confirmed by the judgment of his contemporaries in Mark
11:32, and, more significantly, by that of the Lord himself in Matt.
11:9. That he has the Spirit lies in the nature of the case—he appears
as ngogrime. He could do so only if the word of God had come to him
{Luke 3:2), only if he were convinced he spoke through the Spirit.'"?
Thus, to the extent that our sources allow us to judge, John the
Bapitist is the first since the Persian era to appear in Judea as a prophet
and therefore in possession of the Spirit. But this appearance of a
pneumatic before Jesus’ time is onty an isolated case. In Jewish piety,
belief in the Spirit had a place only to the degree that the ancient time
was held to be inspired and the precious deposit of that inspiration
thought to lie in Holy Scripture, and to the degree that there was
hope for an outpouring of the Spirit in the messianic age, in accord
with the prophetic promises. To the present age, the Chaldeans’
statement in Dan. 2:11 applied: The dwelling of the gods ‘‘is not with
flesh.”” Indeed, it would be completely absurd on this account to deny
-to Judaism any vital religiosity. It lacked the original, creative power
in the realm of religion, a power prevailing in the prophets’ time when
“the Spirit of Yahweh was still in Israel,” but it did not lack *‘zeal”
for God’s cause. On the contrary, we must conceive the time of Christ
as most highly aroused in a religious sense—but it still did not have the
Spirit!

There are of course isolated traces in Judaism of the Spirit’s ac-
tivities. The Essenes were credited with the gift of prophecy (Josephus
Antiguities 15. 10. 4-5), and the high priest Hyrcanus is supposed to

112. Bernhard Weiss (Das Leben Jesu, 2d ed. [Berlin, 1888], vol. 1) expresses this idea
emphatically: ‘“Thus we must also admit that John was . . . a prophet in the real sense’’
{pp. 287-88). But the historical judgment can only be that he claimed to be a prophet.
Whether or not he really was cannot be decided by the historian. This judgment is
correct only to the extent that John is the only one among the later Jewish prophets to
be recognized by Christians after the pattern of their Master.
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have possessed it (Ant. 13. 10. 7}, just as popular Jewish belief at-
tributed mgogrredewy 1o the high priest of the moment (see John
11:51). Only some time {approximately fifteen years) after the Lord’s
death, when the Roman authorities, without appreciation for Jewish
custom and religion, began to spark the highly inflamed populace to
rebellion, did prophets again appear (Theudas under Fadus, see
Josephus Antiguities 20. 5. 1; Acts 5:36; the Egyptian under Felix, see
Josephus Bella Judaeorum 2. 13. 3; Acts 21:38; and many others, see
Bella Judaeorum 2. 13. 4; Antiquities 20. 8. 6.). Even at the siege of
Jerusalem such prophets played a great role (see Bella Judaeorum
6.5.2,4).

However ruinous for their people the appearance of these prophets
might have been, they do not at all deserve the epithet applied to them
by the Romanophile Josephus. They were not deceivers and
charlatans but men who in commendable zeal believed in their divine
mission and in the imminent establishment of the kingdom of God
after all these woes, and they paid for their enthusiasm with their
lives.''* The epithet “‘deceiver’’ or “‘charlatan’’ belongs to Josephus,
who saved his miscrable life with trumped-up prophecies (sec Bella
Judaeorum 3. 8. 3,9). Indeed, the frequency of the appearance of these
prophets occurs only in the final period before and during the revolt
(from approximately A.D. 55 onward).- So far as we know, during
Jesus’ time and in the first two decades of the apostolic age, activities
of the Spirit in Judaism could only be identified in highly scattered
instances.

If the Jewish opinion'** that the D°#on received the Spirit in 723°M0
(ordination) was widespread among Pharisees at the time of Christ—
which to us seems most unlikely—it was in any case a lamentable
presumption, for a pneumatic preaches very differently from the
scribes. His word is &v é€ovoia (Luke 4:32; Matt. 7:29). And truly,
miracles of the Spirit do not arise out of sober study of the Law (see
Gal. 3:2).

But what a powerful impression the nvebua must have made when
its fullness appeared to a Judaism bereft of the Spirit. Despite that fact,
113. See Adolf Hausrath, Neutesiamentliche Zeitgeschichte, 3d ed. (Munich, 1879),
1:202-4.

114. Referred toin Weber, System, p. 123.

70



THE POPULAR VIEWS

the number of converted Jews must be reckoned as few, which proves
how strong the antiprophetic and thus antievangelical tendency in
Jesus’ time was, a tendency later culminating in the Talmud.

The significance that the manifesiations of the Spirit had for the
assurance of the Christians, and thus aisg for their mission, par-
ticularly among the Jews, can be fully grasped only when we consider
the significance of the gifts of the Spirit for the eschatological hope.

The horizon of the earliest community was in essence eschato-
logical, That the crucified Jesus is the Messiah sent from God who
will shortly return to judge all. mankind and give his blessed kingdom
to his own—this is the chief concept in oldest **Christianity.” With
Jesus’ appearance in the world the great turning point in history has
been reached. The time is fulfilled, the first aeon is in its death throes,
the end of the world is at hand. A new aeon is approaching in which
God reigns, an aeon promised by the prophets. The certainty of this
faith, kindled by the unique impression of the person of Jesus, the
preumatic xat oy, was daily confirmed by the presence of spiritual
gifts which allowed a foretaste of the powers of the world to come. The
appearance of the Spirit is a “‘sign of the times.”’

The Lord himself regarded the gifts of the Spirit in this fashion.'?’
When John relayed to him his famous guestion (Matt. 11:3ff.) the
Lord held back the confession of his messiahship and pointed John to
his deeds, which had occurred before all the world. These are the
deeds which, according to the promise of the prophets, should occur
through the Messiah in the lasi time. From them John may see who
Jesus is—the bearer of the Spirit, the Messiah. Jesus’ miracles are thus
not a legitimation of his divine mission as such but the proof of his
messiahship.

When we observe, however, that the Lord’s answer contains no real
reference to a prophetic passage, and that it is only loosely linked to a
few utterances from Isaiah (Isa. 61:1; 35:5ff.), then in order to un-
derstand the rigor of the inference that he draws we must assume a
closer connection between the concepts ‘*Messiah’ and “*Spirit,”” a
connection inherent in the nature of the case. The Lord clearly
assumes this connection in somewhat different form: ‘‘But if it is by

115, This is of great significance for understanding fesus’ self-consciousness, a factor
that Baldensperger has overlooked in his description of Jesus’ self-consciousness.
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the Spirit of God that I cast out demons, then the kingdom of God has
come upon you’’ {Matt. 12:28). If Jesus can act in the Spirit of God,
then the kingdom of God is at hand. ‘“Where the Spirit is, there is the
kingdom of God”—this is his assumption. The appearance of the
Spirit is the breaking in of a new age in which the kingdom of God is
coming. If Jesus acts in the Spirit—and this, he contends, no one can
deny—then the kingdom of God is nigh! The powers of the new world
have appeared in the midst of the old—ldou 1 faateia Tol Feot évrdg
Uplov £oTiv!

This link between the Spirit and the kingdom of God requires ex-
planation. In the New Testament this link appears only in Rom. 14:17,
and not even there as directly as in our passage. (The relation between
the two concepts explains their alternation in the variant readings of
Luke 11:2.} In contrast, the “‘kingdom of God” and the ‘‘power of
God” are often juxtaposed. The kingdom of God comes &v duvdpue:
(Mark 9:1); it consists év duvdus: (I Cor. 4:20), just as it is said that the
Son of man will return upon the clouds ueta duvauswe nodig xat dokne
(Mark 13:26; Luke 21:27; Matt. 24:30; see Rev. 12:10: dott £yévero n
owtnpla xai 1y dUvauc xat n factAeta Tol Peot rjudv, and the inauthentic
doxology of the Lord’s Prayer in Matt. 6:13).

Every kingdom exists so long as there is a power to preserve it. And
the kingdom of God, which is “‘that order of things in which the
validity of the divine will is manifest,”''* is in a quite special sense
inconceivable apart from power. ¥For the kingdom of God is in op-
position to all the kingdoms and powers of this age, especially the
f(ingdom of the devil. The coming of the kingdom of God is therefore
an act of God’s supernatural power. And conversely, wherever the
transcendent power of God is manifest, wherever the Spirit of God
enters to break the devil’s might, there is the kingdom of God. ““So
from the very beginning it was these mighty deeds of Jesus which
became a shining witness to his peculiar calling.”’'s* Jesus’ mighty
deeds revealed the presence of the Spirit, the kingdom of the Messiah.
This enables us to understand why Jesus linked his onuela to his
preaching and also commissioned and authorized his disciples to do
them, for the activities of the Spirit, in the power of word and deed,
are the legitimation of the gospel.

116. Cremer, Weorterbuch, p. 192,
117. Weiss, Leben Jesu, 1:444,
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In the New Testament writings there are similar and again fairly
frequent references to indicate how much the faith of the earliest
community was supported by the activities of the Spirit. These ac-
tivities are the persistent witness to Christian faith.

Thus Peter’s Pentecost sermon refers to the passage in Joel (3:14f;
LXX: 2:28ff.). The event that the prophet anncunced should take
place év Eoydraig rjufoaic has now occurred.''® The *‘promise of the
Holy Spirit’” (Acts 2:33) is fulfilled. But it is upon Jesus” disciples that
the Spirit has descended: “*Let all the house of lsrael therefore know
assuredly that God has made him both Lord and Christ, this Jesus
whom you crucified.”” The outpouring of the Spirit is the fact, the
messiahship of Jesus the consequence, and the fulfillment of
prophecies the proof.

When Heb. 6:5 states that the Christians have tasted the powers of
the age to come {(a similar expression occurs in Barn. 1:7: Tav
perkovrwy dovg anagyag v yevoewc) and also views the mighty deeds
of God’s Spirit as a penetration of the present by the coming age, it
suggests an inference that is actually drawn in Heb. 2:3ff.: “*Sal-
vation, first begun through the preaching of the Lord, and attested
to us by those who heard him, accompanied by God’s witness in
signs and wonders and various powers and distributions of the Holy
Spirit, according to his will. For not to angels has he subjected the
world to come, of which we are speaking.””''® Through the activities
of the Spirit, God makes it known that he desires to give us the world
to come, since the Spirit is the duvaug ufAhovrog aldvo. Here too the
legitimation that God gives the apostles does not rest with their
speaking by divine commission. Rather, God witnesses to the reality
of salvation and thus to the content of their preaching by joining to it
a constituent of salvation—the outpouring of the Spirit.

One of these evidences is cited when in Acts 5:32, together with the
disciples themselves, the Holy Spirit given by God witnesses to the
exaltation of the crucified One, or when in Acts 14:3 the Lord himself
witnessed to the word of his grace by allowing signs and wonders to

118. It is interesting to note that the author of the speech characteristically alters the
words év &oydrarc Augpaig (in the LXX, peté ratta; and in the Hebrew, 13 *7INK), and
thus quite correctly grasped the prophet’s intent. That he did so indicates how he valued
the referernce to time.

119. According to Weizsiicker's translation.
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occur through his disciples’ hands. Thus for each individual the Spirit
is a witness from God that he is a believer, and that God desires to give
him salvation (Acts 15:8; 10:47). We¢ may assume the presence of
similar ideas in 1 Pet. 1:2: the Christians are éxAextot nagenidnuor . . .
év dytaop@® nveluartog, and in 1:12: o1 evayyehioduevor bpag &v mveduat
ayiw dnootarévtt dn ovpavav. In both instances the dominion of the
Spirit is accented because it is a divine legitimation for the reality
of the Christian profession (1 Pet. 1:2) and for the truth of the
apostolic preaching (1 Pet. 1:12). But it is asswned that we know why
the Spirit should be this witness.

Indeed, from the passages cited we gain no clear impression of the
vitality of these perceptions of the Spirit in the community or of the
value assigned the activities of the Spirit. The reason is that Acts,
which is first to lead us to these questions, yields an already faded
picture from which the original colors scarcely shine through. Paul
gives us a much better orientation to the spiritual gifts of the early
communtities, and his statements will confirm what we have said
above.

THE DANGER INHERENT IN THE
APOSTOLIC VIEW

The danger in the apostolic view of the Spirit cannot be ignored.
Bearers of the Spirit who could not be controlled with any certainty
and who themselves enjoyed the highest esteem could indeed speak as
the revealers of God—what could result from such an authorization!
Christianity as a historical religion could be lost.'*® In the subseqguent
course of history, what actually has not been advocated as Christian
on the ground of a vaunted possession of the Spirit! One of the great
accomplishments of divine providence is that the church has survived
this danger. And what has saved the church? Not a pneumatic
speculation such as Paul’s, which could offer no assurance of keeping
to the path of the historically given gospel. It was rather the infinitely
powerful impression of the historical Jesus which prevented
Christendom from forfeiting its historical character. In this respect
the remembrance of Jesus paralyzed the pneumatic phenomenon of
the apostolic age and it still survives after more than a thousand years.

120. Another danger in the gifts of the Spirit is discussed on pp. 85-90—the disruption
of the life of the community by enthusiasm,
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To the extent dealt with in recent monographs, Paul’s teaching is
almost always discussed in relation to his docirine of the flesh.
Naturally, for Paul these two concepts are so related that it is im-
possible completely to ignore the one while discussing the other. But it
is another question whether it is proper in investigation to set out from
this conirast, or, to begin with at least, to taper the investigation in the
direction of such a comparison. This procedure can be fatal, especially
for our question regarding the teaching concerning the mvetipa. For,
since what seems to be at issue in the Pauline relation between flesh
and spirit is first of all a relation between two concepts, it is tempting
to conceive of the Spirit in Paul as a ““concept™ that merely needs
defining in order to be mastered. But to this concept belong very
concrete views and deep inner experiences in which we must imitate
the apostle in order to understand his dogmatic statements. The
apostle’s vital conviction regarding the nvelua is not at all exhausted
with a proper definition of the concept of Spirit. And it is not merely
the task of New Testament theology to transmit correctly and in
topical sequence the available utterances of the New Testament
authors. The theologian’s far more difficult and attractive duty is to
understand these authors from out of their own views and exper-
iences.' Obviously this is particularly necessary over against an author

1. See Otto Pfleiderer, Paulinismus (Leipzig, 1873), pp. iv ff. 1 thus totally agree with
J. Glo#l’s exposition (Der heilige Geist in der Heilsverkiindigung des Paulus [Halle,
1888], p. 369) and am pleased to see he has ventured to write 368 pages on the Spirit in
Paul before first atterpting a real definition (pp. 369ff.). 1 am convinced that biblical
theology is the greater advanced the more we become aware that the New Testament has
to do with living views and not with sharply delineated doctrinal definitions.
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such as Paul, whose primary concern is not at all theoretical and
dialectic but rather practical and religious.?

Since Carl Holsten’s investigations the question has often been
raised as to which sources are to be used to explain and evaluate the
Pauline thought forms. A direct tie with the Old Testament would
scarcely suit an author who alwayvs views Holy Scripture in more or
less allegorical fashion. It is a grave error in method, which must result
in a mass of misconceptions, to attempt to derive Paul’s sphere of
ideas or even his usage directly from the Old Tesiament and conse-
gquently to ignore the apostle’s origin in Judaism. The question can
only be, Is Paul dependent on Palestinian or Hellenistic Judaism or is
he not? We cannot answer this question from our knowledge of the
apostle’s life. Paul is a Jew of the Diaspora, but he was educated in
Jerusalem. Still, there were also Hellenists in Jerusalem, and his later
conversations with Greek-educated Jews and Hellenes may have
influenced him. So this question cannot be decided a priori. Hence, we
first must disregard every such attempt at a connection. This method
has special significance to the exient that the concept of the nmveliya is
linked to that of the odpé. For a description of Paul’s teaching con-
cerning the mvetua, however, another connection is allowed, even
needed. We have se¢n that Paul was aware of the ideas concerning the
nvelpa which were prevalent in the churches. We will have to test
whether he approves them and whether on this basis an understanding
of his own teaching is to be gained.

PAUL’S PRACTICAL POSITION TOWARD
GIFFS OF THE SPIRIT

We will not describe Paul’s dogmatic theories concerning the Spirit
now, but we will, at the outset, raise this question: What practical
position did Paul assume toward what the opinion of the Christian
churches conveyed to him as pneumatic? We believe that by putting
this point first we can also trace the formation of the ideas of an
apostle who was first of all a Christian and then an apostle, who was

2. See Hermann Lidemann, Anrhropologie des Apostels Paulus (Kiel, 1872}, p. 110,
n 2,
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an apostle because he was a Christian (2 Cor. 4:13) and only then felt
the need to gain clarity through reflection respecting his conviction.

The answer to our question is obvious—Paul simply acknowledged
it all as pneumatic.

Paul himself was a pneumatic to an exceptionally high degree. He
had become a Christian through a pneumatic experience, and just as
at his conversion he felt God’s creative power and had a sense of being
seized by Christ (2 Cor. 4:6; Phil. 3:12), so he continually felt a higher
hand resting on him. He united almost all the gifts of the Spirit in one
person. He ventures to appear in the Corinthian community with 2
revelation or knowledge or prophecy or teaching (1 Cor. 14:8), and his
writings confirm this throughout (for his prophecies, see, e.g., Roim.
11:25 apd t Cor. 15:51-52). To the Corinthians he can say, **I speak
in tongues more than you all”” (I Cor. 14;18). He can tell of visions
and revelations in which he was caught up t{o the third heaven or
paradise and heard things that cannot be told (2 Cor. 12:2,4). Indeed,
the Lord himself speaks with him and comforts him in his sufferings
(2 Cor. 12:9; see Acts 18:9 and 22:17ff.). The Corinthians need not be
ashamed of their apostle; he is not at all inferior to the **superlative
apostles” (2 Cor. 12:11). He has done among them the signs, won-
ders, and mighty works that legitimize an apostle {2 Cor. 12:12). His
preaching is pneumatic. Christ speaks in him {2 Cor. 13:3). Ie has the
same spirit of faith as the psalmist (Ps. 115:1, LXX): “‘I believed, and
so0 I spoke” (2 Cor. 4:13). His preaching consists in the demonstration
of the Spirit and of power {1 Cor. 2:4; see 1 Thess. 1:3). His own
judgment concerning his entire apostolic activity to this moment is:
““Christ has wrought through me to win obedience from the Gentiles,
by word and deed, by the power of signs and wonders, by the power of
the Holy Spirit” (Rom. 15:18-19).

But now, how did this man evaluate the pneumatic gifts given him
by God? He is far from disparaging them. On the contrary, just as the
communities of hi§ time, he held them to be the most glorious and
wondrous gifts of God. And he even sees in them the direct influences
of the divine. But as greatly as he rejoices over these miraculous
powers, he is still humbly conscious that they are gifts of grace,
yaplopatra, and not his own deeds (see esp. 2 Cor. 12:5,9-10; 4:7).

For the charisma of glossolalia so richly given him, Paul also gives
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thanks to God (1 Cor. 14:18). His visions and revelations are a highly
prized experience. He boasts of them when forced to it (2 Cor. 12:1),
and he is conscious that in their abundance lurks the danger of
presumption (2 Cor. 12:7). His entire reluctance to speak of these
secret revelations indicates that for him they were a sanctuary
profaned when spoken of.? ““These are the conditions and experiences
from which he draws his strength, not merely for individual decisions,
but for the confidence with which he announces the higher heavenly
world and demands a turning toward it.”’*

Paul is joyfully aware of his special grace, his apostleship, this
divine “‘freasure” (Rom. 15:15-16; 2 Cor. 4:7), and against all attacks
upon it, in proud confidence, he hurls the word: Paul, an apostle—not
from men nor through man, but through Jesus Christ and God the
Father! Accordingly, he gently but resolutely claims the authority due
an apostle, even over against a strange community (Rom. 15:14ff., 29;
1:1-5,11).

It is particularly surprising that this man, who could render such
sober practical judgment when needed, at strategic points in his life
allowed himself to be guided not by rational reflection but by
revelations and impulses of the Spirit (Gal. 2:2; Acts 16:9).°

For Paul the Spirit is also the source of his teaching. When he gives
the churches instructions concerning their moral behavior, he states
that he thinks he also has the Spirit of God (I Cor. 7:40; see 1 Clement
47.3), and the wisdom which he also can impart among the mature is a
wisdom from God, decreed by God before the ages, hidden until now,
revealed through the Spirit, imparted in words taught by the Spirit
(1 Cor. 2:7,10,13).

In addition, Paul’s understanding of Scripture was pneumatic,®
and it is precisely those authentically allegorical interpretations of
Scripture which will have been particularly convincing for him. We
can see this in the confidence with which he presents an argument such
as that in Gal. 4:21ff., and when Hermann Lidemann’ supposes

3, See C.F.W. v, Weizsicker, Das apostolische Zeitalfer (Freiburg im Breisgau, 1888),
p. 325,

4. Seeibid.

3. Seeibid.

6. Thid., p. 582,

7. Lidemann, 4athropologie, p. 184.
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“‘those contrived scripture proofs give him no feeling of certainty,”
this is absolutely not true of Paul the pneumatic.® (Incidentally, see
what was said on p. 47 regarding Philo’s interpretation of Scripture.)

This makes it clear that Paul had a most vivid view of the mveiua,
which he daily felt at work within him, that he assigned to the Spirit
the same activities as did the communities near him, and thai he thus
perceived the Spirit by the same symptoms and evaluated them just as
they did. If we were to define the concept of Spirit in Paul, we could
do so after the analogy of his own words: ddvaui¢ o Tob aifdvec TouTou
(1 Cor. 2:6), #v tfandoreihev b Jeb¢ £ic Tag xagdlag Nudv. First of all,
then, we regard as the essential component of this concept in Paul that
the Spirit is an absolutely supernatural, divine power. Next, that it is
characteristic of this power to find the place of its activity in a per-
son’s heart. Through the first, the Spirit is distinguished from all
natural powers; through the second, from other factors reiated to the
divine. This serves as a preliminary orientation.

It is obvious, therefore, that this man, for whom the Spirit was
everything, thoroughly recognized and valued the pneumatic in others
wherever he met it.

Of particular interest to us are two passages dealing with the witness
of the Holy Spirit. The Spirit cries, ““Abba! Father!”’ (Gal. 4:6), or
(Rom. 8:15) in the Spirit we cry, ‘“‘Abba! Father!”’ For Paul, this cry
in the Spirit is proof that the Christians are truly chiidren of God.
Indeed, the Spirit himself bears witness to it (Rom. 8:16}, At issue here
must be a cry that was heard often enough among Christians—Paul
assumes acquaintance with it in Rome and Galatia—and was con-
ceived not as the cry of those who uttered it but as the word of the
Spirit himself. This follows particularly from Rom. 8:16,° and the
basis for proof is in both passages. This crying of the Spirit is a
heavenly guarantee of the status of Christians as children. The apostle
and his readers are absolutely certain that it is really an utterance of
the Spirit—it needs no proof. So it is not inferred from their content

8. Adolf von Harnack’s judgment on the Montanists (Lehrbuch der
Dogmengeschichte, 2d ed. [Freiburg im Breisgau, 18881, 1:385-86) applies also to Paul:
““These Christians stilf knew rothing of the absoluteness of an historically concluded
revelation of Christ as the basic condition of Christian consciousness.”” Indeed, this is
not so much characteristic of Paul himself as of his entire age.

9. In our opinion, v. 16 interprets the preceding &v & xgalopsy” "ABBA & name. Gloél is of
another opinion (Der heilige Gelst, pp. 20011.).
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that these words could only be understood as a cry of the Spirit.'®
Rather, Paul concludes from their Spirit-wrought character that the
content of these words must be true. That means that these words
must belong to prayers marked by such symptoms that their
suprahuman origin had to be immediately recognized, that is, as
prayers uttered in ecstasy, in which not the person but rather to nveipa
mgooetyetar {1 Cor. 14:14),"' The term xpdfew also supports this
contention (see En. 71:11; Ignatius Phila. 7). Hence, what must be
involved here is glossolalia or something similar,'? and it is of greatest
concern to note that Paul acknowledges glossolalic utterances without
hesitation and in his arguments uses them alongside other witnesses.
So it i5 not at all to be assumed that the words ‘‘Abbal Father!’’ are
thought of as the opening lines of the Lord’s Prayer. It is another
question whether the frequent cry ‘‘Abba!” can be interpreted
through the influence of the Lord’s Prayer, as Weizsécker supposes.™
The latter also seems unlikely to me, since according to oldest
tradition (Matt. 6:9) the Lord’s Prayer began with a mareg nuowv,
which is the equivalent of N12XN, and not X3X (as in Luke 11:2:
ndTeg).

Similarly, Rom. 8:26 speaks of a sighing of the Spirit, which, as
the groaning of creation {vv. 19-22) or of Christians {vv. 23-25),
guarantees a future glory (v. 18).** There can be no doubt as to what
Paul intends by the Spirit’s sighs that are too deep for words, They are
uttered by the Christian in a condition in which he is no longer able
clearly to express the feelings which powerfully seize him but pours
them out in sighs, “‘whose meaning words cannot express.”’ Now,
these sighs are conceived no longer as the product of some human

10. This idea, inserted by Glogl (ibid., p. 196), is completely lacking in Paul,

11. According to this it is obviously an error when Harnack (Lekrbuch, 1:47, n. 1)
distinguishes ‘“the Spirit through whom we cry: ‘Abba, dear Father,’ from the ‘spirit of
ecstasy’ in Paul.”

12, Whether these explanations—all but identical with the definition Paul gives of
glossolaliz in 1 Cor. 14--thoroughly coincide with the phenomena assumed here is a
question of secondary importance. }

13, Tertullian uses the utterances of the Paraclete as divine authority in exactly the
same way; sec Gottlieb N. Bonwetsch, Montanismus (Erlangen, 1881), p. 17.

14, Weizsdcker, Zeitglter, p. 577.

15. The sequence of thought according to Bernhard Weiss, Der Brief an die Romer, in
H.A.W. Meyer’s Kritisch exegetischer Kommentar iiber das Neue Testament (Got-
tingen, 1881), p. 371.
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activity of soul but as the sighs of the Spirit himself. They are
therefore glossolalic-ecstatic outbursts which, because they are ex-
pressed by the Spirit himself, are used by Paul as an objectively valid
proof for the reality of the blessing of salvation. These observations
are all the more interesting since the very same Paul, as is well known,
did not place particularly high value on glossolalia in relation to the
other gifts. But it never occurred to him not to construe giossolalia as
pneumatic. Here we see most clearly that in his understanding and
evaluation of the gifts of the Spirit, Paul entirely agrees with the
judgment of the earliest Christians.

In other contexts as well the presence and activity of the Spirit
in the world are for Paul a divine guarantee of the Christian faith,
First of all, he reminds the foolish Galatians—and by this it is his
intention to give conclusive proof for the divine origin of his gospel-
of the mighty deeds that have occurred among them (3:1-3). These
deeds are witnesses from God, so clear, indeed so palpable, that
even a blind man (v. 1) must see them (1o mvedpa in v. 2 is inter-
preted by v. 4; and the Galatians will have assumed an advance in
Christian life from works of the Law). Did these miraculous occur-
rences teach them nothing? Did they have such glorious experiences
in vain?

For Paul, just as for the primitive Christian community, the un-
derstanding of the spiritual gifts as guarantee for the truth of the
gospel has an eschatological apex. Indeed, those activities of the Spirit
which Paul views as such are not simply those that the churches of the
apostolic age derived from the Spirit. But we can f{irst of all ignore
what is common to Paul and his age, and must later deal with the
eschatological significance of the Spirit. At any rate, Paul and his age
agree in the conviction that the Spirit is present, at work among
Christians, and that the fact of his presence proves the truth of the
“gospel.”’

Of course, the idea that the gifts of the Spirit, because they were
predicted by the prophets, prove that the words of the ancient men of
God concerning the last times are now beginning to come true, is not
found in Paul. Oniy Eph. 1:13 seems to refer to this idea (1&0 nvedpan
Trj¢ EnayyeAiag). Paul merely asserts that the Holy Spirit now given the
Christians is the content of that promise God once gave Abraham
(Gal. 3:14). It is important to recognize that in the same context {Gal.
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3:18,29} the xingovouia or inheritance of the eternal future kingdom
{(xAngovoueiv flacikeiav, Gal. 5:21) appears as the essential content of
the divine énayysAfa (see Rom. 4:13). Thus for Paul the present
possession of the Spirit and the future possession of the kingdom are
so mutually related that they can be interchanged. Let us examine what
constitutes the relation between these two saving benefits. In Rom.
8:23 the apostle describes the present possession of the Spirit as an
anagyn ol Tvelpatog, which guarantees a future and total possession.
The assumption, therefore, is that the Spirit is the present and future
possession of Christians—partial conferral in the present guarantees
complete bestowal in the future.'® The other idea is more frequently
expressed, namely, that Christians already possess the Spirit entire,
and for this very reason they can believe God will give them the
kingdom at the appearing of his Son. The Spirit is the seal by which
God has marked those who are to share his promises (2 Cor. 1:20) and
his heavenly kingdom (on v. 22, see Eph. 4:30; on the idea as such, see
Rev. 7:3, following Ezek. 9:4). He is the earnest who is to guarantee a
future, total payment still outstanding (2 Cor. 1:22; 5:5; see Eph.
1:14). Precisely because of this possession of the Spirit, the individual
Christian is certain he also is destined for a share in the future
kingdom. Paul is convinced of the Thessalonians® election because he
was permitted to preach among them in power and in the Holy Spirit
and with full conviction—that the Spirit aided him at Thessalonica
with his power proves that God intended to establish a community
there—and because, despite much affliction, they received the word
with joy inspired by the Holy Spirit (1 Thess. 1:4-6). In Corinth the
witness to Christ is confirmed through the richness of grace poured
out on the community, “‘so that you are not lacking in any spiritual
gift, as you wait for the revealing of our Lord Jesus Christ”* (¢ Cor.
1:7).

Paul is therefore convinced that Christians, precisely because they
have received the Spirit from God, can be certain he will also give
them a share in the heavenly inheritance. So for Paul there must be an

16. The above remark applies even if the mvetpatoc in v. 23 should be a partitive
genitive—an assumption, however, which is not fully certain. It would be just as ap-
propriate to conceive it as an epexegetical genitive, as Glo#l prefers (Der heilige Geist, p.
207).
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inner connection between the concepts nvedua and Baoiisia Tol feo.

Romans 8:15-17 and Gal. 4:6, however, do not offer sufficient
explanation for these sequences of ideas. The thought here, that
certain utterances of the Spirit confirm the sonship of Christians with
God and thus also their future xAngovouia, contrasts with the thought
noted above, according to which the fact of the Spirit’s outpouring as
such assures the Christians of the final fulfillment. The two ideas may
thus not be reduced to one. We can only understand the confidence in
these conclusions when we first consider that for Paul as well the
powers which he perceives in himself and his communities do not
derive fram this acon (1 Cor. 2:6-7)—they are much too mighty for
that (2 Cor. 10:4-5)—but witness to the presence of something
supernatural: the power of God’s kingdom (1 Cor. 4:20) already
filling Christians now. Of course, for Paul as well as for the synoptic
Gospels the kingdom of God is ‘‘the messianic kingdom whose
establishment enters with the parousia in the aiwv peMwv.”*” But in
the midst of this world the powers of the future world are already
manifest. The future kingdom penetrates this world in advance
(1 Cor. 4:20). The blessing given to Christians is righteousness and
peace and joy in the Holy Spirit, in which that very kingdom consists
(Rom. 14:17). Nuetpa and xAngovouta therefore belong together—the
former is the present, the latter the future participation of Christians
in the kingdom of God. He who gave the one will certainly give the
other. He who has begun will also complete. God is faithful.

Paul frequently expresses this connection between the present
possession of the Christians and their future inheritance in another
way. The Spirit is also ““the power of supernatural life in the heavenly
state of existence.”’'® Christians, who already have the Spirit, can trust
that God, for the sake of the Spirit which dweils in them, will also give
life to their mortal bodies (Rom. 8:11). Thus, the present activities of
the Spirit guarantee still another activity of that Spirit in the future.
We wilt amplify this idea later when we deal with what is specificaily
Pauline. But here we must determine whether the idea as such is
peculiar to the apostle. It is only Paul who infers from a present pos-

17. See Weiss, Rdomer, on Rom. 14:16.
18. H.H. Wendt, Die Begriffe Fleisch und Geist (Gotha, 1878), p. 147.
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session of the Spirit that the Spirit will bring about eternal life.
This is not true of the idea underlying this inference, namely,
that of the Spirit as the power of supernatural life. The idea is ob-
viously foreign to the Old Testament (in Dan. 12:2 there is no
reference to the Spirit), but it does appear to have been common to
later Judaism (see 2 Macc. 7:23; Syb. Or. 4. 187; Rev. 11:11: nveupa
¢wng). And this opinion is only a natural cutgrowth of Old Testament
ideas'® attested to in Judaism (see, €.g., Jth. 16:14; Apoc. Bar. 3, 23,
85: 4 Ezra 3:3; 6:39; Syb. Or. 4. 46,187; Assumption of Moses 44) and
in the New Testament.?® The Spirit as a continually active power is
life—for the Hebrew, ideas in parallel are lively and highly effective—
and ali life in the world, all this mysteriously active force, is conceived
as a dispensation of the Spirit. Thus, where there is hope in a new
existence beyond this life it is obviously conceived as worked by the
Spirit of God (see the allegory in Ezek. 37). But especially a life that is
absolutely supernatural can rest only on the power of the Spirit. So
also for Paul it is obvious that the Spirit gives life (2 Cor. 3:6; 1 Cor.
15:45; Rom. 8:2; see also Apoc. Bar. 23: spiritus enim meus creator
vitae est). Whoever has the Spirit cannot die.?' And the Spirit’s ac-
tivity in the person is the guarantee of eternal ife.*

This helps us understand that for Paul possession of the Spirit was
one of the surest signs of the imminence of the divine kingdom. Of
course, Paul always assumes the distinctive mark of the eschatological
hope, namely, that the kingdom of heaven is nigh, always ahead. He is
never forced to prove it expressly because for him and his time, being
a Christian and ““waiting for the Lord’’ are identical, But when,
following the impression given us by Paul’s letters, we inquire as to
the basis for his conviction that ““the ends of the ages have come upon
us”” (1 Cor. 10:11)** or that ““the form of this world is passing away”’

19. Evidences in ibid. pp. 21-22,

26. The passages in ibid., p. 46.

21. See Bernhard Weiss, Lekrbuch der biblischen Theologie des Neuen Testaments, 4th
ed. (Berlin, 1884), p. 394.

22, Here then the Spirit is 1o be conceived as a power traasforming persons from
within, not as influencing human nature from withoui. See Gloél, Der Heilige Geist,
p. 379. This confirms our observation on p. 15.

23. According to C.F. Georg Heinrict (Das erste Sendschreiben des Apostels Paulus an
die Korinther [Berlin, 1880]}.on the passage.
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(1 Cor. 7:31) and a new one approaching, then we can confidently
reply that this conviction rests on his pneumatic experiences. First of
all, they furnish him evidence of the reality of a higher world. That he
can trace the powers of that world in himself, now, in the present,
proves that the end is near, since Paul and his age view the opposition
between the pneumatic and the nonpneumatic not merely as between
two worlds—the heavenly and the earthly—but also as between two
ages {1 Cor. 15:46). The beginning of the pneumatic is the end of the
present aeon. If the mvelpa has been at work, that proves that upon us
T4 TéAn 1@V alwvwv xamytpey. The parallel to this conclusion would
be Paul’s inferring 10 nArjpwpa Tot yedvou, in which Christ should ap-
pear (Gal. 4:4), from the actual presence of Christ in the world. But
even the latter argument has the pneumatic experience of Christ as its
presupposition,

So we will have to regard Weizsacker’s judgment as entirely correct:
““Paul foots squarely on the soil of ancient popular faith when he sees
evidences for [the presence of the kingdom of God], such as in Gal.
3:2ff., in the reception of the divine Spirit and all his activities.’"**

Thus we see first of all that Paul agrees to the greatest extent with
the popular views,?* But in | Cor. 12-14 we see the same man express-
ing a judgment and an evaluation of gifts which we may not assume
for early apostolic circles and which until then—-as is clear from the
Epistie—was strange to the Corinthian church. Above all, Paul dis-
parages glossolalia, which cannot be explained by what was said
earlier of the composition of the primitive Chrisiian community.
Rather, what was stated above would more easily explain the behavior
of the Corinthian church. For if that church conceived the Spirit as
anthor wherever it sensed a mysterious, supernatural act of power,
then it is entirely conceivable that glossolalia should appear to be the
most significant, and for ail Christians the most desirable, gift of the
Spirit, with the result that glossolalia thoroughly dominated in the
gatherings of the community. And we just as easily understand that
individuals, prophets, and glossolalics alike claimed they could not

24, Weizsicker, Zeitalter, p. 126.

25. Thus also the recognition and evaluation of gifts of the Spirit belong to the
“‘neutral basis of the Pauline teaching’® (Albrecht Ritschl, Die Altkatholische Kirche
{Bonn, 18571, pp. 52ff.).
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keep silent when the power of the Spirit ““‘transported them and made
them tremble” (En. 68:2). It is clear, of course, that it was not merely
this by which the Corinthians incurred the aposile’s displeasure. They
had ailso indulged in the most disagreeable disputes regarding the
value of the various gifts, disputes which ofien enough could assume a
personal tone, so that the apostile had to force them to see that there
are and must be different charismata in the community. It is also clear
that such wild confusion prevailed in the gatherings that Paul had to
emphasize the need for proper order. But even these events, these real
excesses bitterly censured by Paul—and rightly so—still cohere in the
popular view of the Spirit. If there were diverse gifts that had no uni-
fying link except that they were generated in Christians by the same
power, what was more natural than that they be compared and the at-
tempt be made to establish the most valuable? Even the disorder in the
worship assemblies is easy to understand, given the prevailing view of
the Spirit and the agitation constantly nourished by it. These events
are, therefore, not excesses of a singular nature. The deeper reason for
these excesses was that the community lacked consciousness of the
purpose, and therefore a proper criterion for evaluating the
charismata. Paul stands here in a principle opposition to his com-
munity, and in this Hght he treated the entire question. For this
reason he first developed his view of the charismata as such, in order
to gain a base from which to correct the excesses at Corinth. Qur
description must proceed in the opposite direction, for to Paul’s mind
the practical question was primary and the theory throwing light on it
was secondary.

For Paul, quite apart from his position with respect to the char-
ismata, it was plain that such conditions as those which prevailed at
Corinth are improper in a Christian community because the purpose
of the community’s coming together is the mutual edification of ail
its members. The community should come together eig 10 xpeiooov
(1 Cor. 11:17). Nldvra ngoc vixodourv is the principle from which Paul
proceeds. Where this chief purpose is not achieved, grave errors exist.
For that reason, whatever does not serve the community does not
belong in the gathering. Because of this, Paul almost totally excludes
glossolalia. Only where there is interpretation that can edify the
community may speaking in tongues occur, and even then to a most
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limited extent. To forbid glossolalia outright in the commaunity
gathering obviously was not feasible, given the circumstances then
existing at Corinth. At the same time, Paul orders glossolalics as well
as prophets to speak in sequence. Here too his motive is the
disagreeable impression of the disorder that renders edification all but
totally impossible. So all these commands follow not from Faul's
concept of the charismata but from his view of the nature of Christian
worship. The assumption underlying these regulations is that the bear-
ers of the charismata are in a position to comply and to restrain the
use of their gifts whenever they choose. He expressly stated this to
prophets whose objection that they could not comply he must have
anticipated. His thesis, rveluata mpopntdv ngogiraig Unotdooetar
{1 Cor. 14:32), is thus a postulate that represents the needed basis for
his commands. It is interesting to note how he establishes it: ““For God
is not a God of confusion but of peace’ (v, 33). This is not an argu-
ment taken from the nature of prophecy, which adduces an experience
gained by observing the usual behavior of prophets. We may question
whether in every respect Paul’s statement really amounted to this.
Rather, this argument represents a certain conviction for every
Christian, quite apart from prophecy and the charismata. The God
who gives the charismata, who thus speaks in the prophets, does not
intend disorder but rather desires quiet and order and thereby the
edification of the church. God must therefore appoint the charismata
in such a fashion that they are able to serve the divinely intended
purpose. In this we perceive the principal difference between the
Pauline view and the popular view. For the Christian community, the
charismata are miracles to be wondered at, and the most valuable
charisma is that in which the miraculous most clearly appears. Thereis
no thought at all of its purpose. But for Paul the charismata have a
divine intent, the otxodour of the community, and by that ruie the
worth of the individual gifts is determined.

Paul agrees with the Corinthian community that individual
charismata have different value {12:31), but he maintains that the
better a gift serves a community the more valuable that gift is. This
shows why Paul declares glossolalia to be inferior—which is clear
from the position this gift assumes in his enumerations in 1 Cor.
12:8ff.,28ff. (in Rom. 12:6ff. it is completely absent). But we must

87



THE INFLUENCE OF THE HOLY SPIRIT

note especially that for Paul the idea of an activity of the Spirit is not
altered by consideration of its purpose. He usually fixed the
prneumatic origin of an appearance by its symptoms, just as his
community did. This is clear from the fact that he thoroughly
acknowledges as pneumatic an uninterpreted speaking in tongues,
though he maintains it has no value for the community. The principle
that “‘the gifts of the Spirit serve the mutual edification of the com-
munity’’ is thus not a judgment gleaned from experience but rather a
requirement placed on pneumatics. To apply a modern device, it is not
an analytical judgment but a synthetic one. Accordingly, the usual
view, which is also represented by Wendt,?® is untenable: “For
Paul, that which best corresponds to the activities of the prophetic 9
in the Old Testament is a series of appearances of the Spirit of God
which have as their commeon characteristic that they serve the com-
munity as such, that is, that they aim at the preservation, develop-
ment, and expansion of the community.” For Paul as well, this
definition is false. The sole mark of the gifts of the Spirit is the ap-
pearing of a supernatural power in the Christian. If Wendt’s
definition were correct, then Paul would have had to regard unin-
terpreted glossolalia as nonpneumatic. To recognize this fact seems to
us of decisive importance toward an understanding of the gifts of the
Spirit in the New Testament age as a whole.?” Incidentally, Paul
assumes that even uninterpreted speaking in tongues edifies—
naturally, the glossolalic himself., But this valuable activity was
certainly not one of the symptoms by which bystanders fixed the
actual presence of this working of the Spirit, since to ascertain the
oixodour of another is something that naturally eludes judgment and,
further, could only take place some time after the lapse of glossolalia.
In1 Cor. 12:4-31 Paul more closely detailed and gave foundation to
the rule Ndvra mgog ofxodowiv. In these statements he is guided more

26. Wendt, Begriffe, p. 148. This view is also represented by Glogl, Der heilige Geist,
p. 344: “According to Paul’s fundamental view regarding the significance of the
charismata, giossolalia could not have been viewed as a gift worked by the Spirit if some
sort of duaxovia for the community’s sake had not heen linked to it.”

27. Hence the opinion that ‘‘a phenomenon is from the Spirit> rests on a direct im-
pression of its enigmatic power, not on intelligent reflection regarding its use. Only this
definition makes clear how the appearances of the Spirit could be the effluence and
constant nourishment of primitive Christian enthusiasm.
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and more by a broader point of view., He speaks not merely of
charismata that may appear in the assemblies of a Christian com-
munity but also of the Christian community’s gifts as such (the former
in 1 Cor. 12:8-11, and the latter quite clearly in 28ff.). Yerse 7, éxdotw
didotar 1 pavépwolg toill muelpaTog TEOE TO oupcpgov, yields his main
principle. Paul thus designates duaxovia the correlative of ydgioua,
évégynua, or qavépwoig Tol mvelpatog. The gift that God gives to the
Christian should not be used for a mere display of supernatural
power—it includes an obligation. The exercise of gifts of the Spirit is
an action with ethical significance. Paul next graphically described
this thought in the glorious figure {outlined in vv. 12ff.) of the
Christian community as the body of Christ, members of which ali
Christians have become through the gift of the Spirit in baptism,
and Elespite the variety of their service, for the good of the body {see
also Rom. 12:4-8). If one of the practical lessons of this picture is
that all Christians, despite their various charismata, belong to the
body of Christ, that all are given the same Spirit to drink (see also
12:4ff.), then it is assumed here that the Corinthians were inclined o
recognize only certain gifts as pneumatic. This supports our opinion
that among the Corinthians, as well as in the first Christian com-
munities generally, many regarded glossolalia as the sole utterance
of the Spirit.

- Another observation makes it clear that for Paul the gifts of the
Spirit have ethical significance. According to the popular view, they
most often erupt with the necessity of a natural event. Even Paul views
his apostleship as under constraint: For if I preach the gospel, that
gives me no ground for boasting; avayxn ydg pot énixeitar. But it is an
ethical necessity, the necessity of fulfilling an obligation, a feeling of
responsibility—ouat yag pol £otwv, éav un evayyeAilwopar (1 Cor. 9:16)—
for, to whom much is given, much will also be required.

What is also characteristic of Paul is the way in which he alters the
Jewish impression of the nearness of the divine. It is Jewish to regard
this mighty power that may also do harm first of all with dread and
horror.* For Paul a grateful joy precedes it (see 1 Cor. 1:4; Phil. 1:3,
etc.). And though the Christian who perceives in himself the Spirit’s

28, See pp. 39-40.
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sway experiences ““fear and terror,”” it is not the dread of a super-
natural power but rather the anxiety of allowing such a magnificent
gift to be unused {see 1 Cor. 9:16; Phil. 2:12; 1 Thess. 4:8; see Eph.
4:30; Heb. 10:29).

Thus we also see that Paul prizes more highly than all the
charismata an exercise of the Christian life not regarded as pneumatic
by his age, that, in addition, he regards the most glorious gifts of the
Spirit as nothing when love is lacking. It is, after all, love that gives
them their worth. The charismata are the passing forms of that ac-
tivity; their eternal content is love, That lofty hymn to love in 1 Corin-
thians 13, the most exalted passage we possess from the apostle’s
pen, clearly shows the towering height to which he was raised above
his time: On the one hand, this community, embroiled in petty
disputes over the value of individual gifts and the importance of
single, ecstatic persons, this age, stock-still in reverent awe before
individual, extraordinary phenomena in which it believed it felt the
divine; and on the other hand the apostle, himself a pneumatic, who
nevertheless sets all these glorified supernatural experiences, in which
he too believes, back of what is simple, natural, and everyone’s affair,
who regards all expressions of the Spirit as nothing in face of the one,
high, and glorious thing—-love,

To what degree are these statements of Paul original? Obviously,
many members of the primitive church used their pneumatic talent for
the good of the community. We may not attribute to them the annoy-
ances of the Corinthian church. And the eternal prototype of love
which sets all it has in the service of the brethren is not Paul but Some-
one higher. The requirement of the apostle, navra ngo¢ oixodoury, is
finally nothing but the consequence of the parable in Matt. 25:14-30;
of course, we will hardly contend that Paul had that parable in mind.
Thus, what he requires is still to be judged as something new. Yet,
even in this respect Paul is certainly not the initiator of a new life. But
he has put intoc words what was alive in him and in others, and what he
devised is not an unfruitful theory. Till that moment the door to en-
thusiasm and disorder was ajar; the gifis of the Spirit might lead to the
ruin of all Christian community relationships. It was Paul’s service,
alongside his lofiy and inspiring view of the ‘‘community as the body
of Christ,”” to have furnished a solid criterion by which gifts of the
Spirit could be judged and evaluated from that moment on.
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GIFTS OF THE SPIRIT PECULIAR TG
PAUL'S THEGLOQGY

Thus far we have seen that Paul first of all distances himself from
the view prevalent in the churches not by his recognition of the in-
djvidual gifts of the Spirit as such but by his ethical evaluation of these
gifts. If this raises him to a dizzying height above common opinion,
this is even more the case at still another point. Paul sees the activities
of the Spirit in an abundance of Christian functions, which Judaism
and the earliest Christian communities did not regard as the activities
of a supernatural power, They are consciousness of the love of God
(Rom. 5:5), joy over the salvation received {1 Thess. 1:6; Rom. 14:17},
and hope in the consummation {Rom. 15:13; Gal. 5:5)—they are love,
joy, peace, patience, kindness, goodness, faithfulness, gentleness,
self-control (Gal. 5:22-23). In a word, all Christian existence should be
guided by the norm of the Spirit {xata meipa negmarsv: Rom. 8:4;
pEovelv Ta Tol mveuuaTtog: Rom. 8:5) because it can be led by the power
of the Spirit (nveupan nepmartelv, orowyew: Gal, 5:16,25). The Chris-
tian as such is mvevparocag (1 Cor. 2:15; 3:1).%

What is surprising here is that the very basic fact of Christian
existence, that by which a person becomes a Christian, is nowhere
expressly noted as a work of the Spirit. This statement cannot be
countered with 2 Cor. 4:13 any more than with, for example, 1 Cor.
12:9 {mioTic as ydgiopa), which refers to a special, “‘pneumatic’” faith.
This circumstance is all the more surprising since Paul views con-
version and faith with complete assurance as the work of God in man
(see Phil. 3:12; 1:29; Rom. 12:3; 1 Cor. 12:3; 2 Cor. 3:3; and esp.
1 Thess. 1:6). Nevertheless for Paul and for the earliest Christian
communities, faith is the presupposition for the reception of the Spirit
(this is particularly clear in Gal. 3:14)},° and for him as well the gift of
the Spirit is given in baptism (1 Cor. 12:13; see 6:11; a different view is
in Gal. 3:2). The latter must have been a daily experience in the first

29. Our intention in this treatise is not to give a description of individual activities of
the Spirit, and thus here a description of the Christian life as Paul jdealized it. That is no
more our intention than when we characterized individual charismata in Chapter 1. We
merely note what types of human funciions are taken to be pneumatic and inguire as to
why just these are regarded as activities of the Spirit; see pp. 9-10.

30. See Glo#l, Der heilige Geist, pp. 9711., 101.
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Christian communities. The miraculcus powers of the Spirit began to
show themselves in baptism. This, then, explains the Pauline prin-
ciple. It simply follows the ideas of the primitive Christian community
and commences pneumatic existence at the point where the com-
munity conceives of the gifts as present in Christians.

Paul’s Utterances in Light of
His Own Experience

How did these savings of the aposile arise regarding the Christian’s
walk in the Spirit? We have the answer when we inquire into their
meaning. In particular, it was Wendt’s service to have laid stress on
the fact that for Paul the Spirit is a power.3’ Wendt correctly indicates
““that in many passages, the concepts nvetpa and duvaug are directly
connected with each other,” and “‘that in a few other passages the
word duvaug can actually appear alone and in place of mvevpa.”’*
When Wendt calls this idea of the nvetpa an Old Testament idea, then,
according to what was stated above, we may add that it is also the
Jewish and early apostolic view—an observation which seems far
more important to us since it also gives the explanation as to the
source of Paul’s identification of mvedpa and duvapg. If we ask how
Paul’s teaching concerning the Christian life as an activity of the
mvelpa is to be understood, then we should recall his experience of
““the power and depth of his spiritual inspiration,”” by which ‘‘he felt
his entire life constantly filled and driven by the power of the Spirit of
Christ.”’** We would thus call his mvetua-doctrine an expression of
31, Wendt, Begriffe, pp. 145-46; see also Weiss, Lehrbuch, p. 328, 5. 4. Of course, this
accurate perception does not prevent Wendt from conceiving the Spirit as a name *““for
the entire range of supernatural acts of power which manifest themselves in various
ways’’ (Begriffe, p. 140}. The same confusion of a principle of acts of power and their
compiex still appears in Wendt, Begriffe, on pp. 32 and 35 (the Spirit is a *‘mood’’), and
often in Ernst Issel, Der Begriffe der Heiligkeit im Neuen Testament (Leiden, 1887),
pp. 35, 56 {the Spirit is the “‘certainty of salvation’’). This error of Wendt and Issel is
rightly censured by Glogl, Der heilipe Gelst, pp. 373-74. The reason for such confusion is
not simply alogical error, for then it would scarcely deserve mention. The ultimate reason
is simptly that modern theology is striving to recognize the Spirit as an objectively present
entity. Thus the Spirit alive in the Christian community is often referred to merely as a
“spirit” that may also be present in another fellowship. Accordingly, the Spirit is
thought of merely as **a specific form of human self-consciousness,” a totality of
purposes, motives, and powers. Now, whatever opinioa dogmatics may hand down in

the matter, it is in any event the duty of the exegete to protest against all modernizations
of New Tesiament views; see Glogl, Der heilige Geist, pp. 374-75.

32. Evidences in Wendt, Begriffe, p. 146.
33. Otto Pfleiderer, Urchristentum {Berlin, 1887), p. 257.
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that glorious feeling of power by which he could exclaim, ndvra loytw
fv 1@ Evduvapoivr! pue! But this answer is still not sufficient. Spirit is
not power absoluiely. Spirit is the divine, supernatural power, and
when Paul asserts that the entire conduct of the Christian is an activity
of God’s Spirit, he is saying that there is a power manifest in the
Christian life which is divine, that is, absolutely supernatural, and
which can never be explained by human powers or by this acon.

The Christian possesses a force more mighty than the natural man.
What the latter could not do, the former is able to do. The natural
man languished under the reign of sin; the Christian has become free
from it. It was impossible for the Jew to keep the Law; Christian iove
is the fulfillment of the Law. The demons with dark impulse led the
heathen astray to dumb idols; the Christian 1s able to cry, ““Jesus is
Lord.”” Thus a person cannot by himself create that mode of life
which seizes the Christian; he cannot attain to the power over which
the Christian disposes. This power is absolutely suprahuman.
Therefore, in whomever this power dwelis, he “‘receives™ it {1 Cor.
2:12; Gal. 3:2,14; 2 Cor. 11:4; Rom. B8:15). It is ““given” to him (2
Cor. 1:22; 3:5; Rom. 5:3; 1 Thess. 4:8), ‘“‘supplied’’ {Gal. 3:5), and
“sent’’ (Gal. 4:6). This power is “‘experienced’” (endured: nadewv), as
are its activities (Gal. 3:4). Its activities are gifts of grace. But even
those in whom this power continuaily resides always remain
recipients, passive over against it. The Christian is ““led” by it (Gal.
5:18; Rom. 8:14). He is under its -“‘law’’ (Rom. 8:2). It is his master
whose commands he obeys (doudsderv: Rom. 7:6). Now, the apostle
does not conceive this power energizing the Christian as something
alien, something external to him and summoning him. Rather its
effect is precisely that of taking hold of the person himself and
altering his entire way of life.** Paul gave most pointed expression to
the idea that the Christian is under a lordship originally foreign to his
““1”* by conceiving the two opposing principles of human activity as
working on him from without: raiita aAAndoic dvtixertar, iva uf 6 2av
PeAne Tabra rouyre {Gal. 5:17). Whoever is subject to either principle
no longer does what he himself desires; he must act as he is com-
manded, whether he will or not. This may not be the apostle’s usual
manner of speaking, but it is still clear what he intends to say: The

34, See the beautiful description in ibid., pp. 263ff.
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power that rules the Christian is absolutely superhuman; it is
originally foreign to the ego and thus not at all a universal human
capacity, and it rules over him so absolutely that it does not allow him
to carry out his own will at all.

The Christian life therefore rests upon 4 power that would be an
impenetrable mystery if it were explained in terms of human
capabilities. But this force is even stronger. It exceeds by far
everything that usually rules on earth. It is stronger than sin; it
conquers sin. It is stronger than the Law; it effects what the Law was
not able to do. And, stronger than the demons, it wrests men from
their dominion. Thus, this power is actually transcendent. 1t cannot be
explained in terms of the world at hand. If its activities should have
their origin in the world, they would remain an insoluble puzzle, an
inexplicable mystery. Consequently, the ordinary person is not in a
position to appreciate and understand the Christian life. *‘It is utterly
impossible for the natural man to probe the inaer nature of the person
filled with the Spirit and to do it justice, For him, the pneumatic is an
unfathomable enigma. As the blind man responds to the beauty of
color, the deaf man to the harmony of tones, the man without
imagination to the power of poetic art,””** so the ordinary person
responds to these phenomena. Who can be that mysterious power
beneath such mighty activities?

To these questions the apostle answers that it is the miraculously
working Spirit of God which performed this miracle, for it is clear that
it is the Spirit of God. But the Spirit comes only on those who have
come to faith in God through Christ, and in them he works God’s will.
The Christian life is a disposition of the nvefua, which for Paul means
that the Christian life is absohitely inconceivable in earthly terms;
it is a miracle of God.?®

The teaching concerning the nvevua gives this impression. Paul gives
the same impression when he states that the Christian is an Zgyov Toi
veou (Rom. 14:20) and a xanwn xriow (Gal. 6:15; 2 Cor. 5:17) and the

35. From Glogl, Der heilige Geist, p. 233.

36. In this opinion we concur completely with the principle recently enunciated by
Harnack, Lekrbuch, 1:47, n. 1: ““In the Spirit of adoption there was experience of a
totally new gift from God transforming existence—a mirecle of God. For this very
reason, the spirif of ecstasy as well as of miracles seemed to be identical with the
Spirit.™
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community an ofxodoun tov veov (1 Cor. 3:9). Christian existence is
something totally new, something absolutely inexplicable in terms of
the world at hand as was the old xriowc. In midst of the old world
the Christian is newly created by God. The one begotten of the Spirit
is not tol aldvog Toutou but a child of the Jerusalem above {Gal.
4:26). There is the same impression underlying Paul’s reference fo
himself as the father of his converts, to conversion as a begetting in
the Lord, or to the converted as his children in Christ.

This also makes clear how Paul conceives conversion. To become a
Christian means to make a complete break with all that was prior, ““to
die to the world,”’ to become a new person. The Christian existence is
not a product organically developing from earlier existence. Between
the Christian’s life now and his Jewish or heathen past there is no
psychological means of building a span or of explaining the later from
the earlier. Christian existence comes into being through a break,
through the intervention of something supernatural, something new,
that is, through the intervention of the Spirit of God.

It is easy to perceive the origin of Paul’s impression of the Christian
life. He received it for the first time when he himself was ‘‘seized” by
a higher hand (Phil. 3:12), when there dawned on him a recognition as
new and unexpected as the appearing of light in darkness, to be
conceived only as an act of God, just as the first creation when God
said, ““Let light shine out of darkness’’ (2 Cor. 4:6). Thus the root of
the apostle’s teaching concerning the mvetua lies in his experience. And
as often as he later saw that the foolishness of God was wiser than men
and the weakness of God stronger than men, that the power of God is
mighty precisely in its weakness, he continually recognized that man
may do nothing by his own natural powers, may do all things in him
who strengthens him.

Let us review. The entire life of the Christian is an activity of the
mveupa. This means that the entire life of the Christian reveals a
powerful, transcendent, divine power. It is thus the same manner of
inferring the Spirit as was used in the Christian community prior to
Paul. For Paul too an activity of the Spirit is that in which an in-
explicable power, the mysterious and mighty, is manifest. Every
activity of the Spirit is a miracle. Thus Paul's view of the mveupa is
exactly the same as that of the primitive Christian community. Paul,
just as others in his time, thinks in thoroughly supernaturalistic
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fashion. And yet what a change in this Pauline idea! The same
judgment that the popular view gives of a few definitely extraordinary
appearances, Paul gives of the entire Christian life. Prophecy,
glossolalia, and the like may appear mysterious to the Christian com-
munity, but Paul knows of something else that is just as great a divine
enigma to him. The community thus regards as pneumatic what is
extraordinary in Christian existence, but Paul what is usual; the
community what is individual and unique, but Paul what is common
to all; the community what abruptly appears, but Paul what is con-
stant; the community what is isolated in Christian existence, but Paul
the Christian life as such. And this yielded a totally different, in-
finitely higher evaluation of Christian conduct. Of course for Paul too
the conviction that “‘an appearance is an activity of the Spirit’’ is not a
judgment as to value but rather a judgment as to its source. But it is
clear that a judgment which perceives the divine origin of an appear-
ance results in its especially high evaluation. Thus, the value that the
primitive Christian community gives to these miracles Paul gives to
Christian existence itself. It is no longer the single or sporadic that
constitutes the divine in man. Rather, the Christian is the pneumatic.
We do not hesitate to assert that this idea is one of Paul’s most
ingenious and truly pneumatic conceptions. There is here a most
glorious blending of the most vivid view of the Spirit with the most
valuable content of this form. ‘“This established Christianity in its
independence from Judaism as a new historical principle and at the
same time bridged the gap between the ecstatic, enthusiastic
phenomena of the primitive community and a steady, historical
development of the community.””*” The gifts of the Spirit in the
apostolic age have vanished, though in isolated Christian circles
something similar may perhaps be observed to this day. But we can
also do without these miraculous gifts. For even now we daily perceive
other activities of the Spirit in our life. Even for us, the Christian is a
miracle of God.*

37. Pfleiderer, Poulinismus, p. 200.

38. For the most part we agree with Pfleiderer (ibid., pp. 199ff.; Urchristentum, pp.
255-57) in this comparison and evaluation of the popular and Pauline view, We part
company with him in the interpretation of the proper sense and origin of the Pauline
teaching.
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Thus we see that the further development of primitive Christian
views which we established as occurring in Paul conforms throughout
to the experience of his life and is fully explained by it.

Other Explanations

Wendt offers an opinion that is totally different from our own.* He
compares the Pauline doctrine with a few Old Testament passages in
which he finds the same thought expressed and writes that *‘there is
thus no sufficient reason for seeing in Paul’s teaching of the religious-
ethical value [that must mean, of the religious-ethical geiivity] of the
divine mvevpa a particularly new transformation of the traditional
doctrine.”*?

First of all, let us more carefully consider the passages compared by
Wendt. He cites Zech. 12:10, Ezek. 11:19-20, 36:26-27, Isa. 4:4, 28:6,
32:15ff., and 42:1. Bzek. 11:19-20 and 36:26, which refer to a
mw=n 117 which God will some day give the Jews, do not apply here at
all since this ““new spirit’’ has nothing whatever to do with the ™ 1719.
In these two passages “‘spirit’’ denotes the spirit of man, in this in-
stance, his character. This is certainly clear from the parallelism with
ab: from the distinction in Ezek. 36:26-27 between np=n n and
MY (=" M), and further from Ezek. 18:31, in which the Jews are
summoned to obtain (fY) a 7N MM P40 2%, which could not
possibly be said of the divine Spirit.*' Further, how the vagn mvin
Isa. 4:4 is to be understood must remain problematic.*? Still further,
Isa. 42:1 does not refer to the religious-moral behavior of the Servant
of Yahweh, for which the 17 should equip him. Rather, the Servant
of Yahweh is equipped with the Spirit in order to carry out his
teaching office among the people. For us everything hangs on
distinguishing clearly between activities of the Spirit which have
39. Wendt, Begriffe, pp. 152-53.

40. Thid., p. 153,

41, These observations also hold true against Glogl (Der heilige Geist, p. 238), who
follows Wendt here. Further, on p. 30 Wendt himself cites Ezek. 11:19 to prove that 0¥
and 2% “*have a closely related meaning,”’ and cleariy distinguishes this meaning of 11"
from the M1 of God (p. 32). Then on p. 153 Wendt appears to have forgotten his ac-
curate interpretation of Ezek. 11:19. Indeed, Glo#l even exceeds Wendt's error by
confusing the mw1n 017 in Ezek. 18:30-31, which the sinful Israelites should obtain,
with the > mm.

42, Seep. 15,
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ethical-religious value and those which actually occur within the
sphere of the ethical-religious.** On the other hand, in Ezek. 36:27,%
Isa. 28:6, and 32:15ff.—to which Zech. 12:10 may be compared—the
Spirit appears as a principle of the religious and moral. In addition,
there are passages not cited by Wendt-Isa. 11:2, Ps. 51:13, and
143:10—of which the last two have by far the greatest significance for
our question, since they show the teaching concerning the Spirit in its
relation to the life of the individual believer.

First, what is the sense of those prophetic passages that promise the
Spirit will create justice and righteousness among the people and its
rulers in the end time? They signify that the prophets despair of
moving the people to do Yahweh’s will by their preaching and that for
this reason they are convinced God himself must intervene to create
the ideal situation he requires. Thus the ideal kingdom in which piety
and righteousness dwell cannot be a product of the people’s natural
development. It can only come about by an act of God, by a miracle,
by the outpouring of the Spirit of God. ‘‘At the same time, the im-
pression that these hindrances made was so great that the prophets
imagined the goal could be reached only on condition of a breach in
history.”’** These prophetic ideas are, of course, parallel to the views
of Paul. Both Paul and the prophets infer from their experience of
man’s or the people’s incapacity for righteousness that the conduct
which is truly pleasing to God does not result from human initiative
but is rather the work of the divine Spirit. Nevertheless, the difference
between the two sequences of ideas is also not to be ignored. In their
utterances the prophets express an unshakable conviction that the
ideal must still be realized despite all which for a time opposes it, and
for them it is only the righteousness of the end time which is
pneumatic, But for Paul each Christian act is a divine mystery and
thus pneumaftic, and what he calls a work of the Spirit is something
which gives him and his fellow Christians joy in the present. Thus
the prophets hope, but Paul possesses. The prophetic passages,

43, See pp. 22-23.
44. Ezek. 39:29 is also to be interpreted according to Ezek. 36:27.
45. Albrecht Ritschl, Rechtfertigung und Verséhnung, 2d ed. (Bonn, 1882), 2:28.
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especially those in Isaiah, are of course very close to Paul, but they are
also characteristically different from him. Paul stands incomparably
higher.*¢

Much closer to the Pauline view is the conviction expressed in Ps.
51:13 and 143:10. Here the poets, overwhelmed by the feeling that a
man conceived and born in sin (Ps. 51:7) cannot stand in God’s
judgment (Ps. 143:2), pray for aid from God’s holy and good Spirit.
The one who is weak prays for power from above. This is really
parallel to the Pauline ideas except that the apostle’s rock-firm
conviction that he has the Spirit deviates significantly from this sigh-
ing for the granting of the Spirit. In any case, it is most remark-
able that the idea expressed in those verses no longer appears in
psalms that still contain so many prayers similar to Psalms 51 and
143-—clear proof of our thesis that for Judaism the piety of the or-
dinary man on the whole appeared to have nothing in common with
the 7.

With these observations in mind we are able to test Wendt’s thesis
that Paul appropriated his doctrine of the moral and religious ac-
tivities of the nvetuae from the Old Testament. To be sure, the Old
Testament passages that he cites contain similar ideas. At first, then,
we have nothing against Wendt’s statement. But it must be noted that
Paul neither cites nor alludes to those prophetic utterances in which
the descent of the Spirit is predicted. The same is true of Ps, 51:13 and
143:10. Paul never once mentions that the outpouring of the Spirit
was promised by the prophets. We would expect him to make frequent
mention of this point if these prophetic oracles had such great
significance for him that they became the basis of a doctrine so im-
portant to him.*” But the real objection to Wendt’s opinion is that it is

46. Zech. 12:10 does not express the dogmatic principle that the Spirit “*works sup-
plication and prayer.”” Rather, in a quite concrete situation the prophet hopes the Spirit
may do so for his obdurate contemporaries. The passage in Zechariah is similar to such
passages as Rom. 8:15,26 and Gal. 4:6 (see Wendt, Begriffe, pp. 152-53; Glo#l, Der
heilige Geist, pp. 203-4), which refer to ecstatic prayers only insofar as Zechariah and
Paul assume that the Spirit can effect the mood of prayer. Further, it is highly question-
able whether the translation *‘supplication and prayer’” (not *‘compassion and mercy’”)
is accurale,

47. We reckon the passage in Eph. 1:13 to the Deutero-Pauline literature. Naturally,
whether one assents 1o this judgment or not, the point at issue is not changed at all.
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grounded on a false conception of the development of Paul’s thought.
The theology of the great apostie is the expression of his experience,
not of his reading. The Old Testament might suggest to him the one or
other idea, but it is not the basis for his teaching. Should Paul really
have created this vivid view of the mvelua, in which he unveils for us
the profoundest depths of bis conviction, of his experience, on the
basis of his reading?

We must judge in quite different fashion the statement of Pfleiderer
to the effect that Paul’s teaching on the subject rests partly on his
experience, partly on Hellenistic views.*® Here the issue is no longer
the influence of Paul’s reading (though in only a very limited sense can
we concede Pfleiderer’s statement regarding the great influence of The
Wisdom of Solomen on Paul) but that of his education and everyday
communication. Since we cannot from the outset evaluate the
significance of these factors for Paul, such an assumption of
Hellenistic influence is not to be rejected g /imine but rather to be
tested quite impartially. At issue in this instance is the relation be-
tween Paul’s teaching concerning the nveua and that of The Wisdom
of Solomon, which shows, according to Pfleiderer’s version, *‘that
from the height the divine wisdom or the holy spirit makes the souls in
which it finds its dwelling friends of God and prophets, equips them
with all knowledge and all virtue, and even makes them share in
eternal life (see The Wisdom of Solomon, chaps. 7, 8, 9).”” The
similarity between these sequences of ideas and those in Paul is rather
striking, but it lies essentially in the form—the contents are very
different.

Paul believes in the divine Spirit because he has experienced it. The
apocryphal book speculates concerning wisdom and combines it with
the totally faded concept of the Spirit of God as taken from the
tradition. For Paul the Spirit is the power of God which transforms
him in his innermost being; for The Wisdom of Solomon wisdom is
the teacher who instructs regarding God’s paths (7:22; 8:9; 9:10-11;
10:10). A man learns wisdom, but the Spirit seizes him. Thus, all the
statements of The Wisdom of Solomon and of Paul, as similar as they
may appear, have an entirely different meaning.

48, Pfleiderer, Urchristentum, p. 257.
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Wisdom equips one with all the virtues because they arise out of her
instruction {6:17ff.; 8:7). The Spirit also dispenses all virtues, but he
does 5o because he effects them as a power of God in man.

Wisdom preserves the righteous man blameless through her in-
struction {10:5,13); in the former sinful man, the Spirit creates a
struggle against the flesh.

Wisdom makes friends of God, ““for God loves nothing so much as
the man who lves with wisdom®’ (7:28; see 4:10; 7:14; 9:12), but the
Spirit is given to the one who receives the electing love of God in faith.

“Immortality’” is the reward for a life led in wisdom, ‘“for good
labors bring forth good fruits’ (3:13; see 1:15; 2:22; 3:5; 3:14;
5:15-16; 8:13,17; 10:17), but the Spirit is the power of a new, eternal
life.

What is the reason for the difference?

Paul is the apostle of Jesus Christ who testifies to what he ex-
perienced. Contrariwise, the author of The Wisdom of Solomon is a
philosopher of religion, not uninfluenced by Greek thought, whose
speculation in essence rests on a moralistic foundation and is only
slightly altered by a type of religious perception proceeding from
earnest piety (e.g., 7:7; esp. 8:21: God gives wisdom; 9:9-18). It is
thus a mode of instruction which is congenial, for example, with that
of the apostolic fathers and which differs from them only by its
speculative posture.

So then, the utterances of Paul and The Wisdom of Solomon are
not at all related in kind. It is therefore highly unlikely that Paul
borrowed from such a sequence of ideas. And the very point at which
religious speculation on our subject begins to show itself in Paul**—I
mean the idea of the Spirit as principle of a transcendent, hidden
existence—does not appear in The Wisdom of Solomon. If it were true
that we could find no explanation f or Paul’s doctrine of the Spirit, we
might still assume that he took up the concept of wisdom as developed
by Jewish-Hellenistic speculation and gave it such an altogether
different stamp, with the result that he ‘‘fashioned from theosophic
ideas religious realities of a concrete, casily perceptible content and
agreeable force for motivation.”’”® But since we can adequately

49, Seepp. 110-111.
50. Pfleiderer, Urchristentum, p. 258.
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explain his view of the Spirit from that of early Christianity, nothing
compels us to this assumption.

Thus, over against Wendt and Pfleiderer,* we will have to maintain
the essential originality of Paul’s teaching. Our decision is that Paul
found ready-made the concept of the mvelua as a wonder-working
power, but on the basis of his experience, by which the Christian
himself appeared to be the greatest miracle, he described the Christian
life as an activity of the mveupa in a completely original way.

Paul’s originality is confirmed throughout when we contrast his
idea of the mvetua with that of Judaism, to the extent that this idea can
be recognized in “‘Palestinian-Jewish literature.”” There the prophecy
is simply repeated that the righteousness of the end time and its king
will be a work of the divine Spirit (see En. 49:3-4; 62:2; Ps. Sol. 17:42;
18:8; Bk. Jub. 1; Testament of Judah 24; Testament of Levi 18).
Further, the Spirit is regarded as the power of the heavenly kingdom:
““In the spirit of faith, and in the spirit of wisdom, and in the spirit of
patience, and in the spirit of mercy, and in the spirit of judgment and
of peace, and in the spirit of goodness,’” the angels praise the great
deeds of the highest before his throne (En. 61:11). Thus, the opinion
in Judaism is that the Spirit may also have moral and religious effects,
indeed, that the highest piety and morality—as the angels now enjoy
it and as one day those who share in the messianic splendor will
enjoy it—is given by the Spirit. But one’s own life of faith is not derived
from the Spirit. The ordinary conduct of a man does not give the
impression that it is of supernatural origin. Not even John the Baptist
regards the ““conversion’’ to which he calls men as pneumatic; he well
knows he can do nothing more than baptize with water. But the One
who is to come will baptize with the Spirit and with fire, that is, in the
power of the Spirit he will purge the sins of Israet and thus bring true
cleansing,

One might, perhaps, judge Paul’s originality differently when he
compares The Testaments of the Twelve Patriarchs and, of course,
those portions that according to Schnapp’s analysis®? do not in any
case belong to the Christian redactor. Here an idea is expressed which

51. A}nd we cannot sanction Pfleiderer’s previous attempt to derive the Pauline
teaching concerning the muefua from the doctrine of Christ (Peulinismus, pp. 202ff.).
Seep. 115,

52. See Friedrich Schnapp, Die Testamente der 12 Patrigrehen (Halle, 1884).
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is similar to that in The Shepherd of Hermas. The anthor, given to
fantasy, sees good and evil spirits everywhere at work. Just as Judaism
as a whole conceives of heaven and earth as filled with spirits that
exercise the most varied functions and are not clearty differentiated
from the angels, so the author of The Testaments derives every human
deed, every resolve, every thought from spirits. He even conceives of
the seven senses as spirits (see Testament of Reuben 2). Though more
interested by far in the evil spirits, to which his fantasy is obviously
more attached, in a few passages {Testament of Simeon 4; Testament
of Benjamin 4:8; see Testament of Judah 20) he still speaks of the
“spirit of truth”” who works good, who proceeds from God and who
is also called the ““spirit of God”” {Testament of Simeon 4, after Gen.
41:38). Underlying this entire imaginative idea is nothing but the
observation that the passions of men, and likewise their conscience
(because that is the ““spirit of truth’’), have a certain power over
whoever heeds them. We will probably not judge too harshly when
we trace such ideas to the author’s imagination rather than to his
religious life and thus deny them any religious worth. Paul’s teaching
concerning the mvelua, reflecting his religious experiences, is thus
totally independent even of such certainly widespread Jewish
opinions.

Gloél attacks Paul’s originality from another side when he states
that we may be sure “‘that the fundamental witness of the Lord and of
his first apostles did not lack a sense for the morally determinant
activity of the Spirit.>”*3

By this statement, of course, Gloél does not intend to deny the
“inner independence of the Pauline views,”” the source of which he
also regards as the apostle’s experience.** But Paul was not at all the
only one in his day to make such utterance; the Lord himself and the
witness of the apostles had gone before him.

As proof of his contention, Gloél cites John, 1 Peter, and Acts. We
have already referred to Acts and have seen that it in no way presents
the Christian life as such as an activity of the Spirit.** We will
therefore not return to this source here. And Gloé!l’s reference to the

53. Glo€l, Der heitige Geist, pp. 238§f.
54, Ibid., p. 241.
55, Seepp. 17-18.
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dytaopds mvevpatog in 1 Pet. 1:2—incidentally, the only passage in
1 Peter which can come up for consideration here—scarcely reguires
comment since it is not clear what sort of activity the author of the
Epistle has in mind. But if—as Gloél is inclined to assume and we for
our part think likely—the mvetua should be thought of as the power
that establishes the Christian life, there would still be the question as
to whether or not 1 Peter is dependent on Paul at this juncture. The
same applies to the Gospel of John. [tis true that John 3:5,6 and so on
offer analogies to the Pauline ideas. But it is quite remarkable that in
the preaching of the Lord according to the synoptic Gospels, such
utterances are totally lacking (see the variant readings on Luke 9:35;
on Luke 11:13, see Matt. 7:11). This fact, which Gloél seems to
ignore, raises the question whether or not this teaching concerning the
rvetida should be assigned to the author of the Gospel of John and not
the historical Jesus. Now, when we examine the critical passage in
John 3 more closely and ask whether the attitude of the Lord toward
Nicodemus described there conforms to the synoptic picture of Jesus,
then we must answer in the negative. The Jesus of the synoptic
Gospels never spoke as Christ is here reported to speak to Nicodemus.
The Jesus of the synoptic Gospels preaches in order to be understood,
but the other speaks so that the Jew cannot understand him at all. One
can only speak of the significance of the divine Spirit for new birth to
someone who has already had the same experiences. These are
statements which have their echo in the Christian’s breast, which have
decp meaning for the advanced understanding of a Christian com-
munity but which must remain unintelligible to the ididhrne. The
evangelist writes, but the Lord does not preach, in this fashion.

But even aside from this we are in great disagreement with Gloél. To
the question whether Pauline influence can be detected in the mvedua-
doctrine of 1 Peter, analogous to Paul’s teaching, or of the Gospel of
John, Gloél answers in the negative: “With regard to Old Testament
utterances having the same tendency, the tracing of the clues that we
have identified to Pauline influence is superfluous.””*¢ So it is his
opinion that a teaching concerning the nveiua such as Paul’s was not
at all something very original: ‘“Even this did not lack points of
contact in the Old Testament.***”

56. Glogl, Der heilige Geist, p. 240,
57. Ibid., p. 237.
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Indeed, *“‘to the essential portions of prophetic expectation there no
doubt’ belonged *‘the hope which found such uneguivocal expression
in Ezekiel 36.7’*% Thus, despite his reference to Paul’s experience,
Gloél repeats Wendt's contention concerning Old Testament influence
on this Pauline teaching. Unfortunately, he did not add how we are to
understand why Paul in one instance reflects an independence in these
utterances’ and in the next still ‘“‘attaches’’ to the Old Testament.*® 1
regret that Gloél has not dealt with this question—which I take to be
one of the most important in this area—in the same detail as with
other, perhaps less essential questions. Does Gloél perhaps think that
this doctrine of Paul was widespread in Judaism because it was
contained in the Old Testament? That would be decidedly false.®' Or
does he think this doctrine originated in Paul’s mind in such fashion
that the apostle correctly read his experiences of a divine and mighty
power which totally filled, hallowed, renewed, and liberated him only
when he combined those experiences with the prophetic prediction,
and thus saw in them the sway of the divine Spirit? Indeed, [ would
very much doubt the accuracy of such a construction. For the apostle,
the Spirit is a view so clear and so familiar that he did not require Old
Testament reminiscences in order to say to himself, ““This power in
me, which raises me above myself and has transformed and daily
transforms me into a new creation, can only be the Spirit.””¢* The
reason for this lack of clarity in Gloél is that he never once asks why
Paul called the mvetpa the power initiating all these experiences.
This question, which we tried to answer above, the truly chief biblical-
theological problem in the entire discussion, Gloél has not recognized,
and for that reason he cannot evaluate Paul’s great originality. But I
fear that where this problem is not seen and correctly answered the
apostle’s teaching concerning the mveupa, in the last analysis, remains
unintelligible. For the apostle, his existence was an enigma to which

58. Ibid., p. 240.
59. Ibid., p. 241,
60. Ibid., p. 237.
61, Segepp. 19-21,

62. Thus I contend that there is actually the fulfillment of an Old Testament prophecy
here, and indeed, a fulfillment that occurred in precisely the sense originally intended.
Totally independent of the prophets, Paul experienced and confessed what they had
prophesied. But for Glo#l it would still be only a fulfillment contrived by human
ingenuity, as in 2 Kings 9:25-26.
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his teaching regarding the nveuua gave the solution; for us that teach-
ing is an enigma to which the apostle’s life and only his life can give
the solution.

THE RELATION OF THREE TYPES OF
INFLUENCE OF THE SPIRIT

We must not overlook the fact that for Paul the two major areas in
which the divine spirit proves he is even now at work are originally of
a very disparate nature.®® First of all, according to Paul’s view, the
Christian life and the charismata have nothing more in common than
that they are of supernatural origin. But the apostle does not sense this
difference. “* ‘Spirit’ and ‘spirit’ were still intertwined.”” This is not
surprising, since even those special gifts are for Paul functions with
ethical significance. And we ought not forget that even in the early
apostolic view the limits of the supernatural and natural could not, by
the very nature of the case, be always sharply drawn. For Paul,
however, the miraculous gifts are only a special activity of the same
Spirit who is also miraculously at work in all Christians and in every
age. Paul draws no real limit between the two types of spiritual
phenomena, as can be seen, for example, in Rom. 12:6ff., where the
apostle moves from an enumeration of the Christian charismata to
that of the Christian virtues, For him even the virtues, which just as
the charismata are variously manifest in individuals, are *“‘gifis of
grace” (1 Cor. 7:7). The result is that when Paul speaks of the nveupa,
very often we cannot say which of these two types of activities he has
in mind. For example, the wisdom of which Paul speaksin 1 Cor. 1:24
and 2:6ff. is a wisdom given to all Christians, but again it is also a
special wisdom in which the apostle rejoices.

Thus, when Paul speaks of the Spirit as the guarantor of the

63. See Harnack, Lehrbuch, 1:47,n, 1.

64. Gloél also emphasizes the *‘inner connection between the religious, ennobling
activity of the Spirit and that which is active in the charismata,” Der heilige Geist, pp.
355-56. On the same page he refers to the nfomg of 1 Cor. 13:2, which, among other
things, still has “‘its deepest roots in saving faith.”” But when Glogl ventures the
statement thai *‘the equipping of the Christian with gifts of grace” occurs “‘entirely in
relation to the ethical calling which the one walking in the Spirit receives in the com-
munity’’ (p. 357), such a view appropriate to the Reformation period can scarcely be
proved from Paul. For Paul what is at issue is only that with a charisma one also re-
ceives a calling—not the reverse.
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Christian hope, he often has in mind the Spirit as the principle of
Christian conduct. This idea can be utilized in a twofold way, Either
the inference is drawn from the joyous feeling of walking in the Spirit
now, in the present, that eternal life will also be the gift of this same
Spirit (thus Rom. 8:11,14-17; see Rom. 6:22; 2 Cor. 1:22; 5:5), or the
idea is sharpened in the admonition that only he who walks in the
Spirit will have life in the Spirit {(Gal. 6:8; Rom. 8:12-13). Here
therefore Christian conduct and eternal life are thought of as two
separate activities of the Spirit, which, however, stand in organic
connection with each other. The result of walking in the Spirit is
eternal life, just as surely and naturally as fruit results from the seed.
It is obvious, according to what was stated above, that such an
evaluation of Christian conduct is specifically Pauline.®® But in
essence Paul would still remain within the context of the ancient
Christian perspective when he regards the real blessing of the
messianic kingdom, the fwh aiwviog, as future (Rom. 2:7; 5:21;
6:22-23; Gal. 6:8; 2 Cor. 5:4; Phil. 4:3) and recognizes only certain
activities of the Spirit as signs in the present of what is to come and
which allow its glory to be surmised. But alongside this perspective,
quite common even to Paul, Mthere is also the other, by which the
“‘life’” has already become the possession of Christians now, We must
examine in what sense Paul speaks of the already existent, spirit-
worked “life’” of Christians, especially in Rom. 8:10 and Gal. 5:25.

It is not appropriate to divide this concept into two halves with
Wendt,* and to assert that the nvelpa thg Lwrig is “‘either the power of
supernatural life in the heavenly state of existence or the power of
moral activity during one’s earthly life,””®” and thus to assign life to
the person now living only in terms of moral energy. For when Paul
speaks of ‘‘“life,”” he sums up in this term all the blessings of the
messianic kingdom. “*Life’’ is also for him ‘‘the essence of the divine
blessing and promise,”®® the gift of salvation (see Rom. 6:23; 8:2;
Phil. 2:16; 2 Cor. 2:16, etc.). When he therefore attributes *“life” to

65. Seepp. 91-97.
66. Wendt, Begriffe, pp. 146-47.
67. Ibid., p. 147.

68. Hermann Cremer, Wiérterbuch der neutestamentlichen Grdcitdr, 5th ed. (Gotha,
1888), p. 393.
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Christians in the present, then we will assume he has in mind not only
ethical powers but also a life which, though still hidden beneath the
veil of the earthly body, is nonetheless real and divine, a life which by
its nature cannot fall prey to extinction.

Romans 6:4-8 above all supports this assumption. In contrast to
Weiss,* Pfleiderer has preferred to construe the future fodueda in
verse 5, as well as the oulnoouer in verse 8 of future, eternal life. Of
course the future in verse 5 can also be construed as a logical future,
but this seems out of the question in verse 8. If the xat ouénoousv is
intended to be the content of a conviction that follows logically from
the anoflavelv gtv Xpiotd, then use of the term motetew for such a
conviction is most surprising. In addition, according to verses 9-10 the
ouény in verse § is conceived of as an immortal life. There would be
nothing to indicate this, however, if ouénoopev is a logical future. So it
appears to me that Pfleiderer’s view is definitely to be preferred.
Weiss appears to be correct when he objects that ouénoousv, “‘ac-
cording to what precedes and follows (v. 11),” is “‘to be construed of
ethical participation in the new and endless life of Christ.”’ We concede,
of course, that in essence the context speaks of the ethical life of Chris-
tians, to which, indeed, the problem raised in verse 1 gives witness. It
appears to me that this difficulty can be resolved only in this way: For
Paul, Christian existence within the new, pneumatic state, and the new
moral life are not separate entities. Rather, the concept fwr en-
compasses both. Thus in the same context the apostle can use wr in
one instance to accent the moral life, and in the other the new state of
existence. So also in Rom. 8:2 the vouo¢ Ti¢ apagriag xal Toi davdtou
is contrasted with the vduog Tol mveduaroc The Ewrje, that is, the law of
two forces captive to sin and death is contrasted with the law of a life-
creating power, and finally, sin and death are contrasted with life. So
here too “‘life’” denotes that which is opposed to sin as well as that
which is opposed to death. The ““new life’” of Christians, therefore,
just as the resurrection life of Jesus Christ in which they share
(Ouolwua e avaordocwe attoy: 6:5), is to be understood not only as a
new mode of conduct but also as a new form of existence. In precisely

69. See Weiss’s Romer on the passage; idem, Lehrbuch, p. 333, n. 12; and Pfleiderer,
Paulinismus, pp. 194-95.
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the same way, Rom. 8:10—in which an ethical interpretation is
prohibited by the context—makes no reference at all to a future
possession, not even to its anticipation. Only in the final clause in
verse 11 is there reference to a hope still awaited—the fwonoinotc of
our bodies. But the Spirit of the Christians is life already in the
present, and there can be no more talk of its wonoinoig. *“Thus our
verse directly states the important thought that the {wn aldvioc™ is
already present in Christian existence here and now, and above allas a
still inward possession of the Spirit.”"!

Naturally, this fact is for Paul first of all a fact of faith, un
BAerducvov. But | doubt whether it is enough to speak merely of an
“‘ideal possession of eternal life’” or finally to conceive the present
“life’” of Christians as merely ethical.” Second Cor. 4:10 above all
contradicts this view. There can be no doubt that the véxgwoig ot
Inoot in verse 10 and the ei¢ Pdvarov nagadidooda: in verse 11 sum-
marize what is described in verse 8 as JAifeodar, anopeioder, and so on,
namely, ““the continual wearing away of his bodily existence through
outward persecutions and physical illness.”’”* But then we are forced
to connect the verbs of the final clause in verses 10 and 11 with the od
oTevoywpetodar and so on of verses 8 and 9, that is, with the continual
preservation of his bodily existence through the power of life in Jesus.
This interpretation is supported above all by the fact that owua, which
is the subject here, can be exchanged for adpé (v. 11), an exchange
which Pfleiderer’s assumption that Paul is referring to the future
resurrection of the body would not explain, since in the bodily
resurrection the power of life in Jesus is not manifest in the cagé; it
does not alter the natural fate of the oagf.” Thus, in the constant
distresses that wear his body away Paul experiences the death of Jesus
{see 1:9-10), but in the fact that despite all he does not die but rather

70. This expression is not quite accurate, since for Paul the fwry always lies in the
future; but in my opinien the subject is undoubtediy correct.

71. Pfleiderer, Paulinismus, p. 206.

72. Ibid., pp. 196ff. Gloél expresses himself more clearly on this point than does
Pfleiderer (Der heilige Geist, pp. 188ff.), and totally agrees with us when he states that
“in the present, however, the Christian possesses the life from God as an inward
blessing.”’

73. Pfleiderer, Paulinismus, p. 204.

74. Contrary to ibid., p. 205.

109



THE INFLUENCE OF THE HOLY SPIRIT

retains his body, he sees at work in himself the power of Jesus and
of Jesus’ life. ““It seemns a wonder to him that in his weakness he is
thus fit for work and exhibits an excess of power. For him, this is
proof of therule of Jesus’ life, whose power to conquer death is manifest
in his conduct and nature.””” For the apostle, therefore, the assertion
that he already possesses the {wn ’ir;ooﬁ in the present is not an an-
ticipation, a bold idea in which for an instant he is blissfully aware of
already possessing what only the Parousia can really give. Rather, the
possession of this Zwh ’lnooﬁ is for him & reality, the effect of which he
may experience in himself daily! It is in direct analogy to 2 Cor. 4:7{f.
when in 2 Cor. 13:3ff. Paul is confident of possessing *‘life with Christ
by the power of God,”” a life to be demonstrated in his visit to the
church as a dealing in power. Here, then, the fwn ouv Xptotip is to be
referred to the demonstration of power in his apostleship. In exactly
the same fashion “life’” is also a being filled with moral energies to
which moral conduct ought to correspond. Christians who have
crucified the flesh and received new life in the Spirit so that they
“Hve’ or “‘are in the Spirit’” {Gal. 5:25; Rom. 8:9) must also walk in
the Spirit (Gal. 5:24-25). From the xawdmg Lwhc should follow an év
xawormr fwn¢ megmatewy (Rom. 6:4)., ““What is accomplished in
principle is a task to be carried out in the particular.”’™

Paul more frequently describes this ““life’” as an object of Christian
hope, and it is characteristic of him to regard the xawdmg Ewnc in
Rom. 6:8, only a few verses after he had referred to it as a present
possession (certainly in 6:4), as something hoped for. For Paul
therefore ““the life”’ is already present and yet is really stiit future; it is
present but in the last analysis not yet quite realized. We are forced to
see in this ambiguity of the concept a characteristic reproduction of
the mood of the apostolic age, a mood that threads through the
Pauline letters and had uncommeonly great influence on the for-
mation of the apostle’s thought.”” To give only one example, the
same person is most intimately joined to Christ, so that Christ lives in

15, C.F. Georg Heinricl, Das gweite Sendschreiben des Apostels Paulus an die
Korinther (Berlin, 1887), pp. 22--23; see aiso Liidemann, Anthropologie, p. 145,

76. Ritschl, Altkatholische Kirche, p. 100.

77. See the further expositions in Ritschl, Altkatholische Kirche, pp. 96-97, in
Pfleiderer, Paulinismus, pp. 225-26.
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him and he in Christ; and the same person still feels separated from
him as though by a barrier—&r: évdnuointeg év 74 owpart exdnuoluey
ano Tou xuptou (2 Cor, 5:6). Here as well the same thing still delays the
full realization of the pneumatic fwn. To be sure, the Spirit is already
life, but he is still present in a vessel that so little suits him; the Spirit
that is life is still united with the fleshly body that is prey to death. The
real organ of the Spirit, the pneumatic body, is not yet put on. The
future life, as may be inferred from the Pauline analogies, will be
related to the present as the anoxaiuyic (the term is from Rom, 8:19;
see Col. 3:1-4) to the hidden possession. From this vantage peint
additional light falls on these expressions. The Christian is a xanm
xriowg (2 Cor. 5:17, etc.). The Creator God has begotien in him not
only new conduct but also new life still hidden to the world!

In this speculation on fwri—which, of course, is not widespread in
Paul but nonetheless appears and forms the culmination of his ut-
terances on the actjvities of the Spirit—the apostle summarizes
everything he is able to derive from the Spirit: the new state of
existence, the ethical powers, the charismata. The Christian has the
nvetua, which now means he has the fwn, the blessing of salvation.
With this idea Paul is farthest removed from the soil from which he
sprang, There the Spirit was merely the power that works specific
miracles and guarantees even greater onecs; for Paul the present
possession of the Spirit, To melua ™ic fwne, is everything the Christian
has for time and eternity. But we must emphasize that this statement,
according to which the Zwn is already present, is not common in Paul.
it was left to someone later, perhaps even greater, to set this Pauline
idea at the midpoint of a syster.

A PARALLEL IN THE TEACHING
CONCERNING CHRIST

A noteworthy parallel to our apostle’s teaching concerning the
nvgupa is his doctrine of Christ. In other passages, all sorts of activities
of the mvedua appear as the activities of Christ himself. This is why in
what was stated above we could occasionally use expressions con-
cerning Christ to explain the teaching concerning the Spirit.

That hidden and pneumatic life which the apostle contends is
already present is a growing together with Christ through the likeness
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of his resurrection life (Rom. 6:5). Future ‘‘eternal life’’ is life with or
in Christ (Phil. 1:23; Rom, 6:8; 6:23); it is creaied through him, to be
gained only in fellowship with him (Rom. 5:17-21; 1 Cor. 15:22; see
also Rom. 8:2; 6:11)—it is Christ (Col. 3:4; Phil. 1:21). in Christ the
person becomes a new creation (2 Cor. 5:17).

The apostle also derives his peculiar pneumatic endowment from
Christ: his visions and revelations (2 Cor. 12:1) and his activity as an
apostle (1 Cor. 3:5; Gal. 1:1). The apostle’s authority over against the
community rests on the life that he lives with Christ (2 Cor. 13:4). In
the apostie’s words it is Christ who speaks, and for this reason these
words have power (2 Cor. 13:3). The coming together of the com-
munity and the apostle, which is referred to in 1 Cor. 5:4 and which
levies a judgment on the incestuous person no human power could
carry out, is & coming together in the power of the Lord Jesus.
Through him Christ has wrought to win obedience from the Gentiles,
by word and deed, by the power of signs and wonders (Rom.
15:18-19). The apostle is able to bring to the Romans the fullness of
the blessing of Christ (Rom. 15:29). Christ is for him the power and
the wisdom of God (1 Cor. 1:24). In him the apostle can do all things
(Phil. 4:13).

Just as all the powers for moral and religious conduct can be
derived from the Spirit, so they can be derived from Christ, and ail the
activities, moods, and experiences of the Christian can be set in
relation to Christ. Christ is the life element in which the Christian
exists, The Christians’ calling and preservation, trust and hope,
comfort and quickening, joy and peace, boast and victory, freedom
and perfecting, death and life, love for God and the brethren~it is all
“‘in Christ,”” ““in the Lord.”’”® The ““fellowship’’ of Christ (1 Cor. 1:9)
is that which binds all Christians together into one body (Rom. 12:5)
and which annuls all differences that would otherwise separate them.
Christ is all and in all! (Col. 3:11)

We must inquire how these statements concerning Christ are related
to those concerning the Spirit. There is no doubt’ that in some
passages Paul aliernates the two sequences of ideas in such fashion
that he conceives the Spirit as proceeding from Christ. Christ’s Spirit

78. Evidences in part from Pfleiderer, Paulinismus, p. 197.
79, Weiss, Lekrbuch, p. 328.
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{Gal. 4:6; Rom. 8:9; 1 Cor. 2:16; 2 Cor. 3:17; Phil. 1:19) rules in the
Christians. Christ works by the power of the Holy Spirit (Rom.
15:18-19). Whoever does not have the Spirit of Christ does not belong
to him (Rom. 8:9). Christ is confessed by the Holy Spirit (1 Cor. 12:3).
This conviction would thus express nothing essentially different from
the corresponding early apostolic confession that Christ, the exalted
one, has sent the Spirit down from heaven 1o believers.*? Accordingly,
the union of the individual Christian with Christ would not be direct
but would be mediated through the Spirit; and we would only have to
add to our description of Paul’s teaching of the mvetiua that the Spirit
is given to Christians through Christ. But it is still very much a
question whether this statement plumbs the entire depth of the Pauline
idea, and whether this explanation really does justice to everything the
apostle has to say.

It must seem strange that in some passages Paul simply identifies
the Spirit with Christ (1 Cor. 15:45; see 6:17; 2 Cor. 3:17). According
to these passages the Spirit does not come through Christ; rather,
Christ is himself this Spirit. This equation also appears when in one
instance the Spirit is given in baptism (1 Cor. 12:13; 6:11) and in the
other baptism is described as the beginning of most intimate union
with the Lord (Rom. 6:3ff.; 1 Cor. 1:12-13; Gal. 3:27). Indeed, the
entire paraliel drawn above is evidence for the equation. In addition,
the apostle does not weary of describing the peculiar relationship of
Christians to their Lord in various figures. The Christian is alive in
Christ (Rom. 6:11); Christ lives in him (Gal. 2:20); he is in Christ
{(Rom. 16:7; 8:1); Christ is in him (2 Cor. 13:5; Rom. 8:10); he is bap-
tized into Christ (Rom. 6:3), crucified with him (Gal. 2:20, 6:14); he has
endured his circumcision (Col. 2:11), has died with him (Col. 2:20, 3:3;.
Rom. 6:5-8), and has been buried with him (Rom. 6:4; Col. 2:12). He
is raised with him (Rom. 6:5; Col. 3:1); he has put him on (Rom.
13:14; Gal. 3:27); he is united (xoddacdar) to him and thus becomes
one spirit with him {1 Cor. 6:17). Christ is being formed in him {Gal.
4:19), and in ““Christ’’ the believers are ““filled’” {Col. 2:10).

It must be admitted that these utterances describing the Christian’s
mysterious dying and rising in Christ *‘sound mystical.’”®' If we think

80. Seepp. 40-41.
81. See Weiss, Lefirbuch, p. 329.
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we cannot accept their mystical interpretation, then we will have to
regard all these words as inexact forms of expression. Thus, instead of
v Xgiotd Paul should rather have writien &v nvevpan Xoiorol, and
instead of Xgtoroc &v fuol, he should have written mveipa Xototol v
¢uof, and so on. But there can be no doubt that this interpretation of
expressions that appear so often in Paul presents great difficulty. Are
not the many figures Paul uses proof that for him life in fellowship with
Christ is a mystery, impenetrable by human thought, indescribable in
human words? In particular, the figure used of the sexual union in
1 Cor. 6:17 indicates how Paul conceives the incorporation of
Christians in Christ—as a fellowship in which the person is absorbed
in Christ and grows together with him so that both become ‘‘one
spirit.”’

Second Cor. 4:11 especially speaks for the mystical interpretation.
Jesus, who bears in himself the fullness of life, shares the power of his
life with the apostle who is united to him so that it becomes manifest
even in his mortal flesh. So also Jesus’ suffering and death have
become the apostle’s own, and conversely, what Paul suffers he can
call the nadrjuara 1ol Xigorol si¢ fuac (see 2 Cor. 1:5; Col. 1:24).

It is easy to see how Paul came to this equation of nveiua with
Xowrog. Indeed, Paul’s conversion did not occur through others’
bringing him to faith in Jesus the Christ. The Lord himself appeared
to him in his divine glory and seized him. Paul’s first pnenmatic ex-
perience was an experience of the Christ. From then on Christ was for
him To nvedua. All the powers of the higher life which he may ex-
perience he derives from him; all the vicissitudes that he faces in his
service he sets in relation to him—éuol 10 &iv Xgiotoc. But in order to
understand Paul totally, we must consider one more thing: Accerding
to Paul, “Christ”’ is not a name for a principle. With this term he is
always thinking of a person, of the one who showed his love in death,
of the one on whom he calls, to whom he stands in a relation of prayer
(2 Cor. 12:8-9), whom he loves (1 Cor. 16:22), and for whom he
yearns (2 Cor. 5:6; Phil. 1:23}, This gives the life of fellowship with
Christ which Paul maintains its special coloration. For him Christ is
more than the exalted Lord who already directs the destinies of his
community and whose ‘‘slave” the Christian is. With all due
reverence, Christ is also for him the beloved, to be in and with whom
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constitutes his joy and yearning in troubled hours. Paul’s teaching
concerning Christ is the expression of his deep and tender feeling, his
thankful surrender to the one who had become his life. It is in this
matter of the heart that his teaching concerning the mvetua took on
this peculiar shape.®?

Accordingly, the teaching concerning the mveuue and the teaching
concerning XpioToc are parallel. What each has to say differs from the
other merely by the fact that in the one the supernatural is derived
from a divine power; in the other, it is derived from a divine person
who has this power in himself. Neither teaching excludes the other,
though either would have sufficed. It seems to me that the reason the
teaching concerning the Xgiotde, obviously more dear to the heart of
Paul, did not suppress the teaching concerning the nvevpa is that Paul
received his idea of the mvetiue with his education and continually
witnessed it in his daily contact with the churches, and for that reason
he naturally moved within a Jewish-Christian frame of thought. On
the other hand, his teaching regarding the xowwvia Tou Xgtorot is his
original creation.

This explains why we cannot approve Pfleiderer’s view as set forth
in his Paufinismus.** The teaching regarding the mvetua did not arise
under the influence of Paul’s teaching about Christ. Rather, the
teaching about Christ is the peculiarly Pauline expression of what the
apostle is contending for in his doctrine of the mvedua which is
borrowed from the views of the Christian community. This sequence
in the two areas of his teaching is aiso supported by the fact that the
formula £v XptoTe seems to be shaped after the analogy of the fv
nvevpaty, also familiar to the primitive Christian community. In this
expression the difference between Paul’s view and the views of the
community can easily be seen. For the community, v nvsd_mz-n denotes

82. But it would be a total misunderstanding of the apostie to construe this partial
identification of Christ and tb nvetpa in such a way that Paul saw no activity of the
exalted Christ which was not through the Spirit or as Spirit. Rather, the area of Christ’s
activity is greater than that of the Spirit. The former embraces much that is not an
activity of the Spirit. Guiding the external destinies of believers toward the destruction
of all their enemies is of course Christ’s work; but he does not effect this through his
Spirit, to whom such activity cannot be assigned. Christ’s activity is thus not absorbed
int the activity of his Spirit in the believers. This in contrast to frequent modernizations,

83. Pfleiderer, Paulinismus, pp. 202-3.
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a being in ecstasy; for Paul, an existence in the life-begetting power of

God. But the highest expression for his experience is gv Xpotio—in
Christ.**

Naturaily, I submit these statements with the reserve due any
attempt at reconsiruction which traces original lines.

84. Fust as Paul, following popular opinion, conceived the reception of the Spirit as
being mediated through faith and baptism, so he also fixed the beginning of fellowship
with Christ in faith (Gal. 2:20) or in baptism. To examine how these two means relate to
each other is not our task here. The questior has also been raised as to whether Paul
understood as the logically prior the reception of the Spirit or the fellowship with
Christ. We will hardly insist that Paul answers this queszion, and it has no significance
at all for him, since in both sequences of ideas he gives expression to the same cx-
perience, though in a different way. For him both are in juxtaposition; see Rom. 8, 9,
10; 2 Cor. 3:17, etc.
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Qur intention up to now was to describe in broad outline Paul’s
teaching concerning the Spirit and to show how even though it sprang
from the views of his age it still bears the stamp of the Pauline spirit.
In order to secure our results from every aspect, we have yet to
consider the relation between the concept of Spirit and those concepts
often linked to it which explain or give a slight variation on the
concept of the Spirit. We will thus give partial description of the place
that this concept assumes within the whole of the Pauline teaching,
but only insofar as it gives further explanation to the concept itself."

SPIRIT AND THE HOLY

" Paul very often uses mvedua in some kind of connection with dyiog
and its derivatives—in particular with the terms ayiov (twelve times,
exclusive of the pastoral Epistles and the Epistie to the Ephesians) or
aytwatvng (which occurs only in Rom. 1:4). But for Paul, as for later
Christian dogmatics, the term dyiov is by no means a constant
designation for the **Spiritus Sanctus.’’ * More frequent in occurrence
is 70 mvelua (thirty-three times) or nvetua Jeot and related expressions
{fourteen times), mveuua Xpiotou (three times), and, in Paul, nveipa
1, We do not regard it as our task to set forth the relationship between the concept of

Spirit and such concepts as faith, word of God, community, atonement, justification,
etc.; this differs from the treatment of Gloél.

2. In the synagogue the “designation ‘Holy Spirit’ was made a fixed concept” (J.
Gloél, Der heilige Geist in der Heilsverkiindigung des Pawlus [Halle, 1888], p. 232).
Even if this usage was already current prior to Paul, the way in which he knows and uses
it but is by no means tied to it, in any event indicates that in his utterances concerning
the Spirit the apostle repeats not the dogma of the synagogue but his own manifold
world of experience (similarly ibid., p. 232).
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without the article (iwenty-five times).? It should be noted that in the
later literature of Judaism &yioc is very often used as an epitheton
ornans for divine things and persons.? Thus in the New Testament
there is seldom any real difference in meaning between 16 nvetua or To
nvelpe To dyov. The narrative of Jesus’ bapilsm in the synoptic
Gospels, for example, is instructive in this regard. There we find
descending on Jesus the mvelua Jeob (Matt. 3:16), 10 mvelpa (Mark
1:10), and o nvzipa 1o dywov {Luke 3:22). And whether or not Paul
gives the Spirit this designation seidom alters the sense. It is always the
same divine power that he has in mind (see 1 Cor. 12:3, in which
mvetua Jeol alternates with mvedua dyrov). We emphasize this because
Issel® reckons almost solely with those Pauline utterances in which the
word “Holy Spirit’’ happens to occur. By doing so he comes to the
patently false conclusion that the Holy Spirit “*is the consciousness of
being favored by God,”’* while he expressly excludes ‘‘the popular
notion’’ that for Paul the Holy Spirit is ‘“‘the impulse toward the
good.” This glaring fault which fully devaluates this portion of Issel’s
otherwise valuable writing is due to the false method he uses here.
Instead of first establishing the concept of Spirit and then inquiring
whether the epithet dyioc may add yet a nuance to the context in which
it appears, he sets out immediately from the words Holy Spirit,

This nuance, as some scholars maintain, should be the relation to
the Christian community. *‘The Spirit of God is called holy because he
reveals himself within the elect and reconciled community of God.”?
This interpretation is clearly contradicted by such passages as Rom,
9:1 (“‘my conscience bears me witness in the Holy Spirit™); 2 Cor. 6:6,
in which Paul names the Holy Spirit in addition to all the Christian
virtues, and, indeed, as their principle; and by 1 Thess. 1:3, in which
the apostle states that he preached the gospel not only in word but also

3. This generally occurs where there is reference to the concept of the Spirit as such,
that is, where the Spirit is to be described according to his nature as ““spirit™ (see ibid.,
p- 387).

4. See Ernst Issel, Der Begriff der Heiligkeir im Neuen Tesiament (Leiden, 1887), p. 48.
5. 1bid., pp. S3ff. '

6. ibid., p. 56.

7. H.H. Wendt, Die Begriffe Fleisch und Geist (Gotha, 1878), p. 53; similarly Hermann
Cremer, Wérterbuch der neutestamentlichen Grdcitdr, 5th ed. {Gotha, 1888), e.z., pp.
51, 741fE,
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in power and in the Holy Spirit and with full conviction. Where is
there in these passages any relation to the ‘‘elect and reconciled
community of God”’? Since agreement has not yet been reached in a
similar dispute regarding ¥y1 in the Old Testament, we can only state
here that we approve of the statements of Schultz:* God is holy, that
is, ““God is the one incomparably exalted above the world, who
preserves his majesty removed from all dishonor. . . . Everything that
is his possession shares in this majesty and requires the same
reverence.”’ Accordingly, the Spirit in the New Testament is called
holy because, belonging to God, he shares in the divine majesty and
inviolability and must thus be treated with reverential awe.” For this
reason in Mark 3:29, Acts 5:3, 7:31, Eph. 4:30, Heb. 8:4, and 1 Thess.
4:8 (in the Old Testament, in Isa. 63:10) the Spirit is cailed ““holy’’ in
order to show the severity of the sin against him. For whoever offends
against the Spirit by speaking blasphemously of him, lying to him,
resisting him, grieving him, despising him, sins against that which is
holy, against that which belongs to the divine majesty and is in-
violable, All the more fearsome must be the judgment meted out to
such an offender. From the prophetic period and on, the divine
holiness is thought of chiefly as the ‘““majesty of a moral God who
governs the world,”’ ! “‘as the purity which abhors all sin.””!" And that
which is opposed to the holy, the profane, is also that which is sinful.
“Thus when Paul speaks in Rom. 9:1 of his conscience bearing him
witness in the Holy Spirit, he has in mind that the Spirit, because he is
holy, is absolutely removed from all sin, does not allow a lie. The
addition of dyiw thus serves to confirm the truth of this witness of
conscience in the Spirit. Now, whomever the Holy Spirit takes inio
possession by that fact becomes himself holy (see 1 Cor. 3:16-17); he is

8. Hermann Schultz, d/riestamentliche Theologie, 2d ed. (Frankfurt am Main, 1878),
p. 517

9. “Holy’' never denotes the same as “belonging to God”” or “‘God’s possession™ but
means only pertaining to God’s majesty, unapproachable and inviolable, Holiness is
thus an attribute of every divine possession, and one may conclude that if something
is called holy it belongs to God. But *‘holy” is not ideniical to “*belonging to Geod.”
This contrary to frequent misinterpretations, also in Glogl, Der feifige Geist, pp.
233-34.

10. Schultz, Alttestamentiiche Theologie, p. 519.

11. Issel, Heiligkeit, p. 26,
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sanctified by the Holy Spirit (Rom. 15:16; 1 Cor. 6:11; see 2 Thess.
2:13; 1 Cor. 1:2,30).'* For through the indwelling of the Spirit the per-
son has become God’s temple, a holy temple, This means first of all that
the person who has the Holy Spirit and has thus become God’s posses-
sion and no longer belongs to himself (1 Cor. 6:19} for this very reason
sharesin God’sinviolable majesty. The one filled with the Spiritisasanc-
tuary, inviolable, unassailable for himself and for others. For eiti¢ 1év
vaov tol Jeot pieiger, piegei Totrrov & Jedg! (1 Cor. 3:17). In Paul’s
hands this idea is an uncommonly effective argument when he must
admonish to “‘sanctification,” that is, to deeming what is holy as
holy. Whoever, as, for example, in 1 Cor. 6:18{T., sins against his
body through whoredom sins against the tempie of the Holy Spirit:
oiegei To0Tov 0 dedg! This makes it obvious that the life the Holy
Spirit begins within the person is a holy life, pure and free from all sin.
Through baptism, in which the Spirit is given, persons allow them-
selves to be washed. They are sanctified and justified (1 Cor. 6:11),
and the riyidovne ““denotes not merely dedication to kinship with God,
but in principle a moral purification and sanctification.’’'® Then, of
course, it is also the Holy Spirit who more and more brings the
Christian to a state of holiness in terms of separation from all sins,
that is, to a state of moral purity. For Paul, therefore, to be pleasing
to God and to be sanctified by the Holy Spirit is one and the same
{(Rom. 15:16). In this sense, to be sanctified by the Spirit is the goal of
the Christian life (yfunrat!). When consciousness of the love of God
{(Rom. 5:5), the Christian’s joy in believing (Rom. 14:17 and 1 Thess.
1:6), the Christian’s hope (Rom. 15:13), an ecstatic confession (1 Cor.
12:3), all Christian virtues (2 Cor. 6:6), and the bold preaching of
Paul (! Thess. 1:5) are all derived from the Holy Spirit, and when the
Spirit in whom all Christians are to share is called holy (2 Cor. 13:13),
then the epithet “‘holy’” is to be regarded merely as an epitheton or-
nans that is superfluous in the context and expresses the apostle’s
reverence for the Spirit, the gift of God.

In accord with the spirited tone of the introduction to Romans, the

12. Thus, according to Paul, the Spirit is not holy because he belongs to the com-
munity; rather, the commuanity is holy because it is given the Spirit.

13. Otto Pfleiderer, Pawdinismus (Leipzig, 1873}, p. 212.
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medua aytwovvng in 1:4 is a Hebrew parallel for mveupa ayiov (mvetua
aytaguot and mvelua ayiwotvng in Testament of Levi 18). Actually both
expressions, ‘‘a Spirit to whom holiness belongs’” (the genitive of
guality} and ‘‘a Spirit who is holy,”” are altogether identical—as
proved from the parallels in The Testaments of the Twelve Patriarchs.
For this reason, we are suspicious of explaining this choice of terms on
other then rhetorical grounds as does Weiss,'* who states that Paul
intended to distinguish “‘the Spirit originally in Christ from the Spirit
given through him.”” Yet we agree with Weiss that Paul expressly
accents the holiness of the Spirit in Christ in order to allow that
“‘natural state’’ to appear “*which qualified Christ for the exaltation
predicated of him here.”” For according to that aspect of his nature by
which he possessed the spirit of holiness, Christ was unassailable,
under the divine protection, and for this reason death could not hold
him (Acts 2:24).

SPIRIT AND FREEDOM

Of greater significance for the concept of the Spirit is the relation of
the Spirit to the concept of freedom. In 2 Cor. 3:17 is enunciated the
fundamental principle that ol b mvelpa xueiou, edeudepial The
confidence with which Paul introduces this sentence without proof
clearly indicates that from the nature of the Spirit the freedom of the
‘one inspired must necessarily follow. In exactly the same way, Gal.
5:18 states the axiom that &l mveduatt dygode, ovx éote Umo vouov. That
the purpose of verses 19-23 is not to prove this statement is clear from
the fact that verse 19 is not linked to verse 18 by the yap but rather by
the df. Now, this connection of Spirit and freedom is uncommonly
characteristic. Since the Spirit is a power who because of his super-
natural origin is absolutely superior to every natural power, and
also towers in strength above whatever else is supernatural (demons,
the Law, etc.), so he bears his law solely in himself, The Spirit is as the
wind that blows where it wills (John 3:8). No power on earth may
summon him. He is his own master. Thus, wherever the Spirit is, there

14. Bernhard Weiss, Lehrbuch der biblischen Theologie des Neuen Testaments, dth ed.
(Berlin, 1884), p. 291.
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is freedom. Whoever is in the service of a higher Lord, no one can
command.

Who may order me to halt? Who dictate to
the spirit leading me? The arrow must
fly whither the hand of its archer sends it.'*

These words, placed by the poet in the mouth of his heroine,
correspond totally to the New Testament concept of the Spirit—
she is bound by the Spirit from within but conscious that for this
very reason she is free from every external command. Whomever
the Spirit rules is by that fact raised above every other law. This
thought in Gal. 5:18 is an argument for the fact that Christians can no
longer be under the Mosaic law.'® The greater power of the Spirit has
freed them from the lesser power of the Law. Further, wherever the
Spirit of life holds sway, there flesh, sin, and death have no power
(e.g., Rom. 8:2; see 6:22). *“Thus, according to Rom. 8:2, deliverance
from the law of sin and death grounded in Christ Jesus follows from
the truth that a superior law, the law of the Spirit, opposed it.”"t?
Mvetipa and éicudepia are thus correlative, as are mveupa and {wr. From
these clues regarding the freedom of the Spirit-bearer, a passage such
as 1 Cor. 14:38 (! ¢ Ti¢ ayvoel, ayvoeite) becomes clear. Paul thinks it
possible that the prophets will appeal his instructions to the superior
power of the Spirit who is at work in them in a fashion he does not
desire. He knows full well that there is no higher court against such an
appeal. The Spirit is free. Of course, the apostle contends he also has
the Spirit and speaks in the name of the Lord (v. 37), and anyone who
igniores this does so at his peril. Paul must content himself with having
spoken the truth. Whether one follows him is another question. In
such matters commands cannot be given. Thus the same autonomy

15, Friedrich Schiller, *“Jungfrau von Orleans,”” 2:4. In many of its details, the de-
scription of the maid by our irgenious poet corresponds {indeed, apart from its one
chief point, namely, the law which the mother of God imposes on her) to the portrait
we must draw for ourselves of a New Testament prophet. To undérstand the New
Testament it is not a thankless task to study prophecy in light of the figure sketched by
the poet.

16. Sececalso Gal. 4:23ff. in Glogl, Der heilige Geist, p. 265.

17. Gloél, Der heilige Geist, p. 271,
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that Paul claims for his apostleship—an apostleship not from men but
from God—and in face of every attack, he also assumes in
thoroughgoing fashion for all other pneumatics. So the reading
ayvoeitw is not to be rated less than the dyvoeita: for reasons of
sense.'® Generally, a basic feature of Paul’s letters is that he treats all
the Christian communities as independent entities. Christians are free
men of the Spirit whom one admonishes but does not command. This
is a practical consequence of Paul’s teaching concerning the freedom
of the pneumatic, a teaching which, of course, has quite different
conseguences for the individual Christian life and which represents
“no less a high point in the history of morality’’ than does ‘‘justi-
fication by faith in the history of religion.””'® But further discussion
does not belong here. We were concerned merely with the connection
of the two concepts, Spirit and freedom.?®

SPIRIT AND FLESH (MATTER)

We have yet to deal with the relationship between the concepis
mveupa and odpf. Since the studies by Holsten this question has
continually drawn the attention of biblical scholars, and there is
considerable literature concerned with it.

Despite this fact we cannot say that the question has been answered,
much less that any agreement has been reached to date. There is still
considerable difference of opinion on the chief question of the
relation between the two concepts odgé and auagtia in Paul. And I do
not believe that we can discuss this question even at the present time.
What is lacking, above all, is a thorough investigation of the an-
thropology of the Old Testament, and the anthropology of Palestinian
Judaism is, up to now, all but fallow ground. Pfleiderer,?' of course,
has noted the similarity beiween the rabbinic and Pauline an-

18. Contrary to F. Georg Heinrici on the passage, Das erste Sendschreiben des Apostels
Paulus an die Korinther (8erlin, 1880), p. 462, n. 1.

19. Pfleiderer, Paulinismus, p. 22.

20. Glogl gives a detailed discussion of the relation between the two concepis (Der
heilige Geist, pp. 256-70), but he does not too clearly and hcidly describe the necessary
and direct connection between the two concepts, as set forth above,

21. Otto Pfleiderer, Urehristentum (Berlin, 1887), pp. 163ff., 187.
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thropology, and Glogl?? has followed suit. But it is still not proper (o
use the material compiled in Weber?® as a source for pre-Pauline
views. Since the question of Jewish views has not yet been answered,
we have no firm ground beneath our feet for the Pauline an-
thropology. This much can be assumed from the very outset: If Paul is
anywhere in harmony with contemporary ideas, then it is in his an-
thropological expression and views. But the prior question with
respect to this area in Pauline theology is: Did the pessimistic mood
that prevailed in Hellenistic Judaism at the time of Christ (according
to which man’s sensuousness, the body of flesh which ties him to this
world of sense, is the real and final cause of his sinfulness) also find
entry with Palestinian Judaism? The apocalypses would yield special
material here. Their thought, directed toward the end time and
congenial to the eschatological tendency in Paul, may have fostered
the penetration of pessimistic moods. On the other hand, a final
answer to our guestion with respect to Paul would be possible only if
we treated in detail Paul’s ethical views, where, of course, the con-
sequences of his anthropology will everywhere be found.

For these reasons, then, I will dispense with any further indication
of the relation between odpé and mvetua and deal only with the
question for which we compiled the Jewish material above: Does Paul
conceive the mvevpa as being in some sense material? From our
remarks* we might assume so. Paul, however, was educated in dia-
lectics. We may assume he was able to conceive of ideas in purely
abstract fashion without at the same time visualizing them. So nothing
can be stated a priori. To employ the use of language as proof for the
materiality of the Spirit?* is a highly doubtful practice. It is obvious
that Paul had to appropriate the usage available to him. What other
expressions should he use? The metaphor in 2 Cor. 4:6, used for the
sake of an allusion to Gen. 1:3, proves just as little. On the other

22, Glo#l, Der heilige Geist, p. 246, n. 1.

23. Ferdinand Weber, System der altsynagogalen paliistinensischen Theologie (Leipzig,
1880).

24. Above, pp. 59-66.

25. Carl Holsten, Zum Evangelium des Paulus und des Petrus (Rostock, 1868), p. 378;
Pflleiderer, Paulinismus, p. 201.
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hand, the Spirit is clearly linked to a heavenly substance (1 Cor. 15:44,
owpa mveupaticov). Here, 1 must confess I do not understand how
these wards could be translated *‘a body formed from the substance of
the mveupa.”’** Quite apart from the wider context of the passage, it is
impossible to translate owua wuyocov differently from odua nveuua-
Tixov. If the former is not a body formed from the wuyn but rather a
body that corresponds to the nature of wuyr and is its natural
medium,?” how can odpa mveupatucoy be anything but a ooua that by
nature corresponds to the mvelua and is thus suited to be the perfect
means of its manifestation??® Thus, in the phrase o@pa rveuparocdy
nothing is said of the substance of the body.* Certainly! But it is just
as certain that these terms assume that the future heavenly, spiritual
body will not again consist of earthly flesh and that for this reason the
Spirit has its appropriate vehicle not in the body of flesh retated to the
soul but rather in a body formed from another, heavenly substance.
This means that a quite discreet and transcendent substance is in-
tinately connected with the Spirit. Paul himself makes clear in 1 Cor.
15:43 that we are to conceive this transcendent body as intransitory,
glorious, and mighty.*® Second Cor. 3:18 presents a special difficulty.
We do not think it is possible to interpret the idea of the pera-
uoggoucat ano dokng elg dofav beyond any question. Within the total
context, the word défa denotes the sublimity and glory of a person or
institution, or also the splendor proceeding from God or Christ
and reflected by whomever he illumines. It is precisely the same as
with the Old Testament term T135. We may not insist that Paul
himself would not have approved the second notion, that is, the
sensuous and naive view of the divine 7133, Paul was no child of the
Enlightenment.>' On this ambiguity of the term rests the entire context

26. Pfleiderer, Paulinismus, p. 201, assumes this translation,

27. See Holsten, Zum Evangelium, p. 375; Weiss, Learbuch, p. 241, n. 8.
28. Glodl, Der heilige Geist, p. 366.

29, Ibid.

30. See Weiss, Lehrbuch, pp. 283-84.

3]. But many modern exegetes are wont to prove their origin from the Enlightenment
by their total inability to come to ferms with such naive views. They prefer to exclude
them outright. Of course, these errors could only arise by the usual method of viewing
the New Testament in isolation and not in connection with Judaism and the apostolic
age. .
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in which the splendor appearing on Moses® face at the giving of the
Law occurs for the sake of glorifying his mediatorial function. This
allegorical play on a word with a dual meaning is quite according to
the taste of the rabbinic w="n, for that is what is occurring here. If the
dd&a xupiou in verse 18 denotes the glory of the exalted one, then the
dofa given those who behold him is the glory of the Christians’ inner,
moral life in which they share more and more. The other in-
terpretation is just as probable, namely, that the glory is also thought
of as a luminous, heavenly splendor. The idea then would be that by
behoiding Christ, believers receive an ever greater heavenly splendor,
a splendor, ‘we may add, still é&v puomeiw, but some day, at the
Parousia, shining forth in all its light. The fact that Paul seldom
makes use of this idea but always reserves the “‘transfiguration” for
the future proves nothing against this interpretation-—still less, since
we have analogies in the concepts £wy, owmpla, and dixatoovvyy. And
incidentally, in that great fragment we call the Pauline theology there
is many an dnaf Asyduevov. A sober exegesis will not object that this
interpretation resists modern thought. Modern theology has simply
stripped away the naive concept of the dofa (splendor). The context
does not render a decision on the two interpretations, so we must keep
the question open. Naturally, our inability to interpret 2 Cor. 3:18
with any certainty does not at all impair the results that we obtained in
the other way. This idea that the Spirit is linked to a heavenly sub-
stance is by no means specifically Pauline, nor is it specificalty Chris-
tian; it is of Jewish origin. We indicated a parallel to 1 Corinthians
15 in The Apocalypse of Baruch, chapter 51.** Further, we should
note here that for Paul the Spirit is first of all a transcendent power.
The suggestion that it is linked to a heavenly substance is a deutépa
poovtic. This must be observed in any description of the Pauline
teaching concerning the mvebpa. So we cannot at all approve of
making the substantiality of the Spirit a point of departure in the
description of this teaching,** though it is altogether appropriate for
Gloél to treat this question only in last place.™

32. Seepp. 62-63.

33, This is what occurs in Holsten (Zum Evangelium), Lidemann (Anthropologie),
and Pfleiderer (Paulinisiiys).

34. Glokél, Der heilige Geist, pp. 372ff.
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THE INFLUENCE OF THE PAULINE TEACHING
CONCERNING THE SPIRIT

Paul’s teaching concerning the mvetua had very great influence in
the period following, in any event, an influence greater than his
teaching regarding justification. While the latter had to remain in-
telligible to Gentile Christians, his teaching concerning the mveiua
was intelligible wherever there were “‘pneumatic’’ phenomena. All the
post-Pauline writings witness to the epoch-making significance of this
very teaching—the writings of the New Testament as well as those of
the apostolic fathers. The theology of the Gospel of John clearly
indicates its dependence on Paul on this subject. In our time, what
remains of the pneumatic appearances of the apostolic age is merely
the doctrine of the inspiration of the New Testament Scriptures,
shaped in a time when “‘the Spirit was no longer in Israel.” In the
Catholic church, the concept of office was added to it.?* From Paul we
have a more valuable bequest. *“Come, Holy Ghost™ is still sung on
nis terms. Indeed, just as only the person who is able or desires to
think himself into the supernatural world view can understand Paul’s
teaching concerning the mveupa, so only the person who approves of
this world view can teach concerning the Spirit in the full New
Testament sense of the term, that is, in the Pauline sense.

35. See Adolf von Harnack, Lehrbuch der Dogmengeschichte, 2d ed. {Freiburg im
Breisgau, 1888), 1:366-67.
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