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I. INTRODUCTION: THE QUESTION OF SPIRIT-EXPERIENCE IN PAUL

Understanding the Holy Spirit in Paul's letters is essential to having a clear picture of

Paul's view of the Christian life. In his letters, the presence of the Holy Spirit is the definitive

mark of authentic faith in Christ. Throughout the Pauline corpus, believers are called to

recognize the certainty of their salvation on the basis of their reception of the Spirit (Rom 8:9; 1

Cor 6:19; 2 Cor 1:21-22; 5:5; 13:5; Gal 3:1-5; 4:6; 1 Thes 1:4-6; Eph 1:13-14).

Paul is clear that anyone who belongs to Christ necessarily possesses the Spirit. To the

Romans he declares, "But you are not in the flesh; you are in the Spirit, since the Spirit of God

dwells in you. Anyone who does not have the Spirit of Christ does not belong to him" (Rom

8:9). The Spirit is essential to the beginning of salvation.

While Paul is explicit that the reception of the Spirit is of utmost importance, his

references are vague and undefined. They do not indicate how one would identify the presence

of the indwelling Holy Spirit in believers, or, conversely, how one would discern the absence

thereof. This lack of a definite statement on such an important topic makes it clear that this was

something that Paul expected his readers to already be aware of in their own experience, without

the need for teaching in that regard. They had experienced the Spirit; thus he could refer to it as

the basis for his exhortation to walk in the Spirit. In Galatians 3:2-4 Paul writes, "The only thing

I want to learn from you is this: Did you receive the Spirit by doing the works of the law or by

believing what you heard? Are you so foolish? Having started with the Spirit, are you now

ending with the flesh? Did you experience so much for nothing?" These words from Galatians

provide an example of the experiential evidence of the Spirit's presence that Paul appeals to as
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proof of conversion and as a basis for exhorting believers to live a life that reflects the Spirit's

work. However, though Paul understands the evidence of the Spirit as an experiential reality, he

nowhere outlines a definitive statement as to how such experience may be manifest in the life of

a given believer (i.e., by which his converts may measure their experience).

Since the certainty of salvation for Paul is linked to the reception of the Spirit, and

because he appeals to this reception without clearly identifying what constitutes valid Spirit

experience, it is necessary to explore what it is that Paul means by his vague references to

experiences of the Spirit. This project provides a survey of current Pauline scholarship on the

question: what, for Paul, constitutes Spirit-experience as evidence of conversion? This topic is

important to the study of Paul, as seen from the significance that Paul himself attributes to Spirit

reception.

Two works are of particular significance to this endeavour: God's Empowering Presence,

by Gordon Fee, and The Theology of Paul the Apostle, by James Dunn. Each of these authors

provides an extensive treatment on the topic of Spirit experience in Paul's letters. In addition to

these I will treat four other scholars who, though they do not treat the subject comprehensively,

provide valuable insight on the relevant passages. In this section I will consider the writings of

Thomas Schreiner, Anthony Thistleton, Hermann Ridderbos, and F. F. Bruce. By means of these

six scholars we can expect to gain a deeper understanding of the current thinking concerning

Paul's regard for Spirlt-experience as evidence of conversion; thus, we turn to their work.

2



II. GORDON D. FEE

In his monograph, God's Empowering Presence, Gordon Fee provides a comprehensive

treatment of the Spirit-passages in Paul. He declares that he has "looked carefully at every text

that even remotely whispered of the Spirit's presence" (9). Therefore, his work is of great value

to the present discussion of Spirit-experience in the Pauline epistles.

As a point of departure it is necessary to identify Fee's guiding presuppositions. He

places all of Paul's thinking within an "already-but-not-yet" eschatological framework in which a

new era has been inaugurated but its full expression is yet to come. As a result Fee focusses on

Paul's appeal to two events as evidence of the beginning of the eschatological age: the

resurrection of Christ and the outpouring of the Spirit (805). Paul states that for the believer the

Spirit is the "down payment" (2 Cor 1:21-22; 5:5; Eph 1:14), "first fruits" (Rom 8:23) and "sear'

(2 Cor 1:21-22; Eph 1:13; 4:30). Each of these Pauline metaphors has eschatological

connotations which confirm that a new era has begun, and simultaneously guarantee that the full

consummation of this new era is yet to come (including the bodily resurrection). Fee states, "The

future is as sure as the presence of the Spirit as an experienced reality, hence the significance of

the dynamic and experiential nature of the Spirit's coming into the life of the believer" (808).

Consequently, for Fee the Spirit is clearly an essential feature of the eschatological age.

The advent ofthe eschatological age informs Fee's interpretation of Paul's discussion of

Spirit experience. According to Fee, Paul is focussed on the outpouring of the Spirit as foretold

in the prophets (Joel, Ezekiel, and Jeremiah) (7). The gift of the Spirit at conversion suffices to

confirm the occurrence of this eschatological event. Fee writes, "The Spirit is the evidence that
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the eschatological promises ofPaul's Jewish heritage have beellfulfilled" (808). Thus, Fee

states that all of Paul's writings reflect an eschatological world view, according to which a new

era has begun. Due to the newness of this world view it is not mapped out conceptually; thus,

adherents such as Paul are reliant on present realities to inform their understanding. As a result,

Fee states that it is necessary "to start with the experiential starting point for Paul and the early

church" (801). It is this "starting point" that we shall explore.

By way of introduction, it is also important to note that Fee brings all thirteen of the

canonical epistles attributed to Paul to bear on his discussion. Fee includes 2 Thessalonians,

Ephesians, and Colossians as being from Paul himself and considers the Pastorals to be Pauline,

at least in the sense that they are true to Pauline theology, however one decides on authorship

(xxii). In any case, he: states that the Spirit language in these letters is "fully in keeping with the

rest of the Pauline corpus" (756) and that they are thereby relevant to the present inquiry.

A. On the lack of a definitive statement of Spirit-experience in Paul

1. Fee recognizes the problem of experience

Fee recognizes an issue surrounding the vague experiential references in Paul not in terms

of why Paul's references are unclear, but in terms of the way subsequent biblical interpretation

has attempted to downplay experiential passages which were not consonant with later

sensibilities. He beheves that the issue must be taken up because the undefined nature of Paul's

experiential references left room for interpretation which has deviated from an accurate depiction

of the Spirit-experience within Pauline churches. Fee argues that those who do not recognize the

charismatic nature of the Pauline churches "do so much less on exegetical grounds than on

existential ones" (389). He seeks to provide a corrective to those who would read the Pauline
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texts in light of present day church experience, which, he avers, "tends to be either unfamiliar or

quite uncomfortable with such phenomena" (389). (This is not to mention that holding

contemporary experience as a paradigm for that of the NT authors makes for poor exegesis.) But

Fee is resolute in his observations on the Pauline texts: "The Spirit lay near the centre of Pauline

theology precisely because the experience of the Spirit in the life of the believer and the church

was such a central feature of their experience and existence as believers" (389). Thus, for Fee,

the experiential starting point of the early church is clear and must be examined.

Fee posits that the Holy Spirit is crucial and central to all Christian life according to

Paul's letters. However, he does not see the lack of definition in Paul's letters regarding Spirit

experience as problematic for Paul or his intended readers. In his discussion of conversion Fee

takes up Galatians 3: 1-5. He notes that Paul's argument "stands or falls on [the Galatians']

recalling of their own experience of conversion at the beginning in terms of the Spirit" (855).

Fee acknowledges that Paul's appeals to Spirit-experience at conversion are vague; nevertheless,

this does not strike Fee as being unusual or difficult. On the contrary, due to Fee's understanding

of the nature of Paul's writings, he expects Paul to refer to Spirit-experience in an ad hoc manner.

2. Paul as 'task theologian'

According to Fee, Paul does not directly outline a definitive statement of Spirit

experience because his writings were not intended to outline a systematic theology. He was

rather doing 'task theology'. Fee describes it as the thinking that happens "where belief and the

experience of God run head-on into the thought systems, religions, and everyday life of the

people in the Greco-Roman world at the beginning of the second half of the first century CE" (2).

Thus, Paul's writings are pragmatic documents, and rather than beginning with intense
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conceptualizing or theology it is necessary "to start with the experiential starting point for Paul

and for the early church" (80 I). Therefore Paul's understanding of the Spirit is almost entirely

presuppositional; this, Fee argues, is sufficient to explain Paul's lack of reflection on the Spirit

experience which attests conversion (3).

Fee certainly does not want to say that Paul's letters are not theologically loaded, nor that

Paul is never reflective in regard to theological assertions, but that references to Spirit-experience

come in the form of presuppositions, assertions, and reflections which require further theological

elucidation (827). It is the pragmatic nature of Paul's writings that causes Fee to express no

surprise at Paul's ad hoc way of discussing Spirit-experience in which Paul refers in passing to

essential matters. Such vague assertions are merely indicative of Paul's purpose which was not

to outline a system of beliefs but to challenge believers to live the Christian life fully and, in the

case of the present issue, to be aware of the presence of God in them by the Holy Spirit. Also it

is clear that Paul was writing to those with whom he had a relationship outside of his letters, and

so he was able to omit explanations of things which he could expect the community to

understand without explanation. Fee writes, "Thus in Paul we find moments of theological

reflection; but mostly we find occasional words that give us all kinds of insight into his

understanding of the role/experience of the Spirit in the new age that has come present with

Christ and the Spirit" (3). We shall now tum to consider Fee's deliberations on this

"role/experience" of the Spirit in Paul's pneumatology.

B. Valid Spirit-experience at conversion

1. The Spirit'sfundamental role in conversion

Since Paul sees the Spirit as the conclusive evidence of the eschatological age, and since
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according to the prophecy in Joel the Spirit has been poured out "on all flesh" (Joel 2:28), it is

essential to understand what this outpouring of the Spirit means for the individual recipient.

First, we will deal with Fee's presentation of the conceptual role of the Spirit in salvation. Fee

sees the Spirit's role jin conversion as being primarily experiential. He calls the Spirit's function

one of experiential appropriatio1l. He outlines salvation and conversion in Paul as having

objective and subjective aspects (though he notes that Paul does not make these distinctions,

854). Christ's work on the cross and his resurrection fulfill the objective historical work. When

one puts faith in Christ the objective positional work is fulfilled by which one then gains a right

relation to God. According to Fee, however, there is a subjective aspect to salvation which is

accomplished by the Spirit.

In Paul's descriptions of conversion the Spirit regularly plays a leading role attesting

subjectively to the objective reality of Christ's historical work (854). Fee cites Galatians 3:2-5 as

most significant to this subjectivity because Paul appeals to the conversions of the Gentiles

"precisely because [their conversions] were experienced and visible" (854). As a result, in the

passage Paul asks the experiential question, not "Were you justified?" or "Were you saved?" but

"Did you receive the Spirit by the works of the law or by believing what you heard?" (Gal 3:2b).

The reception of the Spirit is the certain event to which Paul appeals. Fee states, "For Paul,

therefore, whatever else happens at Christian conversion, it is the experience of the Spirit that is

crucial; and therefore it is the Spirit alone who identifies God's people in the present

eschatological age" (855). Therefore, while it is Christ's work that makes salvation a possibility,

it is the Spirit's work alone that makes that salvation a reality. The reception of the Spirit is the

identity marker of conversion for Paul because its experienced nature makes it verifiable and
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because the Spirit is the indwelling presence of God to empower the believer to begin new life as

a Christian. This conversion experience is manifest in various ways, but not all are considered by

Fee to be valid as Spirit-experience evidential of conversion.

2. Preaching and hearing

The churches with which Paul corresponded were for the most part (excepting the church

at Rome) the same as those that he had visited and had a role in the conversion of the people.

Therefore, the effective proclamation of Christ and subsequent conversion are the primary

evidence of the Spirit"s manifest power to which Paul may appeal. Fee cites 1 Thessalonians

1:5-6, 1 Corinthians 2:4-5, and Romans 15: 18-19 as examples of such evidence. In the first

passage Paul states, "Our message of the gospel came to you not in word only, but also in power

and in the Holy Spirit and with full conviction" (1 Thes I:5). Fee notes that "the two realities of

Paul's Spirit-empowered preaching and their Spirit-experienced conversion are both in view, the

latter being the consequence of the former (or in this case, they represent the two sides of one

reality)" (43). Thus the believers in Thessalonica saw a demonstration of the Spirit in their

conversion both in the manner in which the message was conveyed to them, and the manner in

which they received it. Whatever this experience was it was significant enough that Paul could

appeal to it as conclusive evidence that the Thessalonians were "chosen" by God (1 Thes 1:4).

Fee refers to 1 Corinthians 2:4-5, in which Paul recounts a similar story. Paul writes,

"My speech and my proclamation were not with plausible words of wisdom, but with a

demonstration of the Spirit and of power, so that your faith might rest not on human wisdom but

on the power of God." Fee notes that it is not clear what this passage refers to by "demonstration

of the Spirit and of power" but that in light of the 1 Corinthians 1 discussion on "God's
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weakness" it seems that something other than external proofs is in view. He states that Paul is

likely not referring to signs and wonders but to the more internal experience of their actual

conversion, as evidenced by other Spirit manifestations such as tongues (92).

Finally, Fee abo notes the Spirit's work in effective proclamation and conversion in

Romans 15: 18-19: "For I will not venture to speak of anything except what Christ has

accomplished through me to win obedience from the gentiles, by word and deed, by the power of

signs and wonders by the power of the Spirit of God, so that from Jerusalem and as far around as

Illyricum I have fully proclaimed the good news of Christ." Here we see again that the Spirit's

power is manifest in the actual obedience of the converts, but here Paul adds by word and deed.

Fee avers that "word" clearly refers to the proclamation of the gospel, but "deed" requires further

elucidation. Paul goes on to expound the way in which the "word and deed" were attested: "by

the power of signs and wonders by the power of the Holy Spirit." Paul clearly refers here to

miracles, which, as Fee affirms, were part of the work of Christ's Spirit to bring the Gentiles to

obedience (630). Fee notes that Paul never argues for this "double display of power" by the

Spirit; it appears that Paul simply assumed that the eschatological Spirit would, as a matter of

course, be powerful both in word and deed (849).

3. Inner states

Fee delineates numerous inner states that Paul cites as evidential of the Spirit'S presence

in the life of a believer. These may provide content for the vague references which do not have

the sense of visible or external manifestations. Fee describes the tension in Paul between the

"already" and the "not-yet" character of the eschatological age. He states, "On the one hand, the

Spirit's presence means power, in this case [i.e. 1 Thessalonians 1:4-6] effective and evidentially
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expressed and experienced power. On the other hand, the joy of the Spirit takes place in the

context of present weakness and suffering" (48). The Spirit has come in power, but this does not

mean that the age to come has fully arrived. On the contrary, evil and suffering are still present

in the world. This reflects the "already-but-not-yet" eschatology that Fee sees in Paul: a new age

has begun, but believers must live "between the times" until the final consummation (48).

Nevertheless, the Spirit is active within these "not-yet" times, that is to say, in the interim

between the coming of the Spirit and the final consummation. One of the ways the Spirit is

evident is through inner states within believers which transcend their external circumstances

(48). For believers to experience emotions which contravene external circumstances is evidence

of Spirit activity. Thus, in 1 Thessalonians, Paul states that in spite of persecution the

Thessalonians "received the word with joy inspired by the Holy Spirit" (1 :6); such experience is

demonstrable evidence of the Spirit's presence. Similarly, Fee notes that hope is also indicative

of the Spirit's presence, as Paul avers in Romans 15:13.

The experience of divine adoption is a valid evidence ofthe Spirit's presence. This

experience is expressed in two passages, Romans 8: 15 and Galatians 4:4-6. In the Galatians

passage Paul makes it clear that adoption results in an objective change so that the converts

become fellow-heirs with Christ and fully enfranchised children of God. But the evidence of this

is again experiential; it is the Spirit's cry in them "Abba, Father," the very language of Jesus the

Son, which confirms their new status (856). Yet the experience is not more clearly delineated

and thus requires further clarification. For Fee, the experience of adoption amounts to an intense

feeling of sonship, that is, intimacy and special relatedness (856). He explains further that Paul

sees the reception of the Spirit of adoption not just as an objective, positional change, but also as
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a subjective experience. Fee describes it as "an ongoing awareness of the privileges of childhood

-- personal relationship and companionship with God himself. Being 'in the presence of God'

through Christ and by the Spirit (2 Cor 2: 17; Eph 2: 18) was not a cause for fear, but confidence

in his Spirit-anointed ministry" (857). While Paul's description of the experience is not explicit,

Fee draws plausible experiential conclusions based on the context in Galatians which contrasts

the differing relations of slavery with sonship.

In Romans 8: 15, Paul makes an equally ambiguous experiential claim: "It is that very

Spirit bearing witness in our spirit that we are children of God." Paul underlines that it is the

Spirit who provides ongoing affirmation to the convert of full adoption. Fee states, "Here is the

certain evidence of our entrance into God's family; we speak to God in the language of family"

(857). Thus, when one truly comes into God's family, that reality is accompanied by a unique,

but otherwise undefined (by Paul), feeling of relatedness to God as Father. This experiential

affirmation of a familial relation to God is regarded by Fee to be a valid evidence of the Spirit

life. Furthermore, the experience of divine adoption is called by Paul "first fruits of the Spirit"

(Rom 8:23), which alludes to the future hope of a fuller adoption yet to come. Fee writes, "[By]

the same Spirit who functions for us as first fruits, we await our final adoption, in the form of the

redemption of our bodies" (807). Therefore, underlying these vague experiential references is a

recognition of the Spirit's presence, which enabled believers to hope that a fuller expression of

God's new era was yet to come.

Fee also discusses the activity of the Spirit as washing and renewing the believer (d. Tit

3:5). Though these appear to be objective metaphors rather than subjective, experiential ones,

Fee regards washing and renewing as experiences for Paul (858) and so they must be included
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here. While one could speculate that Fee may be alluding to the feeling of a clear conscience or

something of that nature, he does not spell out what sort of experience he sees Paul referring to

by washing. In terms of metaphors of renewal (Rom 6: 1-6) and new life (Rom 8:2, 6), however,

Fee does refer to the eKperience of a radically reoriented life when one has received the Spirit

(858). It must be observed, however, that Fee's appeal to these passages as subjective experience

may be more difficult to maintain than he suggests, since both Romans 6 and 8 are exhortations

to believers to live according to the Spirit rather than mere appeals to the change wrought by the

Spirit (as evidence of conversion).

4. Revelation

Paul insists that his insight into the gospel came through revelation from the Spirit. He

argues that only by the Spirit can anyone understand the wisdom of God demonstrated in the

paradoxical work of the cross. Thus, Fee states that for Paul it is crucial for such a revelation to

be "the common experience of all who have received the Spirit" (851). As Paul writes, "The

man without the Spirit does not accept the things that come from the Spirit of God, for they are

foolishness to him, and he cannot understand them because they are spiritually discerned" (1 Cor

2: 14). Fee rightly sees 1 Corinthians 2 as primary evidence for Paul of the Spirit's presence in a

believer's life: if anyone can understand Christ's work, then that understanding is a miracle of the

Holy Spirit giving insight into the hidden mysteries of God (852). Therefore, any convert who

truly understands the message of the cross has no claim to special human abilities, but has

experienced the practical revealing of truth and understanding by the Holy Spirit.

5. Signs and Wonders

The clearest reference to miracles accompanying conversion, beyond the miracle of
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conversion itself, is provided in Romans 15: 18-19. In this instance the gospel clearly comes

through both word and deed. These deeds are further explained as being signs and wonders

empowered by the Holy Spirit. Fee notes the uniqueness of this passage is that it specifies the

Spirit's work in both the proclamation and in signs and wonders. He comments, "What is unique

about this passage is that Paul insists that his ministry involves both dimensions of Spirit

empowerment" (629). Galatians 3:5 also refers to both works of miracles and proclamation of

the gospel among the Galatians, but, interestingly, Fee takes this passage as referring not to

conversion but to their ongoing life in the Spirit (387). His reasoning for doing so is not clearly

explicated.

Fee discusses other instances that refer to power and concludes that while these

references similarly refer to the proclamation of the word being accompanied by power they are

not explicitly signs and wonders as in Romans 15. In two passages (1 Cor 2:4-5; 1 Thes 1:4-5)

the "power" reference is primarily alluding to the effectiveness of Paul's ministry in terms of the

conversion of the hearers (629). Fee does group 2 Corinthians 12:12 with Romans 15:18-19 as

referring unambiguously to the working of miracles. However, Fee's use of the 2 Corinthians

passage as a Spirit manifestation at conversion is not self-evident in the text. His usage seems to

be based on an interpretation that sees preaching as accompanying the miracles in 2 Corinthians

12: 12, though preaching is not mentioned (355). Nonetheless, it can clearly be stated that in

general, according to Fee, Paul regards miracles as valid evidence of the Spirit at conversion.

6. Inclusion ofGentiles

Though it is not obvious, Fee sees the inclusion of Gentiles as equal partners in Christian

faith as being an evidence of the Holy Spirit's work in individual salvation. Similar to the Spirit-
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given ability to comprehend the wisdom of God in Christ's sacrifice, the Spirit is needed here to

understand the full inclusion of Gentiles. Paul appeals to their inclusion in 1 Corinthians 12: 13:

"For in the one Spirit we were all baptized into one body - Jews or Greeks, slaves or free - and

we were all made to drink of one Spirit." Fee explains the passage on the basis of the experience

of the Spirit. He states, "Such an understanding could have come only through the Spirit's

revelation, both through Jews' and Gentiles' common experience of the Spirit (1 Cor 12: 13) and

the cognitive understanding of what Christ and the Spirit had done (Eph 3:5)" (852). Thus, Fee

argues that the overcoming of ethnic and religious boundaries in order to fully include

uncircumcised gentiles into the faith was necessarily a work of the Spirit. He comments, "Paul's

present concern is [... :1 to explain how the many of them, diverse as they are, are in fact one

body" (178). But the passage represents more to Fee than merely conceptual explanation.

It is true that Paul is concerned with explaining the unity of Christ's body; but Fee argues

that Paul's evidence is once again experiential. He states that the Gentiles' baptism "into the one

Spirit" refers to their common reception of the Spirit and thus Paul has conversion in view (181).

Since Paul appeals to the inclusion of Gentiles as evidence for his argument, and due to Paul's

use of "expressive metaphors" (i.e. immersion I drinking), Fee draws the conclusion that Paul has

in mind a "[greatly] experiential and visibly manifest reception of the Spirit" (181) in 2

Corinthians 12: 13. Thus, the unique experience of the Gentiles by which they were included in

the Spirit-activity of the God of Israel is a validating experience of the Spirit both for the Jewish

Christians who accepted the Gentiles, and the Gentiles themselves.

7. Faith

Fee presents faith itself as evidence of the Spirit's activity. This concept, Fee concedes, is
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difficult to understand since faith is said to be the means of receiving the gift of the Spirit in

Galatians 3:2-5 (853). But two conclusive passages lead Fee to include faith as a validating

Spirit experience. In addition to Galatians 3:2-5, he remarks that the faith of Galatians 5:22

refers to a "saving faith" in the list of the fruit of the Spirit. Similarly, he states that in 2

Corinthians 4: 13 Paul avers that believers have the same Spirit as the Psalmist, that is, the Spirit

"who leads us 'to believe'" (853). Fee argues that these three passages taken together lead to the

conclusion "that faith itself, as a work of the Spirit, leads to the experienced reception of the

Spirit that also comes through that same faith" (853). Therefore, the presence of faith in a

believer's life is also a validating experience of the Spirit.

8. Charismata

Fee's treatment of charismata is complex. The term itself he defines as "a concrete

expression of grace...a 'gracious bestowment'" (33). But not all Pauline uses of charismata refer

to special manifestations of the Spirit. Fee draws a distinction between charismata which are

"Spirit manifestations" in the gathered community and charismata which refer more generally to

God's grace being worked out amongst believers (34). The latter are workings of the Spirit, but

Fee includes these under other Spirit-activity, such as ethics. As a result, he does not include

them as charismata in the technical sense of being special Spirit-manifestations. What Fee does

include as charismata he divides into two categories: "the miraculous" and "inspired utterance"

(887-8). Miraculous evidences of the Spirit are discussed above in the section entitled signs and

wonders; hence, inspired utterance remains to be discussed here.

Inspired utterance for Fee includes: "the message of wisdom," "the message of

knowledge," "prophecy," "the discernment of S/spirits," "tongues," and "the interpretation of
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tongues" from 1 Corinthians 12:8, 10; "teaching" and "revelation" from 14:6; and (perhaps)

"exhortation" from Romans 12:8 (888). The occurrence of any of these at conversion is valid

evidence of salvation in Fee's view since he permits that Paul's vague references to "power" at

conversion (e.g. 1 Cor 2:4-5) may very well include tongues and other such phenomena (92).

The two charismata to which Fee gives the most attention are tongues and prophecy. He

clearly sees tongues as a valid gift of the Spirit and believes that it was commonly manifest when

one received the Spirit at conversion. He argues that the lack of direct references to tongues on

Paul's part is merely an accident of history, but Fee sees considerable evidence for its common

expression in the Pauline churches (894). He notes that as speech directed toward God in private

prayer Paul held the gift of tongues in high regard (890). In contrast to tongues, Fee states that

prophecy is not private whatsoever, but is speech directed toward the community (891). He

writes, "That [Paul] saw the phenomenon [i.e. prophecy] as evidence for the outpouring of the

eschatological promise of Joel 2:28-30 need hardly be doubted" (892). Thus, both as specific

confirmation of the eschatological age and as expressions of power in the life of the convert, Fee

regards both tongues and prophecy at conversion as valid Spirit-experience evidencing salvation.

C. Valid Spirit post-conversion

1. Radically changed life

Fee notes that it is clear in the Pauline corpus not only that the Christian life begins in the

Spirit, but that the whole life of the Christian must be characterized by the Spirit (876). The first

encounter with the Spirit at conversion is crucial evidence of Spirit activity in a life, but it does

not end at this. The experience of the Spirit is "dynamic and renewable" (864). Thus, the

continuing mark of salvation is perpetual evidence of the Spirit's presence in a life as
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demonstrated by an ongoing appropriation of the Spirit (864).

2. Ethics

One of the ways that Spirit activity is manifest in the continuing life of a believer is in the

sphere of ethics. Fee notes that Christian ethics can only be lived out by the Spirit's

empowerment. One reason for this is that the ethics of the eschatological era begins with the

renewing of one's mind in order to discern, by dependence on the Holy Spirit, what is pleasing to

God (878, cf. Rom 12: 1-2, Coli :9; Eph 1: 17). The lived-out ethics of the eschatological age is

evidence of the Spirit because it fulfills the aT prophesies of a newly constituted people of God

who obey him from the heart (Jer 31:33-34).

Paul exhorts the Galatians, "Walk in the Spirit, and you will not fulfill the desire of the

t1esh" (Gal 5: 16). Fee forwards the view that, for Paul, the Spirit-experience in regard to ethics

is meant to be an attainable experience for believers. Fee comments, "Precisely because the

Spirit empowers this new life, Paul has little patience for the point of view that allows for people

to be 'justified sinner~.' without appropriate changes in attitude and conduct" (880). Hence, the

empowering presence of the Spirit life requires that one's post-conversion life be characterized

by ethical transformation. Such transformation results from allowing the Spirit to do his work of

empowerment.

The exhortation to "walk in the Spirit" assumes that the Galatians would understand such

an exhortation. Fee assert, "If he does not tell us how to do that, that is because such a dynamic

life in the Spirit was presuppositional to him" (880). Although the reference is vague in terms of

what it means to "walk in the Spirit," the list of the fruit of the Spirit a few verses later provides a

picture of the content of such a Spirit led life. Fee concludes, "The Spirit produces the fruit as
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believers continually walk with the Spirit's help" (882). Thus, the fruit of the Spirit is a valid

experience of the Spirit-life in a believer.

3. Other Spirit activities

Fee notes that there are many Spirit activities apart from those related to ethics that bear

witness to the work of the Spirit in the life of a believer. He lists hope (Gal 5:5; Rom 15: 13),

renewallillumination of the mind regarding God's will (Rom 12: 1-2; Col :9), clear conscience

(Rom 9: 1), zeal for service (Rom 12: 11), supply of Spirit in deliverance or death without shame

to the gospel (Phil 1:19) (Fee 865). Freedom is also a valid Spirit-experience. Fee cites 2

Corinthians 3: 17-18 and affirms that this is a freedom "not only from the letter and death of the

old but also towards God, so much so that by the Spirit God's newly constituted people are

brought into God's presence so as to 'behold' him and thus to be continually transformed into his

own likeness" (301). One can add to this list the effective preaching of the gospel as evidence in

the preacher's life (in addition to the hearer's life as discussed above).

D. Questionable Spirit-experience post-conversion

1. Charismata

While it was noted above that Fee understands the charismata to be valid Spirit

experiences at conversion, the clarity of his position changes in regard to post-conversion

experience. Fee states that Paul regards tongues as a valid gift of the Spirit, but in discussing the

gift and its proper use Paul shows considerable ambivalence. While Paul allows for tongues in

the public assembly, Fee notes that Paul has reservations about it. Fee explains, "The breakdown

for [Paul] has occurred when what is personal and private comes into the public assembly, since

it has no facility for strengthening the others" (890). Consequently, charismata, tongues in
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particular, are called into question in light of the improper use of some gifts.

Fee imposes on Paul's thought a public/private distinction which is helpful in

understanding the issue. He argues that Paul was willing to refer to particular Spirit

manifestations as evidence ofthe Spirit's presence, but certain experiences were too private to

exploit. Fee elaborates, '''Ecstasy' for [Paul] was a matter between himself and God; before

others he will only be 'sober-minded' (2 Cor 5: 13)" (868). Thus, Fee distinguishes between the

more ecstatic manifestations of the Spirit and those that would not be characterized in this way.

Ecstatic experiences such as tongues, prophecy, and visions were not to be paraded as evidence

of having the Spirit. Fee states, "For Paul there was plenty of Spirit activity that had to do with

God's dealings with others for him to point to, and usually from within a context of personal

weakness" (868). The aspects of life in the Spirit that reflected intimate communication with

God were to be set apart as a good in their own right and not a cause for boasting.

Thus, while the charismata remain a valid evidence of the Spirit's presence, Fee notes

Paul's reluctance to make them a focal point of ongoing Christian life. Fee at least wants to

point out that tongues were not the primary type of post-conversion experience evidence that

Paul wished to refer to. However, this is not due to the veracity of the experience; on the

contrary, it is due to Paul's reluctance to place a public focus on what he considered such a

private and personal phenomenon.

2. Miracles

Though Fee el sewhere does accept miracles as adequate evidence of the indwelling Spirit

in Paul, in certain cases he does not. He argues that Paul's affirmations about miracles are not

meant as proof of the Gospel. He writes, "Not only does [Paul] not point to miracles as grounds
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for accepting either his gospel or his ministry, but on the contrary he rejected such criteria as

authenticating ministry of any kind" (888). Fee goes on to specify that the cross, the resurrection,

and the gift of the Spirit are the only marks of authentication which Paul appeals to (888). Fee is

distinguishing in this case between miracles and the gift of the Spirit. It seems that though the

miracles are Spirit-empowered work, they are not meant to be objective evidence, or a reason for

believing. While they can contribute to the content of the subjective Spirit-experience evident at

one's conversion, Paul does not refer to miracles alone as objective evidence to prove any other

spiritual truth.

3. Baptism

Baptism is not a manifestation of the Spirit except insofar as the Spirit has moved the

individual to believe in Christ and be converted. In this way baptism is merely a symbol of this

experience, rather than having a direct correlation to the Spirit himself. Fee is clear that Paul

never refers to the Spirit coming into the life of the believer at baptism (861).

E. Conclusion

Fee's thorough exploration of Spirit-experience in Paul's letters is essential for any

consideration of Pauline pneumatology. He covers the broad variety of Spirit-experience, and

offers insight on the background for Paul's vague Spirit-references. The groundwork laid by Fee

provides an excellent basis for our ongoing discussion.
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III. JAMES D. G. DUNN

James Dunn examines the experience of the Holy Spirit as evidence of salvation along

with discussions of the "beginning of salvation". Both in his Baptism in the Holy Spirit and in

his The Theology ofPaul the Apostle Dunn seeks to understand the "beginning of salvation" and

within that context discusses the role of the gift of the Spirit and the experience thereof. He

apprehends Christian beginnings in terms of what he calls the "crucial transitions" of the event:

justification by faith, participation with Christ, and the gift of the Spirit (Theol., 333). Dunn

notes that while, for Paul, all three of these aspects share equal value as part of the multifaceted

"conversion-initiation" moment, and are complementary to each other, the gift of the Spirit is

afforded special significance within the Pauline corpus. He writes, "It was generally recognized

within the Pauline mission: that the reception of the Spirit was the decisive and determinative

element in the crucial transition of conversion; and that the presence of the Spirit in a life was the

most distinctive and defining feature of a life thus reclaimed by God" (Theol., 425). As a result,

Dunn avers that the Spirit has prominence in Paul among the three aspects inherent to

"conversion-initiation".

Dunn outlines the significance of the Spirit in terms of the eschatological era. He

remarks that there was a widespread belief in Second Temple Judaism, though it was not

pervasive, that they lived in a time of deficiency in Spirit activity. But this deficiency was

contrasted with an expectation that the new age would be marked by "fresh manifestation of the

revivifying Spirit" (417-8). Though these beliefs were not held by all, Dunn avers that such

thinking was common during that period. Thus, for Christians, the coming of the Spirit, in
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conjunction with the resurrection of Christ, marked the fulfilment of eschatological expectations.

Not only this, but DunG notes the significance of the Spirit in light of the 'already-but-not-yet'

eschatology that Paul forwards. Dunn writes:

As the [resurrection of Jesus] brought conviction that the last days were upon them (the resurrection of the
dead had begun), so the gift of the Spirit brought them existential confirmation within (new heart). Without
that verification of God's new day, there may indeed have been a problem caused by delayed parousia. But
the gift of the Spirit gave them an experiential correlation with their faith conviction in Jesus as resurrected
and Lord, which both confirmed the realized emphasis of their eschatology and gave the gospel of Easter
and Pentecost tremendous power. (Theol., 418)

Dunn recognizes that the gift of the Spirit, as an experienced reality rather than a doctrine or

belief, was foundational to Paul's understanding of the beginning of salvation, and thus a valid

evidence of salvation for those to whom he was writing.

A. On the lack of a ddinitive statement of Spirit-experience in Paul.

1. Dunn clearly speaks to the issue ofexperience

Similar to Fee, Dunn notes that scholarship has not always allowed for an accurate

discussion of the SpiriIC-experience in Paul. He identifies the reasons that Paul's focus on Spirit

experience as evidence of salvation has not received adequate attention in critical scholarship.

He argues that ecclesiastical reserve has been dominant because the individual preoccupation

with contemplation of the divine is unnerving (Theol., 415). As a result, he observes that

scholarship on the Spirit over the last hundred years has been dominated by two views. First, he

describes the "more traditional scholastic and ecclesiastical attempts to treat the Spirit primarily

as an object of literary analysis, theological reflection, and even ecclesiastical control" (Theol.,

414-5). In this case, Spirit-experience was downplayed entirely. Second, Dunn refers to the

view of the "apostolic age" in which Spirit-experience was thought to be valid, but relegated to a

particular age already past (Theol., 414). However, Dunn is not hindered by either the
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"ecclesiastical reserve" or by the limitations of the "apostolic age", on the contrary he discusses

Spirit- experience directly.

Dunn dedicates a section of his Theology to working through the relevant Pauline

passages which demonstrate that the reception of the Spirit is the defining mark of salvation

(Theol., 419-426). He observes that Paul appeals to the reception of the Spirit as a well

remembered event without any preparatory explanations. That receiving the Spirit was adequate

evidence of salvation required no systematic elucidation. Dunn writes, "That which was

ascertainable was their possession of the Spirit; that was the primary factor from which their

relation to Christ could be deduced. Their Christian status was recognizable from the fact that

Christ's agent was in evident control of their lives" (Theol., 430). Thus, in Dunn's view,

converts were aware of the presence of the Spirit in their lives experientially.

This is not to say that the experiences associated with receiving the Spirit are clearly

delineated by Paul. In fact, Dunn states that in references that do describe Spirit-experience

another difficulty is present: the diversity of descriptions makes it difficult to ascertain any

consistency in the phenomenon. But to Dunn's mind, this too speaks of the experiential nature of

the events. He makes the observation that the fact that what they were encountering was

something completely ][lew and without prior conceptualization is reflected in the diversity of

imagery used "to express a reality which did not lend itself to uniform or unifaceted description"

(Theo!. 426). The diversity of descriptions in Paul demonstrates that it was such a broad range of

experiential events that the first Christians "struggled to find an appropriate conceptuality to

describe them" (Theo!., 426). Due to the significance of the Spirit-experience as demonstrative

of salvation, and the corresponding lack of a single definitive statement, Dunn poses the question
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that naturally follows: "'What then were the 'evidences' of the Spirit, the 'religious affections,'

which Paul had in mind when he recalled his readers to their first flush of discipleship?" (Theol.,

430). This is the question that requires further exploration.

2. Common experience of the Spirit

The decisive ro Ie of the gift of the Spirit in Paul's writings (in comparison with

"justification by faith", and "being in Christ") is not discerned on the basis of frequency or clarity

with which it is discussed. Justification by faith, by contrast, is given more apparent prominence

than the gift of the Spirit in Paul's writings. Dunn explains, "That prominence is due in large

part to the fact that Paul had to argue for his understanding of justification against many of his

fellow Christian Jews" (Theol., 425). But in the case of the gift of the Spirit the situation was

different. Paul did not need to argue for this aspect of salvation because it was common to

everyone. Dunn writes, "Paul could assume that his imagery would resonate with his audiences"

(Theal., 428). Thus, Dunn's explanation of the lack of a definitive Pauline statement on what

Spirit-experience entails corresponds to that of Fee: since in the Pauline churches the dramatic

experience of the Spirit was common, and thus uncontroversial, it would not have been necessary

for Paul to explain in his letters what his readers already knew from their own experience.

Nevertheless, Dunn notes that Paul does make "sufficient allusion" to the evidences of the Spirit

for them to be "[laid] out in a sort of spectrum of experience" (Theal., 430). Thus, we tum to

Dunn's treatment of Spirit-experience in Paul.

B. Valid Spirit-experience at conversion

Unlike Fee, Dunn develops a more systematic outline of his understanding of Spirit

experience. Therefore, in order to best represent his work, I have maintained his formulations
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and order of the manifestations of the Spirit. In his list, Dunn seeks to map the spectrum of

Spirit-experience in all of the Epistles. Sections 1- 4 are those that Dunn outlines in his

Theology, and section 5 is a topic that Dunn dealt with elsewhere but does not place within his 4

categories.

1. Ecstatic phenomena and charismata

This experience is registered by Dunn at one end of his spectrum. He cites 1 Corinthians

1:5,7 as an example, saying that the Corinthians' beginnings were "enriched in [Christ] with all

word and all knowledge...so that you lack in no charism" (Theol., 430). Thus, their ecstatic

spirituality was evident from the outset. Dunn also observes Paul's call to the Galatians back to

their beginnings which included both the "supply of the Spirit" and the "working of miracles".

Similar to Fee's definition, Dunn translates charism as a "concrete materialization of

God's grace" (Theol., 553). Such manifestations can be in the form of word and/or deed. But

Dunn does not seek a specialized definition of charismata that is limited to special manifestations

in the assembly; Dunn includes those charismata which are less extraordinary and extends his

definition beyond that of Fee (Theol., 556). Based on the word praxis from Romans 12:4-6,

Dunn draws the conclusion that charism refers to the role which an individual believer would

play in the body (Theol., 554). Therefore, the proper functioning of the body is dependent on

individual believers eKercising their charism. Furthermore, based on 1 Corinthians 12, Dunn

argues that charisma .lS synonymous with pneumatikon, an association which Fee plainly

repudiates.

Dunn divides the charisms into those of speech and those of action. The ones of speech

are prophecy, teaching, encouraging (Rom 12:6-7), "utterance of wisdom," "utterance of
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knowledge," prophecy, and tongues (l Cor 12:8-10,28-30). The charismata of action are

service, sharing, caring (or leading), doing acts of mercy (Rom 12:7-8), healing and miraculous

activities (l Cor 12:9- LO, 28-30), "helpful deeds" and "giving guidance" (l Cor 12:28) (Theal.,

555-6). Dunn highlights the diversity of the gifts, including, "more humdrum tasks and

organizational roles, as well as the more eye-catching prophecy, tongues, and miracles" (Theal.,

556). The charismata also include the subdivisions of tongues: "kinds of tongues" and the

"interpretation of tongues"; and similarly of prophecy: "prophecy" itself and "the discernment

(diakrisis) of spirits" (Theal., 556).

In contrast to Fee, Dunn seeks to leave the definition of charismata wide open so that

other manifestations of the Spirit may be included as a part of it. Dunn states that Paul does not

outline a clear statement of what precise activities qualify as charismata: "the vagueness of some

of the references ('service,' 'utterance of wisdomlknowledge, , faith) and the obvious overlap

between others (prophecy/exhortation, caring/caring/acts of mercy) assuredly indicate no attempt

at precise identification but a readiness to recognize a wide range of utterances and actions as

charisms" (Thea/.. 557). Thus, the charismata for Dunn encompass the spectrum of Spirit

experience and are not relegated to extraordinary experiences.

Finally, having drawn out the significance of the individual charismata, Dunn considers

further aspects regarding the beginning of salvation. Charisms are given at conversion when an

individual receives the Spirit. In this way a person is baptized in one Spirit and as a result also

into one body. This baptism is a strong image with important implications which Dunn

enunciates: "to have been baptized in the Spirit is to have been initiated into functioning

membership of the body. 'Baptism in the Spirit' for Paul, we may say, was not something other
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than initiatory, but it was an initiation into charismatic membership of the charismatic

community" (Theo., 560). Consequently, baptism in the Spirit is coterminous with Spirit-

reception which occurs at the "conversion-initiation" event.

Ecstatic phenomena are valid experiences of the Spirit as evidence of conversion. Clearly

Dunn's treatment of the charismata extends beyond conversion into the continued life of the

believer, but it is equally clear that any ecstatic manifestations of the Spirit at conversion are

valid for Dunn. He includes a wide variety of manifestations such as tongues, prophecy, signs

and wonders, utterance of knowledge, and acts of service. Any extraordinary manifestations are

grouped under this designation of 'ecstatic phenomena', but all charismata are considered valid

evidence of the Spirit's outpouring into the life of the believer at conversion.

2. Strong emotional e.x.perience

Dunn here takes up evocative Pauline metaphors which he considers to be indicative of a

strong emotional experience. For instance, in regard to Romans 5:5 which refers to "the love of

God poured out in your hearts", Dunn further describes the image as being "as though from an

upended pitcher" (Theol., 431) to vividly express the bounty of the divine love experienced by

believers. In his Baptism in the Holy Spirit Dunn states, "Christian conversion is nothing other

than a being seized and overwhelmed by the love of God in the person of the Holy Spirit"

(Baptism, 139). Similarly, when Paul states in 1 Corinthians 12: 13 that believers were "all

irrigated with or drenched in [or made to drink] the one Spirit," Dunn avows that this is "like the

coming of the monSOOtl rains" (Theo!., 431).1 In this regard he also cites the Thessalonians'

INote: this passag'~ also refers to the "inclusion of the Gentiles" which Dunn does not discuss on its own,
but Fee discussed alongside this text in his exegesis (Fee, 178-182: cf. Thea/.. 418-19).
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receiving the gospel \\J ith the joy ofthe Holy Spirit (l Thes I :6). In each of these instances Dunn

highlights the abundance of inner experience present to the believer as a result of Spirit

reception.

Finally, Dunn includes the experience of divine adoption (Rom 8: 15 and Gal 4:6); this,

Dunn asserts, is "the identifying cry, 'Abba! Father!' as spoken with some intensity. No silent

filial murmur in the innermost being this" (Thea!., 431). Along with these positive inner

experiences of the Holly Spirit's presence was at times the experience of deep conviction. For

instance, 1 Thessalonians 1:5 declares, "Our gospel came to you.. .in power and in the Holy Spirit

and with full conviction" (Thea!., 431). Dunn also cites 1 Corinthians 2:4, though the sense of

deep conviction is not explicit in this text. Fee takes the reference to "power" here as referring to

conversion and accompanying manifestations of the Spirit. It may be that Dunn employs the

passage because he believes that any conversion must be accompanied by deep conviction; but he

does not clarify his reasoning. These inner experiences of emotion at conversion are, for Dunn,

valid signs of the Holy Spirit.

3. Intellectual illumination

Next Dunn discusses intellectual illumination concerning the things of God. Paul makes

this sort of experience clear in two passages. In 2 Corinthians 3: 12-16 Paul refers to a veil being

removed by conversion-initiation into Christ (2 Cor 3: 14). Here it is in conversion that a person

can have their eyes opened to understand the new covenant (Thea!., 431). The necessity of the

Spirit in order to apprehend the things of God is highlighted further by 1 Corinthians 2: 12, where

Paul explains to the Corinthians: "We have received... the Spirit in order that we might know

what has been given to us by God." By means of the Spirit a believer is made able to
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comprehend the things of God which "a natural human being does not accept" (1 Cor 2: 14), so

that, as discussed in Fee, anyone who has a true belief in, and understanding of, the message of

the cross has necessarily had an experience of the Spirit, evidencing salvation in that person's

life.

4. Moral impact of the Spirit

In 1 Corinthians 6, the most striking passage on the topic of the moral impact according

to Dunn, Paul states that the unrighteous shall not inherit the kingdom and proceeds to list vices

that qualify as unrighteousness. He then declares, "And such were some of you. But you were

washed, but you were sanctified, but you were justified in the name of the Lord Jesus Christ and

in the Spirit of our God" (1 Cor 6:9-11). This is the experience of a radical reorientation of one's

life once that person has become a believer. Dunn writes that the former manner of life is "now

completely reversed or transformed by the Spirit received in conversion" (Theol., 432). This

moral transformation was an evidence that Paul could point to directly as a Spirit-experience.

Dunn refers to two other images in his Baptism of the Holy Spirit which he does not

categorize in his present schema, but which fit here within the Moral impact section: death to the

old life and washing/purification. In the first instance, Dunn cites Paul's references to being

crucified with Christ in Galatians 2:20 and Romans 6:6. Dunn writes,

God operates on us to destroy us, in so far as we are in Adam and determined by sin. This is not something
which we merely believe happens in so far as Paul is concerned there really takes place in the convert
something which can be called a death. so that henceforth that which determines and motivates our conduct
is no longer sin. (Bap.. 143)

Thus Dunn wants to emphasise the reality of this event as a part of the believer's "spiritual

history and experience" (Bap., 143). This change is likely best described as the radically

reoriented life. The second image is that of washing/purification. Dunn refers to these in
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experiential terms. He writes, "It is the cleansing and purifying we experience when the Spirit is

poured out upon us which brings about our regeneration and renewal" (Bap.. 168). Therefore,

washing and purification are experienced Spirit-activity evidencing an internal transformation.

5. Preaching and hearing

Preaching and hearing are not specifically placed under any of Dunn's headings. This is

likely because they are the general means by which, or alongside of which, all of the above are

accomplished at conversion; in this way they apply to all sections. However, due to the value of

these things as a Spirit-experience in Dunn, they merit treatment in a separate section. Dunn

discusses preaching and hearing in his treatment of the 1 Thessalonians conversion text in his

Baptism in the Holy Spirit. There are two noteworthy items in this passage. First, the essential

elements of conversion-initiation are "the Word preached, the response of faith, and the Holy

Spirit" (Bap., 105). These are the only essential elements at conversion, according to Dunn's

reading of Paul. Second, the Spirit is active in both the preacher and the believers. It is the

power of the Spirit that makes the proclamation of the Word effective for both parties (Rap.,

105). Therefore, the experience of effective preaching, as demonstrated in both preacher and

believer, is also a valid experience of the Holy Spirit at conversion.

C. Valid Spirit-experiience post-conversion

In terms of post-conversion Spirit-experience Dunn would include all of the above

manifestations of life iJll the Spirit. Unlike Fee, he does not explicitly apply any distinction

between the validity of the Spirit-experience at conversion and in the post-conversion Christian

life.

In addition to the manifestations already discussed, Dunn outlines a number of
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experienced realities which he refers to as "the blessings of the Spirit", as found in Romans 8.

He mentions seven in all, some of which overlap with the Spirit-experiences at conversion.

Dunn begins first with liberty. Paul's statement, "The law of the Spirit of life in Christ Jesus has

set you free from the Jaw of sin and death" (Rom 8:2), demonstrates that, for Paul, the Christian

convert experienced a powerful sense of liberation, which was a manifestation of the Spirit

(Theol.,425). Second, he mentions Christian conduct, which is essentially characterized by

being led by the Spiril: (Rom 8:4-6, 13-14).

Third, Dunn revisits the experienced reality of sonship/adoption in the Spirit. Here he

expands on his earlier treatment of the adoption passages (Rom 8: 15; Gal 3-4) and offers further

insight. Most noteworthy is that this Spirit-manifestation was particularly an experienced

phenomenon, and thal the experience of divine adoption was for Paul the anchor point by which

converts could be assured of their status as children of God. So much so that Dunn argues that

any "doctrine of assurance" must necessarily take the experience of sonship as its starting point

(437).

His fourth point conjoins two experiences: spiritual longing and hope. It is Paul's

"already-but-not-yet" eschatology that results in the Christian's longing for what is to come.

Paul conveys his experience in Romans 8:23, "we ourselves who have the first fruits of the

Spirit...also groan within ourselves, eagerly awaiting adoption, the redemption of our body."

Dunn posits that this longing for progress toward full redemption is the result of having received

the Spirit as a first insltallment of a fuller future (Theol., 437). Hope, similarly, is a Spirit

experience within the context of an unredeemed world. Thus, hope that is experienced amidst

suffering and affliction is a hope that is sustained by the Spirit (438).
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The fifth experience mentioned has to do with prayer. Dunn avows that it is the most

astonishing feature of Pauline pneumatology that, as Romans 8:26 states, the Spirit is

experienced in weakness, rather than in power: "The Spirit helps us in our weakness". This

understanding is a clear expression of the experienced reality of the Spirit. Dunn insists, "Such a

conceptuality could never have been derived from a theoretical or purely doctrinal concept of

either Spirit or conversion. It can only be explained out of the depths of personal experience"

(Theol., 438-9). Thus" Dunn continues to argue for the significance of experience to Paul's

theology. He then refers to spiritual insights and charisms as a sixth feature. Here he cites the

description of the spiritual person in 1 Corinthians 2: 13-3: 1 and the list of spiritual gifts in 1

Corinthians 12-14. Finally, the fruit of the Spirit of Galatians 5:22-23 are also mentioned as

evincing Spirit-experience in the ongoing life of the Christian.

D. Questionable signs of Spirit-experience

1. Baptism

In his work Baptism in the Holy Spirit, Dunn occupies himself with discerning the place

of New Testament baptism language in regard to conversion. Therefore, the question of water

baptism is more thoroughly treated by Dunn than it is by Fee. According to Dunn, the

importance of baptism language in Paul is bound up with the conversion-initiation event and thus

cannot be understated, though "baptism" is often misunderstood or misappropriated. Dunn

argues that the conversion-initiation event was a complex whole of which baptism was a part.

Paul's language of baptism is important because he assumes that all Christian converts had been

baptised (Theol., 447), and because the metaphors Paul used of conversion were all images of

baptism (Theol., 443).
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Dunn is clear that, for Paul, there are three indispensable elements of the conversion-

initiation nexus: hearing the Word, believing, and receiving the Holy Spirit. Baptism does not

have a place in this. Furthermore, Dunn highlights the distinction that Paul makes between an

external rite and an internal reality. It would seem that the baptismal rite is merely a symbol

reflecting a reality in which the rite does not playa direct role. Faith is the modus operandi of

the conversion event. Thus, he writes, "Water-baptism is the means whereby the individual

expresses his faith and commits himself to Jesus as Lord. But it may not be described as the

means whereby God accepts him or conveys to him the Spirit" (Bap., 172). Thus, the value of

water baptism is as an expression of faith, not as having salvific efficacy in itself.

But, Dunn is unwilling to dismiss the transformative significance of the baptismal rite in

the conversion-initiation event. He argues that the means of receiving the Spirit and being

converted is faith alone, but he maintains that water-baptism is a necessary expression of that

faith. It is on this point that it is difficult to clearly discern Dunn's stance on the significance of

the rite. He comments, "It would be quite wrong to conclude that for Paul baptism was only

symbolic...Baptism was also the occasion for spiritual transformation depicted by burial (and

circumcision), and to some extent the means of burial with Christ" (Bap., 157). Clearly, for

Dunn, the Pauline distinction between an external rite and the internal reality does not preclude

the active presence of an internal reality at baptism. Happily, Dunn affirms the primacy of faith

with respect to salvific: transformation and reception of the Spirit; however, the public

confession, which baptism represents, remains a necessary rite of passage. Dunn elaborates,

Conversion. typically, was not some private spiritual transaction. It involved baptism. In his indisputable
references to the rite of baptism, Paul takes it for granted that all his readers (including those unknown to
him personally) had been baptized in the name of Jesus. But baptism involved a public act, probably a
public confession (Rom. 10:9). Moreover, it constituted almost literally a 'rite of passage.' (Theal., 447)
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Consequently, in regard to the beginning of salvation Dunn gives baptism unique preeminence.

He states, "Justification is the effect of baptism; the means of union with Christ is baptism; and

the Spirit is mediated through or bestowed in baptism" (Theol., 443). This passage highlights

Dunn's regard for baptism as essential to the conversion-initiation event. We could reasonably

conclude on the basis of these passages in Dunn that he understood baptism to be a necessary,

but not sufficient, evidence of the reception of the Spirit. One cannot have the Spirit without

having been baptized, that is, having expressed their faith in Christ through the public confession

of baptism. Thus, although Dunn places a higher emphasis on water-baptism than Fee does, and

although at times his position on the topic is equivocal, what is clear is that Dunn does not

believe the rite of baptism, in and of itself, to be a valid sign of Spirit-experience evidencing

salvation.

2. Faith

Clearly the ongoing faith of one who has been converted and has the Spirit is a

manifestation of the Spirit. However, Dunn differs from Fee on the question of the Spirit's

involvement in fostering the faith which results in one's reception of the Spirit. He recognizes

that based on I Corinthians 2: 12 some argue for a manifestation of the Spirit prior to faith in

order to impart faith (d. Fee on Gal 3:2-5; 5:22; 2 Cor 4: 13). However, Dunn does not permit

such a reading of PauL Dunn asserts that there is no sense in which a non-believer can be

pneumatikos (i.e., spiritual in any way) (Bap., 120). Dunn is clear that the only reception of the

Spirit in the New Testament is by the one who believes. He writes, "The Spirit is received by the

exercise of the faith which the message of Christ stirs up" (Bap., 108). However, it is not clear in

light of this analysis how the Spirit would effect intellectual illumination, which is necessary to
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understand the gospel in order to respond by faith. Dunn's discussion of it in his Theology

makes it clearer:

This does not say anything about a prior work of the Spirit in heart or conscience of those to whom the
gospel is preached. It is true that Paul generally conceived of the gospel so preached as effecting a sudden
opening of previously blinded eyes. However, all that Paul had in view was the actual illuminating,
convicting power of the gospel itself." (456)

It is the conviction and illumination of the gospel message which leads to believing faith, not a

foregoing work of the Spirit. Thus, believing faith is not an apparent Spirit-manifestation, nor is

it valid as a Spirit-experience demonstrating salvation, according to Dunn's interpretation of

Paul.

3. Testing the validity ofSpirit-experience

Dunn's definition of valid Spirit-experiences is broader than Fee's, but he also limits the

valid experience by the criteria of Christocentricity. He recognizes the problems of an

experience-focus and what such a focus can do to a community of believers. He notes the

detrimental consequences that an overemphasis on experience can engender, such as idealization

of a particular experience, becoming uncritical, which in tum gives rise to ungrounded

leadership, promotion of esoteric and elitist factionalism (cf. Theo!. 432-3). But Dunn declares

that Paul himself was alert to such dangers and thus provided a number of "tests" of such

experience. Dunn deals with the tests at greater length in a section on discerning the spirits, but

here he states that there is one test that is most important in this enterprise: the definition of the

Spirit as the Spirit of Christ (Theo!., 433). Dunn writes,

Paul did not speak of the Spirit uncritically in relation to all experiences of himself or his converts. On the
contrary, "the Spirit of Christ" became in effect a critical conceptual tool which enabled him to evaluate
experiences and to distinguish one experience from another. Only those experiences were to be recognized
and welcomed which manifested the Spirit as the Spirit of Christ (Thea!., 433).

What this amounted 10 in practice was a recognition of those phenomena which were clearly in
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accordance with the character and ministry of Christ. Dunn offers some examples: "1 Cor. 12:3

- an experience of inspiration to be recognized as experience of the Spirit by the inspired

confession, 'Jesus is Lord.' Rom. 8: 15-16 - an experience of sharing in Jesus' own prayer of

sonship, 'Abba! Father!' 2 Cor 3: 18 - the long-term experience of being shaped in accordance

with the image of God in Christ" (Theol., 433). Thus, the valid experience of the Spirit has a true

representation of Christ at its centre. Dunn writes, "[Paul] was farsighted (or experienced)

enough to hedge the experiential dimension around with critical tests and to insist on Christ and

the remembered character of Christ as the fundamental norm by which all claims to experience of

the Spirit should be measured" (Theol., 434). Any experience that fulfils these requirements is a

valid experience of the Holy Spirit according to Dunn's interpretation of Paul.

E. Conclusion

Thus, Dunn offers a clear treatment of Spirit-experience in Paul, both at conversion and

in the ongoing Christian life. He attempts to organize the gifts into a spectrum of experience and

discusses tests of authentication on the basis of Paul's writings. In the present inquiry Dunn's

work is invaluable.
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IV. OTHER VOICES

In this section I shall survey the views of the four remaining Pauline scholars on the topic

of Spirit-experience evidencing salvation in Paul. None of the following provide as extensive of

a treatment of Spirit-experience as Fee or Dunn, but each one is important to present Pauline

scholarship and provide valuable insights on the subject.

Thomas R. Schreinelr

Thomas R. Schreiner's recent theology of Paulz brings a balance to our discussion, as it

demonstrates that the issue of Spirit-experience evidencing conversion, while still appearing as

part of Pauline thinking, is not of primary concern for all scholars of Paul. In Schreiner's work

one does not find the prominence given to the Spirit's presence in the believer that it holds in

Dunn's Theology (and of course Fee's book on the Spirit). Schreiner is not concerned with the

question of references to Spirit-experience at conversion. Though he deals with many of the

explicit experiences that Fee and Dunn consider (e.g., tongues, prophecy, divine adoption) he

does not bring the same questions to the text and therefore rarely touches on the Spirit as

evidence of salvation; nor does he ever explicitly discuss experience of the Spirit as evidence of

salvation. In terms of experience Schreiner is more concerned with what ought to take place in

the continuing Christian life than with what one has already experienced.

Schreiner does recognize the centrality of the Spirit to any claim of being a Christian. He

is clear that all believers have the Spirit (261). Baptism in the Spirit, which, as for Fee and
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Dunn, is the one-time reception of the Spirit into the life of the believer, coincides with

conversion, according to Schreiner, since "we all" have been "irrigated" with the one Spirit. He

writes, "The baptism of the Spirit is something that all believers experience at conversion - no

one is left out" (366). Here we see not only that he recognizes the essential nature of Spirit

reception, but also thnt it is an experienced phenomenon. But he does not expound the

experience issue beyond matter of fact references to the Spirit's activity as such.

Schreiner notes the significance of the Spirit in Paul's "already-but-not-yet" eschatology.

He writes, "The Spirit signals the commencement of a new era in redemptive history" (263).

Though he does not say so explicitly, even his statement regarding the eschatological import of

the gift of the Spirit hints at experience: "Paul emphasizes the eschatological gift of the Spirit

since the outpouring of the Spirit is a stunning fulfilment of the promises of the old covenant"

(265). This language of a "stunning fulfilment" strikes the chord of experiential evidence. As

well as indicating the new era, the Spirit is a seal on the individual life, bringing about the

changes found in the life of the believer, and guaranteeing that the Christ's salvific work has a

future component when redemption will be fully realized (262).

As noted above, past Spirit-experience does not take prominence in Schreiner's treatment

because he focuses on the current realities of the life in Christ which have resulted from

conversion and the changes that took place at conversion. On the whole Schreiner discusses

marks of salvation that are forward looking, focussing on paranesis (i.e., what the believer is to

do now) rather than on an assurance of a past event. He does not deal with the experiences that

accompany conversion, whether in relation to the Spirit or not. For instance, he is definite that

2
Schreiner takes all thirteen of the canonical epistles as being authentically Pauline.
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the Spirit's presence at conversion is the primary mark of an authentic believer, but does not

concern himself with how this Spirit-presence may be manifest (i.e., the subjective realities).

Instead, he considers the objective realities, resulting in a more theological-doctrinal treatment of

the beginning of salvation than the Spirit-experience considered by our two former authors.

Schreiner does identify a problem that is of interest to our inquiry. He notes that in the

Pauline communities "'genuine believers in the community are not immediately apparent" (277).

Nevertheless, he does not press this issue any further to consider why Paul does not outline a

clear schema for authenticating true faith. Schreiner does not discuss Paul's use of vague Spirit

references or apparenll lack of discussion of the marks of authentic faith. While he does note that

the Spirit indicates that the promises of God are being fulfilled, and marks a believer off as God's

(262), he is not explicit about how one detects the Spirit's presence in a life. A Christian is one

who has responded to the gospel, but since a person can respond in a way that is inauthentic, a

possibility Schreiner admits, the need exists for a test of genuine faith. Schreiner is clear that the

mark of authentication is the Spirit; he also alludes to the evidence of the Spirit at conversion as

experiential; but, he does not take up the question of Spirit-experience in his work.

In his section on "assurance" (i.e., assurance of salvation) Schreiner deals with it

differently than our former authors. His doctrine of assurance presumes the present saved state

of the Christian, and assures the believer that present suffering has a future end when incomplete

redemption will be made complete (274 ff). Likewise Paul assumed the saved state of those he

wrote to, yet he still appealed to their experience as an authenticating mark of their salvation. In

Schreiner, there is no discussion of how it was that these early Christians could be certain that

they were in fact in the faith in the first place. Schreiner notes that the Spirit is the downpayment
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guaranteeing a future inheritance (i.e., full redemption), but he does not clearly delineate any

criteria by which one can know that they have the Spirit. Schreiner simply does not ask how

those Pauline Christians were assured of the authenticity of their faith.

A. Valid evidence of Spirit-experience

Though Schreiner does not concern himself with the question of experience directly, his

use of experiential references does allow us to glean an understanding of his position on some of

the issues. While he does not relate these to the beginning of salvation or assurance of salvation,

he does make some references to experience and draws some observations which relate to our

present discussion. We will now consider some of these observations.

1. Divine adoption

Here we have Schreiner's clearest indication of the significance of Spirit-experience in

Paul. Schreiner states, "The very mark of the Spirit's presence is liberation from sin and a joyful

and heartfelt acclamation of God as Father (Rom 8: 15). The Spirit also witnesses with our spirits

that we are God's children (Rom 8: 16). This witness of the Spirit is ultimately inseparable from

a changed life, and yet it is not precisely the same thing as our moral transformation" (283).

Thus, the mark of the Spirit is the experiential evidence of divine adoption in the believer's life.

Like Fee and Dunn, in Schreiner's view the inner experience of God as Father is necessarily

evidence of the Spirit, and thus evidence of genuine conversion. But divine adoption escapes

objective observation: Schreiner comments, "Such communication from the Spirit cannot be

objectively discerned since it is subjectively experienced" (283). In this we can see Schreiner's

explanation for the vagueness of Paul's references: the experiences are subjective; people can

only know them by experiencing them themselves.
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2. Ethics

Ethics is a topic of primary concern to Schreiner in regard to validating the presence of

the Holy Spirit. As noted above, his emphasis on paranesis rather than Spirit experience

naturally leads him down the path of ethics. He writes, "Those who have the Holy Spirit,

however, are strengthened to keep God's commands, and thus the new-covenant promises...are

being fulfilled in their lives" (281). The ethically transformed life is a clear post-conversion

evidence of the Spirit's presence. But for Schreiner it is important that while the sphere of ethics

is completely dependent on the Spirit, exhortative instruction remains valid as the content of

ethics, so that one may know what they are to do. Schreiner writes, "Nowhere does [Paul]

counsel the Corinthians to listen to the voice of the Spirit, to seek an internal word to resolve the

problem. On the contrary, he presents them with a crisp and authoritative external word: 'Flee

immorality' (l Cor 6: i8)" (308). The presence of the Spirit in a life does not replace ethical

exhortation in Paul's writings. Thus, for Schreiner, when one lives a life consistent with the

ethical exhortations of the scriptures, this is evidence of the Spirit's presence.

3. Baptism

In regard to baptism Schreiner takes a similar stance to that of Dunn. He writes,

"Baptism is linked with a whole complex of initiation events in Paul: receiving the Spirit,

confessing Christ as Lord, believing in Christ, being justified and so on" (372). However, the

significance of baptism as a part of the "initiation events" does not indicate that it is the means of

Spirit reception. Schreiner does hold the position that, in the case of Paul's original audience,

they had all received the Spirit at baptism, since the water-rite was performed immediately upon

belief. Nevertheless Schreiner writes, "Even though those who are anointed and sealed with the
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Spirit (2 Cor 1:21-22; Eph 1: 13) received such a seal or anointing at baptism (i.e., at conversion),

we would transcend the evidence to identify these metaphors with baptism" (372). Thus, water

baptism itself is not sufficient to authenticate salvation.

Schreiner wants to group the rite of water-baptism and the reality of Spirit baptism

together since the imagery is the same and need not be separated. He argues that for Paul the rite

of water baptism and the Spirit baptism both occurred at conversion; therefore it is eisegesis to

separate the two. He enunciates the importance of holding both Spirit and water baptism in view

when reading Pauline baptism references: "The two ideas can be conceptually distinguished, but

Paul often merges them together in his writings; and we do an injustice to Paul if we segregate

them in such a way that any reference to water baptism is deleted from the above texts" (375).

While Schreiner's observations are fair in regard to Paul, he avoids the more difficult question of

the actual relation of the water-rite to Spirit-reception. Schreiner does not go as far as to say that

baptism is necessary to the reception of the Spirit, but he is clear that as far as Paul's audiences

were concerned (since they were baptized at conversion), baptism was a sign of salvation, and as

a result, also of Spirit reception. This is not because the rite in and of itself has special power for

PauL but simply because the rite is consistently conjoined to the reality of Spirit baptism in

Paul's letters.

4. Charismata

Regarding spiritual gifts Schreiner downplays them as experiential evidence of the

Spirit's presence. He does not dismiss them, however. He allows that they were certainly valid

in Paul's time, but even then he notes that their validity needed to be discerned. Like Dunn,

Schreiner applies a Christocentric test to the gifts. He states, "The banner over all gifts is the
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acclamation of the lordship of Christ, and the inspiration for all gifts comes from the Holy Spirit"

(353). Therefore, those gifts that were valid were consistent with the lordship of Christ and they

were received with humility due to the knowledge that they were gracious gifts and not marks of

one believer's super-spirituality. As a result, Schreiner does not seem to view charismata as

evidence of salvation. Their purpose was clear: "Gifts were not given for narcissistic purposes

but 'for the common good' (l Cor 12:7)" (353). According to Schreiner, Paul seeks to avoid

undue focus on chari5,ffiata as an evidence of the Spirit, whereby the gifts may be

misappropriated for proud or selfish reasons.

As for which charismata qualify as valid Spirit-manifestations, Schreiner states that all

gifts, whether they are overtly miraculous, or woven into the character of a believer, are Spirit

manifestations. He writes,

Some gifts, such as tongues, interpretation of tongues, healing, miracles and prophecy, are striking
manifestations of God's presence in a community. Gifts such as teaching, helps. leading, giving, mercy and
exhortation are not as remarkable to the human eye, though they are still supernatural in the sense that they
are animated by the Holy Spirit and that any good effect is also from the Spirit. (354)

Though these gifts are clearly Spirit-manifestations, Schreiner does not discuss them in terms of

evidence of salvation. He is cautious about placing excessive emphasis on them as experience,

and seeks to provide a critical approach whereby one can understand how these manifestations

can be authenticated. Essentially they must be indicative of Christ's lordship and be edifying to

the community. These criteria, for Schreiner, are Paul's marks of valid charismata, which are in

turn evidence of the Spirit in a believer's life. Schreiner adds that the gift of discernment of

spirits is essential to the existence of charismata so that the veracity of prophecies and the

interpretation of tongues can be examined (364).
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5. Other Spirit-experience identified by Schreiner

Prayer is identified by Schreiner as an experience which can take place only through the

presence of the Holy Spirit. He notes that for Paul the Spirit's prayer on behalf of a believer

"fortifies our hope" (298). Here Schreiner is referring to the "unspeakable groanings" of Romans

8:27, and avers that such moments of prayer can be the experience of all Christians. For this

reason, Schreiner distinguishes the prayer of Romans 8 from tongues, which is a special gifting

to believers as God chooses. Though others differ on this interpretation, Schreiner argues that in

Romans the reference can in fact be translated as "unvocalized groanings", and thus could not be

referring to the gift of tongues which are spoken (300). Therefore, the "inarticulate" or

"unvocalized groanings", which were a part of the prayer experience of Paul's addressees, need

not be equated with the charismatic gift of tongues.

The event ofconversion itself is also clearly an evidence of salvation for Schreiner, but in

his treatment of it he discusses it without reference to the Spirit. I have included this here as

Valid Spirit-experience because it is impossible to construe Schreiner's thinking in a way that

would not state that the reception of the Spirit is simultaneous to conversion. With that in mind,

it is interesting that he makes no mention of the Spirit in regard to conversion.

Schreiner wants the conversion-event to focus on the miracle of belief itself, without

alluding to unnecessary fanfare or experiential happenings. However, he does note that an

intellectual illumination (to use Dunn's term) must take place in order for people to transcend

their spiritual blindness and understand the gospel message. Schreiner writes, "That is, those in

darkness now perceive the beauty and goodness of God. This knowledge of God is

communicated 'in the face of Jesus Christ'" (245). Schreiner compares this revelation to an
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explosion of light into darkness, and though he is not mentioned, the Spirit must in some way be

an agent of this. This is discussed by Schreiner later, though in relation to the ongoing life of

believers; Schreiner scates, "Insight into the nature of things is a gift of God's Spirit (1 Cor 2:6

16)...Believers do not have a native capacity to grasp the truth about God" (262-3). Schreiner

takes the 1 Corinthians 2 passage to refer to an experience within the life of believers. Not only

is the understanding of the truth of the Gospel dependent on the Spirit, but Schreiner also notes

that anyone who genuinely confesses Jesus as Lord can do so only by the Holy Spirit (262, cf. I

Cor 12:3). Therefore, the understanding of the gospel and the confession of Jesus as Lord is

Spirit-experience relevant to conversion.

Similar to Dunn's "strong emotional experience", Schreiner alludes to an experience of

God that must be given prominence as a manifestation of the Spirit's presence in a life. He

writes, "Knowing and experiencing the love of Christ means that one is filled with the fullness of

God. Being full of God is the goal of the Christian life, and no one experiences God's fullness

unless he or she is full of his love"(298). This feeling of the fullness of God is a result of the

power of God, as Schreiner declares, "No one can produce it from his or her own resources"

(298). The agent of this experience is the Holy Spirit.

B. Conclusion

Though Schreiner is not overtly concerned with Spirit-experience it is evident in his

writings that he recognizes it as a reality that informed early Christian thinking. Schreiner's

analysis of the content of the gifts of the Spirit demonstrates that he regards all the gifts that he

lists as valid Spirit-manifestations; however, he does not relate these back to conversion

experience, or evidence of salvation.
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Anthony Thistleton

Anthony Thistleton's recent commentary on First Corinthians is valuable to our

discussion as he offers a very different view on Spirit-experience than those that we have

discussed thus far. ¥le shall consider his analysis of three relevant passages that bear on our

present inquiry: I Corinthians 2:4, 2:6-16, and 12: 1-31.

A. 1 Corinthians 2:4

Thistleton observes that Paul, in contrast to professional orators, had determined "to let

truth speak for itself, confident in the power of the Holy Spirit ofGod to bring this truth home to

the hearts, minds and wills of the hearers" (220). Thus, Paul ascribes the verification of the truth

of his message to the Holy Spirit. But to what does the authenticating and effective work of the

Spirit refer? Thistleton argues that within the context of the passage Paul is concerned with the

apparent weakness of the gospel message, and not external manifestations of any sort. The

gospel, according to the early verses of First Corinthians, comes in weakness and thus appears to

be foolishness. As a result, Thistleton questions whether the references to the Spirit and power in

1 Corinthians 2:4 can refer to external signs and miracles. He challenges what he considers to be

a common interpretation of the passage as referring to signs and wonders performed by the Spirit.

Instead he says this of the Spirit's activity: "The Holy Spirit witnesses to his own presence and

activity precisely by witnessing to Christ, to the effectiveness of the gospel, and to other effects

which are themselves the work of the trinitarian God" (222). Therefore, he disagrees with Fee's

interpretation that power in this passage is equated with the Holy Spirit himself. It is rather the

power of the trinitarian God in view, as demonstrated by the specific working of Holy Spirit

bearing witness to the: "foolish" message of the cross. As a result, Thistleton would render this
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passage as stating that Paul's speech and proclamation were "brought home powerfully by the

Spirit" (222). Therefore, on this passage, Thistleton understands the work of the Spirit to be

making the words of the gospel effective unto a saving faith, not through signs and wonders, but

though an inner witness, albeit a powerful one, within the hearers.

B. 1 Corinthians 2:6-16

Thistleton's interpretation of verses 6-16 continues in a similar vein. The passage deals

with the revelation of the things of God by the Spirit. Thistleton notes that for Paul the emphasis

falls on three things in this passage: "on revelation, on truths beyond intellectual discovery alone,

and on Christ as God's wisdom marked out from before all ages" (242). Thistleton agrees that

the passage sets out the Spirit as the agent of revelation, and as a necessary actor in revealing

truths of salvation.

The Spirit's work is important both at conversion and post conversion. It is important to

understand that Thistleton sees I Corinthians 2: 12 as an exhortation directed at believers, not

towards a wisdom that is new, but towards a deeper grasp of the present realities of the new

world in Christ. He writes that since Christ did not fit into this world, i.e., he was rejected and

crucified, therefore "he can be ordered into a meaningful context only as the beginning of a new

world" (263). Thistleton avers that the believer in Christ has become a part of another world.

This world is to be experienced, not merely known and assented to intellectually, and not gloried

in for its own sake, rather a new world in Christ which can be appropriated only by a believer

humbly disposed to the radical reorientation of life by the Holy Spirit. Thus, the revelation of the

Spirit unveils for believers the things they are already given by God.

Thistleton enunciates that this passage reflects the necessity of Spirit activity for one to go
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on to a deeper appropriation of the message of the cross. He notes that according to 1

Corinthians 2: 14 the person who lives entirely on the human level rejects the things of the Spirit.

He states, "[The things of the Spirit] are rejected because within the prior horizons of these

preexisting interests and concerns the message of the cross and the things of the Spirit find no

desired relevance or credibility; they are folly unless or until the Spirit moves or expounds those

horizons" (270). Therefore, it is this work of the Spirit to expand the horizons of the believer

that brings them to deeper realities and deeper appropriations of the gospel message.

While Thistleton's language of drawing believers to a "more comprehensive horizon"

denotes the Spirit-evidence in the ongoing life of the believer, his earlier language of the Spirit

revealing this new world which Christ has inaugurated indicates an equally valid reading for

conversion experience. Certainly a recognition of the new world in Christ is essential to a

genuine acceptance of the gospel message which calls one to a radically new life. But, this is a

secondary conclusion drawn from Thistleton' s writings, not something he himself says.

Nevertheless, Thistleton' s interpretation offers new insight on the work of the Spirit in

believers spoken of in 1 Corinthians 2. It is not merely the revealing of truth to the

understanding that the Spirit works in the believer, but the transforming process of life in the

Spirit. Thistleton writes,

The reorientation lobe open to the Spirit who issues from God and to disengage from the spirit of the
world involves a relearning process ofstructural and sociocosmic dimensions which, in turn, invites a
learning environment among the mature. Too many commentators reduce the substantive content of spirit
of the world to a merely negative term of contrast to Spirit of God. (262-3)

Thistleton avers that the believer who opens himself up to the work of the Spirit will be enabled

to "disengage from the spirit of the world," that is, he will be enabled to relearn how to live life

according to the new life in Christ. This is a matter of process, learning a new mind-set, not
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merely a turning from the spirit of the world to the Spirit who issues from God. Thistleton notes

that the process of learning to be reoriented toward the new world order in Christ is an essential

backdrop for Paul's later discussion in chapters 12-14. When one is properly oriented toward

Christ, by the Spirit one does not seek status or position, which is the problem associated with

spiritual gifts in Corinth, but one seeks to know Christ in the utter humility of the cross. Thus,

Thistleton views this aspect of Paul's letter as paramount to the subsequent exhortation to the

Corinthians to avoid divisiveness concerning spiritual gifts and seek unity in Christ.

C. 1 Corinthians 12

Thistleton quotes Barth at the outset of his discussion of the charismata: "What we are

really concerned with is not phenomena in themselves, but with their 'whence?' and 'whether?'

To what do they point? To what do they testify?" (900). Thistleton's answer to this is: Christ.

He writes, "Christology is the test of 'spirituality,' or of what it is to experience the agency of the

Spirit" (923). This test is not only in terms of the content of charismatic utterances, but also in

terms of the life of one who is indwelt by the Holy Spirit. A further quotation demonstrates this

lucidly: "We shall indeed argue that Paul consistently sees 'Christlikeness' as a criterion for

evidence of the action and experience of the Spirit ofGod, and that the work of the historical

Jesus plays a significant part in determining in what this consists" (922). In this way, Thistleton

sees Paul's discussion of the gifts as being couched in the character and activity of Jesus during

his life on earth. Thus a clear test emerges whereby the Spirit's presence can be authenticated by

the degree to which the Spirit-manifestation in question reflects the character of Christ. Still, it is

necessary to determine exactly what such character must include according to Thistleton.

Though he opens with Barth's declaration that the issue of charismata is their "whence?"
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and "whether?", ThistJleton offers a comprehensive treatment of the content of each of the gifts

listed in 1 Corinthians 12. In each case he surveys the relevant commentators on the particular

gift. His own stance, on the whole, moves away from seeing the gifts as spectacular events such

as signs and wonders and ecstatic phenomena. Thistleton's presentation of the charismata are

less inclined to be explicit evidences of the Spirit's work because they range from special

endowments of God to learned capabilities. He emphasises that all gifts are from God; thus, if a

person belongs to God whatever that individual does, whether visibly extraordinary or mundane,

it is in some way a work of God's Spirit, but whether the Spirit is to stand as a falsifiable criteria

for authentic faith is not taken up by Thistleton in his First Corinthians commentary.

Charismata are defined in the commentary as "gifts of grace" which are apportioned

differently among believers according to the sovereignty of the Spirit of God (929). These gifts

are given for the building up of the community, not for self-glory or status (901). Thistleton calls

into question the notion of the spontaneity of the charismata, and thus rejects the idea that the

gifts ought to be understood as an "event". He advances the argument that gifts may be

expressed in deliberate, or even planned, actions and he regards the emphasis often placed on the

spontaneity of certain gifts as undermining their significance. He writes, '''tongues' e.g., far from

being merely spontaneous, may reflect 'socially learned behaviour'" (937, my italics). Thistleton

sees the Spirit as able to manifest himself through "learned behaviour", and avers that taken this

way the gifts are of greater significance than mere spontaneity. He explains: "In my view, these

gifts are not given primarily in the moment of their use, but for such a moment. Part of the

sovereignty of God and of God as Spirit consists in his giving gifts for the common advantage

of all which find visible expression at the right moment for pastoral timing" (943). In this way,
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Thistleton convincingly advances the practical value of not limiting the charismata to

spontaneous and non-reflective experiences.

D. On the Spirit-manifestations themselves

In light of Thisdeton' s general interpretation of the gifts, he also provides specific

definitions of numerous gifts which are different from that of other authors. A detailed summary

of his discussion of all of the gifts is not necessary here, but it is useful to look at some examples

of his view on these Spirit-manifestations since they differ from that of Fee, Dunn, and

Schreiner.

1. The confession: "Jesus is Lord"

Thistleton outlines a thorough treatment of the confession "Jesus is Lord" as being only

possible by the Holy Spirit (l Cor 12:3). For Thistleton, along with many other interpreters

whom he cites, this confession indicates much more than an abstract statement; instead it is a

"confession with life and worship" (925). He writes, "If the acclamation of Christ as Kyrios is a

test of the Spirit's agency in the human heart (d Rom. 10:9), it must entail more than having

'right beliefs,' for salvation no more depends on 'right thoughts' than 'right deeds' (925).

Thistleton goes through the many theories of what such a confession in action would look like,

but in the end summarilzes his understanding of it as a Spirit-manifestation: "What is essential to

confession is (a) the belief; and (b) the acknowledgement in terms of an appropriate lifestyle"

(927). Thus, the confession outlined in 1 Corinthians 12:3 is valid Spirt-experience, but must be

manifest as a pervasive confession in both belief and lifestyle.

2. Gifts of knowledge and wisdom

In regard to gins of knowledge and wisdom, Thistleton does not see them as spontaneous
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phenomena, since he states that exegetically there is "no need" to see them as such (943). Thus,

learned practices such as "gifts of theological reflection" are in view as the substance of this gift

(943). However, Thisdeton's definition does seem to diminish some of the power it may be

thought to have as a more spontaneous Spirit-manifestation. Consider his statement: "Gifts of

articular communicative utterance may draw on wisdom and knowledge from God especially

when this serves both 'the common good' of all and the proclamation of the cross" (944).

Interestingly he only goes as far as to say such activity "may draw" on God's resources. This

elicits further questions, such as how one is to discern instances when gifts like "theological

reflection" do not draw upon the enabling of the Spirit.

3. Activel}' effective deeds ofpower

Thistleton notes the difficulties of defining this reference which "bristles with

controversial exegetical possibilities and judgements" (952). Even in regard to this gift, which

others have taken clearly to refer to miracles, Thistleton remains consistent with his view of

skepticism toward that which is extraordinary. He writes, "As an accommodation to tradition

and Synoptic usage we translate actively effective deeds of power (i.e., mighty works); but this

may already concede too much to expectations of the spectacular" (955). However, he does not

discount the miraculous (meaning "the spectacular", since any intervention of the Spirit must in

some way be miraculous); he comments, "[The gift of] deeds of power...does not exclude the

miraculous, but neither does it narrowly specify it as the entire content and range of these deeds

of power" (952). Therefore, Thistleton defines the gift as follows: "Power. ..characteristically

designates what is effective against any obstacle or constraint because it is validated by God in

contrast to human aspirations, which may fail" (952). Thus, in this understanding of the gift, the
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speech, his discussion of tongues is the closest he comes to explicitly admitting extraordinary

happenings as Spirit-experience.

6. Prophecy

Thistleton also calls into question the need for spontaneity in regard to prophecy. He

does not agree with other scholars, such as Fee and Dunn, that prophecy is necessarily an

unprompted utterance of divine revelation. Thistleton's definition of the gift includes the

previously prepared Sunday sermon. He writes,

Prophecy. as a gift of the Holy Spirit, combines pastoral insight into the needs of persons, communities.
and situations with the ability to address these with a God-given utterance or longer discourse (whether
unprompted or prepared with judgement, decision, and rational reflection) leading to challenge or comfort,
judgement. or consolation, but ultimately building up the addressees (964)

Therefore, for Thistleton, prophecy can include both spontaneous and prepared utterances of a

divine message, each one having equal value as Spirit-manifestation.

E. Validating the Spirit's presence in a community

Thistleton does comment on the authentication of the Spirit's presence within a particular

community on the basis of the gifts delineated by Paul in chapter 12. He writes,

[If] any talk goes on about "the most presentable' parts of the body which authenticate its status as
'spiritual,' this is not tongues or kinds of healing; rather, it is first of all whether it coheres with the
proclamation of Christ through apostles, next whether it builds up like the pastoral preaching prophets,
and, third. whether it coheres with what teachers expound from the OT and from apostolic tradition. (1023)

Based on 1 Corinthians 12:28, Thistleton argues that these gifts are enumerated as "first apostles,

second prophets, third teachers" because they have greater validity as evidence of the Spirit's

presence in a community as opposed to other gifts. We may conclude that his use of these gifts

in this way may translate into evidence of the Spirit in individual believers as well, but once

again he does not discuss this point.

54



\

Thistleton by no means limits Spirit activity to these three gifts; he recognizes all of the

gifts mentioned in 1 Corinthians 12 as authentic gifts of the Holy Spirit, though he would clearly

restrict their validity to his particular definitions (as seen above). In the end, validity is decided

by the test of Christocentricity : "Any account of 'spiritual gifts' which is merely Spirit-centred

rather than Christomorphic (12:3) and trinitarian (12:4-6) is untrue to Paul. Nevertheless, the

Spirit has an especially close association with the nine gifts (12:7-10)" (989). So, Thistleton, like

our previous authors, sees Christocentricity as the definitive test of authentic Spirit-activity.

F. Conclusion

Thistleton's work is unique amongst the authors thus far in that he seeks to call into

question the view that Spirit-manifestations are often extraordinary. In the analysis of the

previous authors, the extraordinary character of some Spirit-manifestations is useful in

distinguishing Spirit-experience. Thistleton' s variation advances a view of Spirit activity which

is less recognizable as Spirit-produced activity, but in his view offers a richer experience of the

Spirit for the community in which it is expressed.

Hermann Ridderbos

Ridderbos regards the Spirit as the "great Inaugurator" of the new age in Christ. He notes

the significance of the Spirit to the Christian life both as an "objective mode of being" for

Christians and as a subjective and experienced reality. According to Ridderbos, the former,

objective view of the Spirit is more important to understand in regard to the conversion event;

nevertheless, he does also discuss the role of Spirit-experience in terms of the ongoing life of the

believer. We shall consider his views on these two aspects of Spirit-evidence and how he relates
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them to Christian beginnings.

A. The Spirit and conversion experience

Ridderbos' presuppositions about Spirit-reception and the individual appropriation of

salvation essentially preclude subjective consideration. As a result, Ridderbos does not discuss

the subjective aspects of conversion, but in regard to conversion focuses on how one comes to be

"in Christ" and the role of water-baptism in that process.

1. Being in Christ

In Ridderbos' understanding of Paul, individual salvation is attained through corporate

participation in Christ. The defining mark of authentic faith is to be "in Christ", which is

achieved through participation in the corporate church. For Ridderbos, incorporation into the

community precedes the reception of the Holy Spirit. He writes, "Those who by virtue of the

corporate bond have been united with Christ as the second Adam, have died and been buried

with him, may know themselves to be dead to sin and alive to God, may also know themselves to

be 'in the Spirit'" (221). According to this statement, Ridderbos places emphasis not on

experience of the Spirit at all, but on inclusion in the church community as the individual's mark

of true conversion and reception of the Spirit. Furthermore, Ridderbos views the entire concept

of the indwelling presence of the Spirit from an ecclesiological perspective. He writes,

Being-in-the-Spirit is therefore not in the first place a personaL but an ecclesiological category: "You are in
the Spint. if so be that the Spirit of God dwells in you," namely, as the temple of God, as the new
fellowship, as the body of Christ. Consequently he who is incorporated into Christ by baptism and is
baptized into his body is also baptized into the Spirit as the one who fills the body of Christ (I Cor. 12: 13)".
(221)

Therefore, experience of the Spirit does not enter in as evidence of conversion for Ridderbos;

instead participation in the proper rites of passage is the assurance of the Spirit's life, the rite of
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baptism being paramount.

2. Baptism

Baptism for Ridderbos is a clear and definitive mark of salvation. He states that the water

rite of baptism is "the way in which and.. .the means by which the church participates in the

redemptive event that took place once for all in Christ and receives a share in the gift of the

Spirit" (396). Being "in Christ" by incorporation into his body, the Church, is the means of

receiving the Spirit, and baptism for Ridderbos is the means by which one is incorporated into

Christ. Ridderbos is clear that "faith is the implicit presupposition of baptism" (411), but he

considers the two inseparable; thus, baptism is sufficient evidence of Spirit reception. Ridderbos

argues that life in the Spirit is primarily "not a subjective state of consciousness, but an

'objective' mode of being" (221). Thus, the indwelling Spirit is, for Ridderbos, a reality to be

known objectively on the basis of external events, i.e., baptism, rather than something to be

experienced in and of itself. In this way, he avers that water-baptism (assuming it is done in

faith) is a valid experience evidencing conversion and the corresponding presence of the Holy

Spirit.

B. Valid Spirit-experience post-conversion

Though he does not discuss Spirit-manifestations in regard to conversion, Ridderbos

allows for individual Spirit-experience in the believer's life. He writes, "[Paul] by no means

restricts himself to the 'objective' and supra-individual points of view, but shows us in various

ways the nature of the pneumatic in the personal, individual life of believers" (222). In fact, for

Ridderbos, the Spirit is active in all of Christian experience. He comments, "All the expressions

of the new life of those who belong to Christ can therefore be attributed to the Spirit" (223).
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Ridderbos provides an extended list of the ways that the Spirit in Paul's letters "enters into the

actual existence of believers" (222). He includes such experiences as "regeneration and inner

renewal (Tit 3:5; Rom 7:6)," "the love of the Spirit (Rom 15:30)," "the desiring of the Spirit (Gal

5: 17)," "the joy of the Spirit (1 Thes 1:6)," and moral transformation unto a new life (cf. 2 Thes

2: 13). Furthermore, he states, "The Spirit is the intermediary of the revelation of God in Jesus

Christ, who cannot be known through human wisdom, the Spirit who searches the deep things of

God and who has been given to the church in order to know what has been given to it by God (1

Cor 2)" (223). Therefore, the Spirit is active and experienced in the ongoing Christian life in the

above ways, though Ridderbos does not point to these as evidence of conversion. Incorporation

in the church is sufficient to ensure both salvation and reception of the Spirit.

Charismata

One of the other expressions of the Spirit in the life of the believer is charismata.

Ridderbos states that the Spirit "makes the church to be spiritual men and women so as to be able

to discern spiritual things; he is also the author of extraordinary powers and gifts, which equip

the church for service ( Rom 12; 1 Cor 12 and 14)" (223). Ridderbos is unabashed as to the

extraordinary and experiential nature of these manifestations. He states that these "unusual

deeds" were likely "miracles in the broadest sense of the word" (463). Ridderbos does not

provide an extended treatment on each of the gifts. The gift of tongues, though, is given

particular attention; he defines it as "speaking to God in a language unintelligible to others"

(465); however Ridderbos notes Paul's caution about the gift and, like Fee, he attributes this to

Paul's view of tongues as a highly personal experience (467).
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C. Conclusion

As is evident in the above analysis, while the conversion event involves incorporation

into Christ through baptism, a variety of subsequent experiential phenomena may attest the

Spirit's presence and continued work in the life of a believer. Ridderbos allows that these

experiences evidence the Spirit's genuine presence in the believer according to Paul, and are

proof of prior conversion for those who experience them. Nevertheless, for Ridderbos, the

baptismal rite and incorporation into the church are the only necessary events to attest conversion

and reception of the Spirit.

F. F. Bruce

While F. F. Bruce does not give it an extended treatment, he does speak to the issue of

Spirit-experience in the Pauline epistles. Bruce recognizes the crucial significance of the Spirit

as the guarantor of salvation for the Christian convert (Gal, 149). At the same time, he

recognizes the obscurity with which Paul refers to Spirit reception and notes that Paul "takes it

for granted that his readers as well as himself have received the Spirit (d. [ 1 Cor] 3: 16; 6: 19;

12: 13)" (1 and 2 Cor, 40). Not only this, but Bruce is explicit that, for Paul, the proof of Spirit

reception was the convert's experience of the Spirit. For example, with respect to the Galatians

in 3: 1-5 Bruce writes, "[Paul] makes an ad hominem appeal to the Galatians' experience: their

acceptance of the gospel as Paul preached it was in fact followed by miraculous signs" (Gal,

151). We will survey his view on the topic by examining the Spirit-passages that Bruce

considers relevant to experience and conversion in his commentaries on 1 and 2 Corinthians,

Galatians, and Romans.
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A. Valid Spirit-experience at conversion

1. Conversion itself

In regard to Spirit-experience at conversion Bruce refers to two general categories:

conversion itself and accompanying miracles. Conversion of individuals came about by the

preaching of the gospel, but it was the Holy Spirit at work that made the preaching effective.

Commenting on 1 Corinthians 2:4, Bruce writes, "If Paul's words carried conviction, that

conviction was produced, not by any eloquence or reasoning skj}} of his, but by the power of the

Spirit applying the message to the hearers' conscience" (l and 2 Cor, 37). Therefore, when Paul

wrote that his proclamation was "not with plausible words or wisdom, but with a demonstration

of the Spirit and of power" (l Cor 2:4), Bruce understands this reference to "power" as referring

to the convicting of the hearers by the Holy Spirit which led them to be converted to Christianity.

Similarly, Bruce notes that in 1 Corinthians 2: 10, 14 it is the Spirit who gives believers

understanding of the things of God, while those who are not converted are not able to understand

the mysteries of the gospel. Thus, conversion itself is a manifestation of the Holy Spirit, who

brings hearers to the point of belief in the gospel message.

2. Miracles/mighty works

In addition to the experience of conversion itself, Bruce regards the more visible,

extraordinary manifestations of the Spirit as equally valid Spirit-experience. He argues that

instances of "mighty works" were commonplace amongst the early Christians. He writes, "That

the introduction of the gospel to new territories was regularly accompanied by miraculous

healings and other 'signs and wonders' is attested throughout the NT not only in Paul's writings

but in Hebrews (2:4) and in Acts (2:43 et passim)" (Gal, 151). Therefore, it was not necessary
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for Paul to clearly outline for the early Christians the events surrounding the reception of the

Spirit. Similar to Dunn and Fee, Bruce explains Paul's vague references to experience of the

Spirit at conversion by the simple fact that it was the common experience of those to whom he

was writing. He writes, "Paul assumes that [the Galatians] had received the Spirit - his presence

and power were manifest among them by the [dunameis] ofv. 5 - and that they knew that they

had received him when they heard and believed the law-free gospel" (Gal, 149). Therefore,

Spirit-experience at conversion in the form of "mighty works" was common-place in Paul's time,

according to Bruce.

Though Bruce does not clearly outline the content of powerful happenings accompanying

conversion, he does view Paul's vague references to "mighty works" as being conclusive

evidence that extraordinary events were part of the Galatians' experience. He does not allow for

contemporary perceptions of such events to cloud his exegesis of what Paul is describing. He

writes, "Paul would not have appealed to mighty works accomplished by the power of the Spirit

and experienced by the Galatians if in fact they had experienced nothing of the kind" (Gal, 151).

Bruce also expects that these "mighty works" were the ongoing experience of the Galatians due

to the present participles used by Paul in Galatians 3:5 (151). According to Bruce these "mighty

works" were Spirit-manifestations that were extraordinary in character.

B. Valid Spirit-experience post-conversion

1. Charismata

Bruce also recognizes the extraordinary character of Spirit-experience after conversion.

Tongues, for Bruce, can be valid Spirit-experience and are considered to be ecstatic speech

inspired by the Spirit through the believer. But he stipulates that they are not as a matter of
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course produced by the Holy Spirit, and therefore they must be tested. By contrast, other

manifestations are clearly from the Holy Spirit. Bruce writes, "Ecstatic utterance can be produced

by a variety of stimuli, and the character of the stimulus must be inferred from the substance of

the utterance, but the confession of Jesus as Lord (cf. Rom LO:9; Phil 12: 11), whether in ecstasy

or not, is an unmistakable sign of the Holy Spirit's working" (1 and 2 Cor, 118). Furthermore,

while he recognizes the extraordinary character of some of the charismata, Paul's goal is "that his

converts should have a proper sense of values" (1 and 2 Cor, 130). That is, Paul calls believers

to recognize that those Spirit-manifestations which are not overtly extraordinary are of great

value.

All gifts are given "for the common good" (1 and 2 Cor, 119); therefore, the gifts are

undergirded by their purpose to edify the community. Bruce draws Paul's treatment of the

charismata together; he states, "The argument of 12: 1-14:40 might be summed up thus in one

sentence: 'The primary token of the indwelling Spirit, the indispensable evidence that one truly is

'spiritual', is not glossolalia, but love'" (1 and 2 Cor, 117). Thus, the charismata can be valid

manifestations of the Spirit, though Bruce advances the importance of placing proper value on

the various gifts, those for the common good being of highest value, and "love" being the

ultimate Spirit-manifestation.

2. Radically transformed life

As seen in the case of the characteristics of love, while Bruce recognizes the

extraordinary nature of Spirit-experience in the believer's life, it is the everyday Spirit

manifestations that are of greater significance. All the gifts must be motivated by love to be

genuine Spirit-manifestations. Bruce notes that Paul reminds the believers in Galatia of the
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Spirit's presence in their life, not merely for their own assurance of salvation, but as an

exhortation that the Spirit's presence must now be further attested by a God centred way of life

(Gal, 243). Thus, Paul outlines the fruit of the Spirit as a measure of a life characterized by the

Spirit's working. Bruce notes that for Paul Spirit-experience has no value in the past tense. Paul

refers to past experience only in order to remind believers that the Spirit is present in their lives

to enable them to live a new life. Bruce writes that believers have been "infused with new

principle - the law of life which is stronger than indwelling sin" (Rom, 149). He sees this not

only as an objective reality, but also as evident in one's experience. He writes, "For Paul, the

leading of the Spirit is not a matter of sporadic impulse, but the believer's normal experience; it

is the very principle of the freedom of the Christian life" (Rom, 150). Thus, the leading of the

Spirit in everyday life is the normal experience of one who has received the gift of the Holy

Spirit at conversion. Therefore, moral transformation, as described in such passages as Galatians

5: 16ff., is not only valid, but primary evidence of the Spirit's presence in one's ongoing Christian

life post-conversion.

3. Divine adoption

Knowledge of divine adoption is a further evidence of the Spirit's presence in a believer's

life. Bruce comments that in Romans 8: 15 "The Spirit of God bears consentient witness with the

personal spirit of the Christian that they are children of God. God's children, moreover, are his

heirs - heirs to that glory which is Christ's by unique right, and which by grace he shares with his

people, who are joint-heirs with him" (Rom, 150). Bruce does not expound the substance of this

"consentient witness", but he does allude to an inner experience whereby the Spirit

communicates to the believer. He notes that in Galatians 4:6 the Spirit imparts assurance of
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sonship to believers "so that they realize and express their new status as sons of God, anticipating

their full manifestation as such at the parousia" (Gal, 199). Bruce also avers that response of a

believer to the Spirit is further evidence of divine adoption. He writes, "Indeed, the fact that they

respond to the leading of the Spirit of God is a clear proof that they are children of God" (Rom,

150). Therefore, as seen in previous scholars, to know God as Father is an important

manifestation of the Spirit's presence which confirms a believer's status before God and

promises a fuller redemption to come.

C. Questionable Spirit-experience

1. Baptism

In regard to water-baptism, Bruce categorically dismisses the rite as a primary evidence of

conversion. He writes, "The creative agency [of Christian initiation] .. .is the Spirit. Baptism in

water per se is no guarantee of salvation (cf. 1 Cor 10: 1-12) as the indwelling presence of the

Spirit is (cf. 4:6...Rom 8:9)" (Gal, 186). Again he recognizes the preeminence of the Spirit as

true evidence of conversion. All believers are baptized in the Spirit (1 and 2 Cor, 120), and the

antecedent of this reality is faith. Bruce writes, "Faith-union with Christ brought his people into

membership of the Spirit-baptized community, procuring for them the benefits of the once-for-all

outpouring of the Spirit...while baptism in water was retained as the outward and visible sign of

their incorporation 'into Christ' (cf. Gal 3:27)" (1 and 2 Cor, 121). Therefore, baptism remains

relevant to the Christian initiation, but as an outward sign of an inner reality, without

soteriological efficacy (1 and 2 Cor, 121). Bruce argues that since Paul knew so well "the

religious inadequacy of the old circumcision" it is difficult to think that his opinion differed on

another external rite such as baptism (Gal, 185). Therefore, according to Bruce, water-baptism is
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not a valid evidence of the presence of the Spirit in believers.

2. Miracles

Bruce considers it important to also exercise caution when considering signs and wonders

as evidence of the Spirit. He writes,

Paul knows well enough that miracles in themselves prove nothing (in 2 Thes. 2:9 they are satanically
energized phenomenon attending the appearance of the 'man of lawlessness', and even in Rom. 15:19.
where he describes his own apostolic record, their evidential value is secondary); when he expounds the
doctrine of the Spirit along his chosen lines it is the ethical 'fruit of the Spirit' that he emphasizes (cf.
5:22f). (Gal, 151)

By this we see that Bruce recognizes the ability of powers other than the Holy Spirit to produce

phenomena similar to Spirit-manifestations. Furthermore, the uncertainty as to the source of

miraculous events underscores Bruce's view that, for Paul, ethical manifestations, not signs and

wonders, are the primary evidence of the Spirit's presence in a life. Therefore, while miraculous

events may be Spirit-manifestations, they must be regarded with suspicion unless the source can

be made unequivocally evident.

D. Conclusion

In his commentaries, Bruce views Spirit-experience in relation to conversion as an

important topic. His understanding of the topic coheres in many ways with that of Fee and Dunn,

and his exegesis of the relevant passages, in light of his apparent recognition of the issue of

experience, offers further analysis of Paul from an experiential perspective.
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v. SUMMARY OF FINDINGS

The authors considered above provide a variety of interpretations in regard to instances

where Paul refers to experience of the Spirit as evidence of salvation. The scholars display both

points of agreement and disagreement. In this concluding section I will attempt to summarize my

findings topically, grouping together the views of the authors on similar subjects. Finally, I will

conclude by suggesting further avenues of study that have arisen from this work.

1. The importance ofexperience of the Spirit as evidence of conversion

It is necessary to begin with the views of the authors on the relevance of the question

behind this inquiry: what, for Paul, constitutes Spirit-experience as evidence of conversion? On

this point there was considerable disagreement amongst the scholars. Clearly Fee and Dunn see

the question as having primary relevance. In their view, the reception of the Holy Spirit is an

essential mark of salvation, and the Spirit's presence is evidenced by corresponding experience.

Bruce also recognizes the crucial significance of Spirit-experience as evidence of conversion.

Both Schreiner and Thistleton are more concerned with the role of the Spirit in the

ongoing Christian life than past experience of the Spirit at conversion; however, each of them

recognizes the importance of the Spirit as the agent effecting change in the new life of a

Christian. Ridderbos, finally, while recognizing the Spirit as inaugurating the new age, does not

regard the subjective aspects of the Spirit as having primary significance. Nevertheless, though

he does not discuss it at length, he does identify Spirit-experience as a noteworthy aspect of the

divine presence post-conversion.
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2. Explanation of vague experience references

Due to their more acute interest in the experiential allusions in Paul's writings, Fee and

Dunn are the only ones to deal with this question directly. Both argue that the extraordinary and

visible manifestations of the Spirit which Paul alludes to must have been common experience

and, as a result, needed no explanation. Fee argues that Paul's work as a "task theologian" leads

to a lack of systematic discussion of the topic. Dunn notes the newness of the Spirit-experience

which added to the inconsistency of description. Paul and his churches were just learning to

define and understand these phenomena themselves, therefore to expect a complete and

consistent view of the subject is unreasonable. Along with Dunn and Fee, Bruce sees the

common manifestations of the Spirit at conversion as the reason that Paul takes so much for

granted in regard to Spirit-reception in his letters.

3. Preaching and hearing

All of the scholars in some respect viewed conversion itself as a valid manifestation of

the Spirit. However, scholars differ in regard to how the Spirit's role was manifest at conversion.

Fee and Dunn see the accompanying experience as including both inner conviction and external

signs and wonders. Others, such as Thistleton, regard the references to "power" as only referring

to the Spirit's role in conviction and effective preaching. Bruce understands that the Holy Spirit

makes preaching effective, by applying the message to hearers and convicting them, but he

accepts miracles as an equally valid sign of the Spirit at conversion. Fee also sees the inclusion

of the gentiles as a unique expression of Spirit-experience connected with preaching and hearing.
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4. Ethics and the radically changed life

All six scholars agree that the life of the Christian is radically and demonstrably different

from the life lived before conversion, and that this change is wrought by the Holy Spirit. Each

writer also cited the fruit of the Spirit as characterizing true life in the Spirit. Bruce in particular

emphasizes the importance of ethics, and especially that of love, as the ultimate and definitive

manifestation of the Spirit in a believer's life.

5. Inner states and strong emotional experience

Various inner states are mentioned as valid Spirit-experience by all but Thistleton. Such

experiences as liberty, joy, hope, desiring the Spirit, love of the Spirit, and spiritual longing are

mentioned by the writers. Most of the scholars validate the feeling of divine adoption as a

manifestation of the Spirit. Fee, Dunn, Schreiner and Bruce all discuss divine adoption and

consider it to be an explicitly experiential phenomenon. All four agree that though the references

by Paul in Romans 8: 15 and Galatians 4:6 are vague, they at least make it clear that converts

were to expect an experiential awareness of God as Father. Due to Thistleton's reluctance in

recognizing experienced phenomena, his views on divine adoption would be worth examining,

but the topic is not a question dealt with in the Corinthian correspondence on which he writes.

Some scholars, Dunn for instance, emphasize the emotional aspect of conversion more than

others. Dunn states that the convert knows that he or she has received the Spirit because it is an

event in which there is an abundant emotional experience of the Spirit. However, none of the

scholars would say that in and of itself emotional experience is sufficient evidence of the Spirit

life. The Spirit-manifestations must be consistent with other criteria which characterize Spirit

activity.
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6. Intellectual illumination / revelation

According to 1 Corinthians 2, any understanding of the gospel message comes from the

divine enabling of the Spirit. Generally the scholars take this passage as addressing those who

are already believers; however, some also note that the principle of intellectual illumination

applies to conversion, since it is necessary for those who respond to the gospel to understand the

mystery of the gospel, on some level at least, in order to respond positively to it. Dunn alludes to

the relevance of intellectual illumination at conversion as well as in the subsequent Christian life.

7. Faith

Fee sees saving faith as a manifestation of the Spirit. This refers to the Spirit's working

prior to conversion in order to enable the hearer to exercise faith in the message. Dunn disagrees

and states that there is no Spirit-experience prior to reception of the Spirit which takes place at

conversion when one has responded in faith to the gospel message. Therefore, for Dunn faith is

brought about by the gospel message; there is no foregoing work of the Spirit in the believer as

the source of faith.

8. Signs and Wonders

Fee, Dunn, and Bruce on the one hand grant that spectacular manifestations of the Spirit

often accompany the effective preachinglhearing of the gospel, but Fee suggests that miracles

cannot stand alone as evidence of the Spirit. Similarly, Bruce recognizes that mighty works were

commonplace alongside proclamation of the gospel, but notes that one must be cautious about

miracles to ensure that the source of the events is indeed the Holy Spirit. Ridderbos also has no

difficulty considering extraordinary happenings as valid experience, though he does not speak to

the question of how one is to discern the source of the manifestations.
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9. Charismata

The charismata are the most controversial of the items discussed, not in terms of their

existence as valid signs of the Spirit, but in how one is to define each of the manifestations. Fee

sees all the charismata as valid in certain ways, but questions the parading of certain gifts. He

also provides a specialized definition of charismata so as to include only the extraordinary gifts

(dividing them into categories of miraculous deeds and inspired utterance). The other authors

include even the mundane, everyday things listed in 1 Corinthians 12 which Fee excludes from

charismata and groups with evidence of the ethical work of the Spirit. It is also important to note

that all of the scholars agree that no one gift is superior, or gives the believer a special status. All

gifts are distributed according to the sovereign will of God and they are all given for the common

good.

Dunn also divides the charismata into two categories: speech and action. Both Thistleton

and Bruce in fact see Spirit-manifestations that are more mundane as better evidence of the

Spirit's power than the more spontaneous and extraordinary experiences. On the whole,

Thistleton presents a more rationalized picture of the gifts, eliminating as much as possible the

mystical and extraordinary aspects of the gifts. This is seen in his view of tongues. Dunn and

Fee see them as spontaneous inspired utterances, but Thistleton sees the gift as learned,

sometimes deliberate and planned, behaviour. Fee and Ridderbos, on the other hand, consider

tongues to be valid as ecstatic experience, but call into question the validity of tongues as

evidence of conversion, since Paul is reluctant to exploit the topic due to its highly personal

nature.
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In the midst of disagreement the scholars agree that in order to discern whether

charismata are truly from the Spirit one must apply a Christocentric test; that is, are the gifts

glorifying to Christ and consistent with his teaching? The basis of the test is seen in the

declaration, "Jesus is Lord" which immediately precedes the discussion of gifts in 1 Corinthians

12. Thistleton, on the basis of 1 Corinthians 12:27, outlines Paul's criteria for valid

manifestations of the Spirit: they must 1. cohere with the proclamation of Christ (apostles), 2.

build up hearers (prophets), and 3. cohere with what teachers expound from the OT (teachers).

10. Baptism

Some interpretations are diametrically opposed on the matter of water-baptism. Fee and

Bruce agree that Baptism is only a symbol of the reality of conversion, and state that it plays no

role in the conversion process. Both Dunn and Schreiner provide a more ambiguous stance.

They allow that faith is the only basis of conversion, but maintain a special significance of the

rite since for Paul water-baptism is always conjoined with conversion, even if it is not baptism

itself that brings about Spirit-reception. Thus, for Dunn and Schreiner, water-baptism is a

necessary part of conversion in Paul, but Schreiner argues that to identify the water-rite with

reception of the Spirit is not true to Paul. Finally, Ridderbos completes the spectrum of opinion

and sees baptism as the essential marker of incorporation into Christ; therefore, for Ridderbos the

rite constitutes objective evidence of reception of the Spirit.

Final Comments

The topic of Spirit-experience as evidence of conversion is a rich one, both in terms of its

value to Pauline studies and in regard to the continued diversity of opinion on the topic. Some

aspects of Spirit-experience, such as the radically transformed life, divine adoption, and
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intellectual illumination, elicit clear agreement as valid experience amongst Pauline scholars. On

other issues, such as the more extraordinary charismata and water-baptism, scholars are divided.

In most of these instances one's presuppositions will dictate how the relevant passages are

understood.

A number of possibilities arise from this work as topics of further study. First,

considering the diversity of opinions on how to understand the vague passages referring to the

Spirit, it would be useful to explore further whether these passages ought to be taken

experientially as Fee and Dunn do, or whether they ought to be understood more in terms of

Thistleton's interpretation, whereby experience is not of great importance.

A second, and related project, would be to evaluate the value of experience to Pauline

interpretation. Much of the varying scholarly opinion encountered in this project is based on

varying presuppositions. Therefore, one might consider the underlying arguments for the varying

presuppositions and evaluate the diverse interpretations in light of that.

A third project that invites study is further work on the relation between faith and water

baptism in Paul's soteriology. Since opinion ranges from baptism being entirely symbolic to its

being entirely salvific the debate lends itself to further study.

Finally, if Fee and Dunn are correct that much of the lack of scholarship on experiential

references is due to the ecclesiastical reserve toward discussing experience, it would be valuable

to map the turns that interpretation has taken throughout history. Therefore, a history of the

interpretation of the experience of Spirit-reception and the ongoing life in the Holy Spirit would

make for a valuable, and ambitious, project.
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