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SERIES PREFACE

We live in an exciting era of evangelical scholarship.
Many fine educational institutions committed to the
inerrancy of Scripture are training men and women to
serve Christ in the church and to advance the gospel in the
world. Many church leaders and professors are skillfully
and fearlessly applying God's Word to critical issues,
asking new questions and developing new tools to answer
those questions from Scripture. They are producing
valuable new resources to thoroughly equip current and
future generations of Christ's servants.

The Bible is an amazing source of truth and an amazing
tool when wielded by God's Spirit for God's glory and our
good. It is a bottomless well of living water, a treasure
house of endless proportions. Like an ancient tell, exciting
discoveries can be made on the surface, but even more
exciting are those to be found by digging. The books in this
series, NAC Studies in Bible and Theology, often take a
biblical difficulty as their point of entry, remembering B. F.
Westcott's point that “unless all past experience is
worthless, the difficulties of the Bible are the most fruitful
guides to its divine depths.”

This new series is to be a medium through which the
work of evangelical scholars can effectively reach the
church. It will include detailed exegetical-theological



studies of key pericopes such as the Sermon on the Mount
and also fresh examinations of topics in biblical theology
and systematic theology. It is intended to supplement the
N e w American Commentary, whose exegetical and
theological discussions so many have found helpful. These
resources are aimed primarily at church leaders and those
who are preparing for such leadership. We trust that
individual ~ Christians will find them to be an
encouragement to greater progress and joy in the faith.
More important, our prayer is that they will help the
church proclaim Christ more accurately and effectively and
that they will bring praise and glory to our great God.

It is a tremendous privilege to be partners in God's
grace with the fine scholars writing for this new series as
well as with those who will be helped by it. When Christ
returns, may He find us “standing firm in one spirit, with
one mind, working side by side for the faith of the gospel”
(Phil 1:27, HCSB).

E. Ray Clendenen
B&H Publishing Group
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Chapter 1

THE HOLY SPIRIT AND
THE OLD COVENANT REMNANT



Introduction

The Bible was written in three different languages, on
three different continents, over a period of fifteen hundred
years, by some forty different authors. The progressive
nature of God's self-revelation given through the human
authors during the unfolding of salvation history creates
many interpretive challenges. Nevertheless, a Christian
worldview entails the understanding that if God has
spoken, and if the Bible is His word, then the Bible is not
only entirely true in every respect since God is faithful and
true in every sense, but it also exhibits a coherent system
of thought because God is coherent.l We can expect to
find in the Bible a unified, non-contradictory theology.2

To claim that the Bible possesses a coherent theology
raises a host of questions. This investigation hopes to
answer one of those questions, namely, were individual
believers under the old covenant continually indwelt by the
Holy Spirit? Certain statements in the Gospel of John
suggest that believers would not be indwelt by the Spirit
until Jesus was glorified (see 7:39; 14:16-17; and 16:7).2
Other statements in John's Gospel indicate that apart from
the Spirit's activity human beings are unable to become
(John 1:13; 3:3,5-8; 6:63) and remain (3:20-21; 8:34;
16:8) children of God. These two observations—that John
portrays the reception of the indwelling Spirit as beginning
only after the glorification of Jesus, and that apart from



the Spirit humanity is of the Devil (8:44)—prompt us to ask
how believers who lived prior to Jesus' glorification
became and remained faithful to God.

While the Gospel of John nowhere addresses the
question of how Old Testament saints became and
remained faithful, the question is implicit in the Gospel
itself. If the Spirit is not received until Jesus is exalted
(7:39), what did Jesus mean when He told Nicodemus that
he must be born of “water and spirit” (3:5)?% When we
examine the biblical material that reflects what comes
before and after the events recorded in the Fourth Gospel,
this question becomes yet more vivid. The Old Testament
does say that some have the Spirit (see e.g., Num 27:18),
but it is by no means clear that this is the experience of
every member of the old covenant remnant. The New
Testament, on the other hand, indicates that the Spirit
regenerates and indwells all believers (see Rom 8:9-11).

At the appropriate point in this study I will seek to
elucidate the distinctions between regeneration and
indwelling seen in John's Gospel (see chap. six). Based on
the conclusions reached there, I will use the word
regeneration to refer to God's work of granting to humans
the ability to hear, understand, believe, obey, and enter
the kingdom. The New Testament's metaphor of “new
birth” matches the Old Testament's metaphor of “heart
circumcision.” That is, I take circumcision of the heart to
be the same experience as regeneration (Rom 2:29; Col



2:11-13). Apart from the enablement God gives in
regeneration, men remain slaves of sin (John 8:34) and of
the Devil (8:44), or as Paul puts it, dead in trespasses and
sins (Eph 2:1; Col 2:13). I will use indwelling, on the other
hand, to refer to God's abiding, positive, covenant
presence in believers through the Spirit. This book seeks
to understand and articulate the role of the Holy Spirit in
the faithfulness of believers who live both before and after
the exaltation of Jesus. This exercise in biblical theology
will focus largely on the Gospel of John because it has so
much to say on this question.2

John's Gospel, I believe, teaches that the continual
indwelling of the Holy Spirit began to take place only after
Jesus completed the work that the Father gave Him to do
(17:4). When I first began to pursue this question,
because of the Bible's clear teaching on mankind's sinful
state (e.g., Gen 6:5; Jer 17:9; John 8:34; Rom 3:10-18), I
was convinced that saving faith requires both regeneration
and indwelling by the Holy Spirit. I have concluded,
however, that in the absence of a clear affirmation in the
Old Testament that the Spirit continually dwelt in the
hearts of believers, passages such as John 7:39; 14:17;
and 16:7 will not permit us to say that the Holy Spirit dwelt
in ordinary members of the old covenant remnant on an
individual basis.

What does the Bible say about how the Spirit relates to
believers before and after the glorification of Jesus? I



believe this question is answered by Jesus' statement in
John 14:17: “He is with you, and he will be in you.”® Here
Jesus encapsulates the Bible's teaching on God's dwelling
in relation to believers in the old and new covenants. In
the old covenant God faithfully remained with His people,
accompanying them in a pillar of fire and cloud, then
dwelling among them in the tabernacle and the temple.
Under the new covenant, the only temple is the believing
community itself, and God dwells not only among the
community corporately (Matt 18:20; 1 Cor 3:16; 2 Cor
6:16), but also in each member individually (John 14:17;
Rom 8:9-11; 1 Cor 6:19). This is the overarching thesis
this book seeks to establish.

The assertion that old covenant believers were not
indwelt raises the additional question of how they became
and remained faithful. Previous arguments that old
covenant believers were not indwelt have largely failed to
address this critical issue. In seeking to explain how old
covenant believers were empowered to live by faith (see
Heb 11), I will argue that indwelling is not to be equated
with regeneration. This distinction opens the possibility
that old covenant believers experienced regeneration by
the Spirit, even though the Spirit did not then take up
residence within them. Some scholars hesitate to use the
term “regenerate” in reference to old covenant believers
because the Old Testament does not use the “new-birth”
and “made-alive” language found in the New Testament.



As noted above, the Old Testament metaphor for this is
“circumcision of the heart” Since both regeneration and
heart circumcision refer to God enabling people who are
dead in sin to believe and obey (see Jer 6:10; Rom 2:25-
29), T will regard the two expressions as functionally
equivalent. Thus old covenant believers may be described
as regenerate though not indwelt. They became believers
when the Spirit of God enabled them to believe, and they
were maintained in faith by God's covenant presence with
the nation as He dwelt in the temple.

In support of this thesis, both Testaments speak of the
word of God creating spiritual life.Z Further, we have
evidence that before and after Jesus God's word is made
effective by God's Spirit.2 Thus it seems that in both old
and new covenants regeneration occurs when God's Spirit
creates the ability to believe the proclamation of God's
word (see Rom 4:16-18; 10:17).

It will be argued here that prior to Jesus' glorification
God sanctified believers by His presence with them rather
than in them. Often the Old Testament describes God as
with select persons.2 God declared to His old covenant
people, “I am Yahweh, who sanctifies you” (Lev 20:8;
21:8,15,23; 22:9,16,32). God made His people holy as He
indwelt the tabernacle and later the temple (Exod 25:8;
40:34-38; 1 Kgs 8:11,57-58), and thereby He remained
near His people on an individual and corporate level (Deut



31:6; 1 Kgs 8:11; 2 Kgs 13:23; Hag 1:13; 2:5). After
Jesus' glorification, in keeping with the coming of “that
day” (John 14:20), God brought about new birth and
obedience by regenerating individuals and indwelling them
by His Spirit (John 3:3-6; 6:63; 7:37-39; 14:17; 20:22).
So regeneration and indwelling remain distinct works of
the Spirit, but they are simultaneously received by all who
believe.

With Jesus' completion of the work the Father sent Him
to do, a major salvation-historical shift took place. The
Spirit takes up residence in a new temple. He dwells in
those who believe, and He will do so until the end of the
age (John 14:16-17). This is best seen when compared
with the Spirit's work in the old covenant. Prior to the
completion of Jesus' work, God dwelt in the temple.l9 In
the Old Testament, God is described as with and near His
chosen nation and only in certain persons for extraordinary
tasks. Jesus' proclamation of the new covenant ministry of
the Spirit (John 14-16), and the disciples' reception of the
Spirit  (20:22), anticipate subsequent references to
believers and the church as a temple built of living stones
(1 Cor 3:16; 6:19; Eph 2:21-22; 1 Pet 2:5). The
indwelling of the Spirit is connected to the reality that
Jesus has replaced the temple (John 2:13-22), with the
result that worship is no longer centered at specific
locations (cp. John 4:21 with Deut 12:5). A temple is no
longer necessary because those who believe are “in” Jesus
(14:20). Through His death on the cross, Jesus put an end



to sacrifice (Heb 10:10-18; cp. John 19:30). The triune
God no longer dwells in the temple in Jerusalem, but in
believers who live all over the world (see John 14:23).



The Method of This Study

We will approach relevant texts with a particular
question: what is the relationship between the Holy Spirit
and believers before and after the glorification of Jesus?
Through exegesis and synthesis of these texts, we will
seek to trace the structure of thought that produces the
statements found in the Bible. As Schlatter described the
task,

The significance of New Testament theology today
rests on the fact that it is not content simply to gather
material like a statistician. It sees its main task in
raising the question how the convictions found here in
the New Testament arose. It is concerned not only to
perceive but to explain... The enquiry concerns what
gave rise to the ideas of the New Testament.1

The approach taken here will seek to follow Peter
Stuhlmacher: “A Biblical Theology of the New Testament
which deserves this name must suit the biblical texts
hermeneutically, i.e. it must attempt to interpret the Old
and New Testament tradition as it wants to be
interpreted.”22 Thus Stuhlmacher urges that if we are to
understand the text correctly, we must read it
sympathetically.12



Stuhlmacher's insight is similar to the principle
articulated by Michael Horton, who advocates “an exercise
in theology in which theological method is determined by
the content of the system.”l—4 We must, as it were, take
the text on its own terms and let it speak for itself. In N. T.
Wright's words, we must employ a “hermeneutic of
love.”s2 This study seeks to understand the teaching of the
Fourth Gospel as it now stands!€ on the role of the Spirit in
the lives of believers before and after the glorification of
Jesus. That will be best accomplished by reading the
Gospel of John “as it wants to be interpreted.”



A Preview of What Follows

Chapter two surveys the ways that scholars have sought
to answer the question posed by this study!® These
observations on what has been said and how the texts
have been treated provide important clarity as we seek to
untangle this particular knot.

Chapter three seeks to show that the Old Testament
does not explicitly claim that each member of the old
covenant remnant was indwelt for the duration of his or
her earthly sojourn. References to the Spirit being upon or
in Israel's leaders are examined, then God's presence with
the nation in the tabernacle and temple. The chapter
concludes by discussing two new covenant passages,
Jeremiah 31 and Ezekiel 36.

Chapter four surveys statements regarding the Holy
Spirit in John 1-12 and then examines the Paraclete
passages in more detail. The goal of this chapter is to
establish exegetically this Gospel's teaching concerning the
Spirit. This exegetical work is foundational for the biblical-
theological conclusions of chapters five and six. Chapter
four is the most technical section of this study, and I hope
the reader will not get bogged down in it. The non-
technical reader should feel free to move quickly through,
i.e. skim, or even skip parts of this chapter rather than put
the book down altogether. The last section of chapter four



along with the final three chapters are the most important
part of the study.

Chapter five argues that the evangelist's comment in
John 7:39 means that old covenant believers had not
received the indwelling Spirit. The aim here is to show
that the Old Testament prophets described a
Spiritanointed Messiah and a future day when the Spirit
would be poured out on the people of God. The Gospel of
John describes Jesus as the fulfillment and fulfiller of these
prophecies. According to John, only after the cross would
God dwell in all believers (see John 4:21-24; 7:39; 14:17,
23; 20:22). Chapter five concludes by comparing John's
teaching with statements about the Spirit's indwelling in
the rest of the New Testament.

Chapter six argues that from what John says about
regeneration and indwelling, these two ministries of the
Spirit can be distinguished. Having argued that
regeneration is not to be equated with indwelling in the
Gospel of John, I contend that John presents Jesus as the
replacement of the temple. Jesus then confers upon His
disciples the authority to administer the blessings of the
temple when He gives them the indwelling Spirit. Thus,
when Jesus goes away, the disciples replace Him as the
replacement of the temple. The indwelling of the Spirit is
to be understood in terms of believers replacing the
temple, God's new dwelling place.



After summarizing the book in Chapter seven, its
conclusions are applied to the life of the church today with
respect to church discipline and the priesthood of all
believers.

If the assertions made in this introduction can be
verified, it will also be indirectly shown that despite the
diversity reflected in the Old and New Testaments, the
Bible presents a coherent view of the Spirit's role in the
life of the believer before and after Jesus' glorification. If
this study is successful, we will be closer to understanding
the Bible's theology of the Spirit.



1 For a philosophical defense of the Christian worldview, see A.
Plantinga, Warranted Christian Belief (New York: Oxford, 2000), on this
point see esp. chap. 12, “Two (or More) Kinds of Scripture Scholarship,”
374-421.

2 This paragraph applies to the whole Bible what Adolf Schlatter
applied to the New Testament when he referred to “the theology expressed
by the New Testament itself” (The History of the Christ, trans. A.
Kostenberger [Grand Rapids: Baker, 1997], 18). For a large-scale
exposition of the coherent theology to be found in the Bible, as well as a
convincing argument that biblical theology is to be based on the 66
canonical books of the Bible, see C. H. H. Scobie, The Ways of Our God:
An Approach to Biblical Theology (Grand Rapids: Eerdmans, 2003). On a
smaller scale, and with the added benefit that he argues for a “center” of
biblical theology, see G. Goldsworthy According to Plan (Downers Grove:
Inter Varsity, 2002).

3 My colleague at Southwestern Seminary, John Taylor, points out
that calling adherents to the Christian faith “believers” is a linguistic
phenomenon that was new with Christianity (“Paul's Understanding of
Faith” [Ph.D. diss, Cambridge University, 2004]). Nevertheless, as a
shorthand, and for lack of a better term, I will refer to members of the old
covenant remnant as “believers.” Note that in Gal 3:9 Paul refers to
Abraham as “the believer” (NASU, NET). I will take the liberty of referring
to old covenant faithful as believers since Paul does so.

4 This consideration is often raised by those who think that old
covenant saints were indwelt. See for example D. I. Block, The Book of
Ezekiel, vol. 2, NICOT (Grand Rapids: Eerdmans, 1998), 360-61, and J. B.
Payne, The Theology of the Older Testament (Grand Rapids: Zondervan,
1962), 241. See my discussion of this verse in chap. four.

5 3. Barr writes, “Selection among the facts, data, interpretations and
interests is unavoidable, and is a perfectly correct academic procedure”
(The Concept of Biblical Theology [Minneapolis: Fortress, 1999], 341).



6 For discussion of the text-critical problem in John 14:17c, see
Appendix 2, “He Is with You and He Isin You? The Text of John 14:17c.”

7 See Ps 119:25; Isa 53:3; John 5:24; 6:63; 1 Pet 1:23.
8 See Neh 9:20,30; John 6:63.

9 Enoch walked with God (Gen 3:22,24). Noah walked with God (Gen
6:9). Abraham walked before God, and God was with him (Gen 17:1;
21:22; 24:40). God was with Isaac (Gen 26:3), Jacob (Gen 28:15; 31:5),
Joseph (Gen 39:2-3,21,23), Moses (Exod 3:12), Joshua (Josh 1:5,9),
Gideon (Judg 6:12), David (1 Sam 18:12,14), and Hezekiah (2 Kgs 18:7).
See my articles, “God with Men in the Torah,” WTJ 65 (2003): 113-33, and
“God with Men in the Prophets and the Writings,” SBET 23 (2005): 166-93.

10 Note that when Jesus cleansed the temple, He referred to it as "My
father's house” (John 2:16, HCSB).

Up, Schlatter, “The Theology of the New Testament and Dogmatics,”

in The Nature of New Testament Theology, ed. and trans. R. Morgan, sBT2
25 (Naperville, IL: Allenson, 1973), 136.

12 P. Stuhlmacher, How To Do Biblical Theology, trans. J. M.
Whitlock, Princeton Theological Monographs 38 (Allison Park, PA:
Pickwick, 1995), 1.

13 Unfortunately, Stuhlmacher violates his own principle by giving the
synoptic tradition priority over the Johannine, since in his view the Fourth
Gospel's “language and contents bear a stamp which they received only
after Easter in the Johannine school.” There is strong evidence against this
conclusion. The Gospel of John purports to be an account of the things
Jesus said and did, and, according to Stuhlmacher's principle, it should be
interpreted as such. The Gospel alerts its audience when post-resurrection
insights are given (e.g., 2:22; 12:16; 20:9), but aside from these places
John's Gospel presents itself as an account of things Jesus said and did. The
contents have been selectively chosen (see 20:30; 21:25), but John claims
that the testimony is true (21:24).

4w, Horton, Covenant and Eschatology (Louisville: Westminster
John Knox, 2002), 1.

15 N. T. Wright, The New Testament and the People of God, Christian
Origins and the Question of God 1 (Minneapolis: Fortress, 1992), 64.

16 See the comments of U. Schnelle, “Johannes als Geisttheologe,”



NovT 40 (1998): 17.

17 This study does not set out to prove the reliability of John. I am
building on the “spate of recent, article-length studies and fully fledged
commentaries on John [that] have appeared, all defending a substantial
amount of historicity in the Fourth Gospel” (C. Blomberg, The Historical
Reliability of John's Gospel [Downers Grove: InterVarsity, 2001], 21;
Blomberg cites 24 studies published between 1981 and 1999). After entering
the standard discussions and examining the historicity of every relevant
passage in John, Blomberg concludes, "One may affirm with considerable
confidence that John's Gospel is true—not merely theologically (as, e.g. for
Barrett and Lindars) but also historically” (ibid., 294).

18 Summarizing my article, "Old Covenant Believers and the Indwelling
Spirit: A Survey of the Spectrum of Opinion,” TJ 24 (2003): 37-54.



Chapter 2

SURVEY OF THE SPECTRUM OF
OPINION



Introduction

We can distinguish six positions on the question of
whether or not the old covenant remnant was individually
indwelt.2 Although I am aware of no one who actually
espouses position five, I include it because some have
been accused of holding it. Voices from all sides of the
question, however, are committed to understanding the
Bible—both Testaments—and seek to grapple with the
difficult issues the text presents while being faithful to its
teaching.?

This discussion will be structured by the six positions
represented or discussed in the literature. The question of
indwelling was rarely addressed by earlier church fathers.
In the early church the proper articulation of the doctrine
of the Trinity dominated the discussion. Affirmations of the
Spirit's existence and activity prior to the incarnation are
common, but the question of indwelling is seldom raised.2
Some church fathers see a measure of discontinuity, but
the discussion seems to be a modern one with roots in
Luther and Calvin.

Dispensationalists today resemble Luther in emphasizing
distinctions between the covenants. Contemporary
covenantal theologians show Calvin's influence in their
understanding of the continuity of the covenant of grace
inaugurated in the garden and continuing to the present.



Only a brief survey can be given here, although this
treatment seeks to be representative and fair. The
categories are nuanced,? and inferences have been
avoided as much as possible.

The six positions are (1) complete continuity; (2) more
continuity than discontinuity; (3) some continuity, some
discontinuity; (4) more discontinuity than continuity; (5)
complete discontinuity; (6) vague discontinuity. Positions
one and five represent opposite ends of the spectrum. I
have been unable to find an author who affirms position
five as it is defined here. This material is summarized on
the table, “Positions on the Holy Spirit and old covenant
Believers.”



(1) Complete Continuity

This position represents those who see basic continuity
in the activity of the Spirit within the old and new
covenants and affirm that old covenant believers were
both regenerated and indwelt by the Holy Spirit.

In the period of the Reformation the view that the Spirit
indwelt old covenant believers probably arose from
soteriological questions regarding human ability. The
controversy between Augustine and Pelagius resulted in a
more precise understanding of human ability and inability.
The strong influence of Augustine on both Luther and
Calvin caused them and their followers to see the
necessity of the Spirit's enablement for salvation even in
the Old Testament. Thomas Goodwin and John Owen are
the best representatives of position one from a
reformation perspective.2 (Augustine and Calvin are best
understood as representatives of position two.)

John Owen's voluminous literary output is still widely
read more than three centuries later, and some view his
work on the Holy Spirit as unsurpassed. As Owen deals
with the perseverance of believers in the faith, he writes
concerning the Spirit's indwelling,

Positive affirmations that he doth so dwell in and



remain with the saints are the second ground of the
truth we assert. I shall name one or two testimonies
of that kind: Ps. Li. 11, saith David, ‘Take not thy Holy
Spirit from me.’ 1t is the Spirit, and his presence as
unto sanctification, not in respect of prophecy or any
other gift whatever, that he is treating of with God.Z

The italicized words indicate that on the one hand Owen
sees indwelling in the Old Testament, not only for the king,
but for the saints in general.

In more recent discussion, it is widely acknowledged
that the indwelling of the Holy Spirit is an eschatological
blessing. Sinclair Ferguson is no exception in this regard,
and his treatment of the Spirit is helpful.2 Though
Ferguson emphasizes the “new” nature of things that
results from Christ's completed work, he maintains that
the continual indwelling of old covenant believers is not
negated by John 14:17. This results in a confusing
interpretation of the verse:

What is in view is not so much a distinction between
the Spirit being only ‘with’ believers in the old
covenant, while he dwells ‘in’ them in the new
covenant, although that view has widespread support
... He who was ‘with’ them in Christ's presence would
then be ‘in" them as the Spirit of the incarnate and
exalted Christ. The contrast is located not in the
manner of his dwelling so much as in the capacity in



which he indwells.2

It appears that this interpretation of John 14:17 allows
Ferguson to leave the door open to affirm that old
covenant saints were indwelt. He almost affirms a
distinction between with and in, but immediately negates it
by claiming the distinction Jesus intends regards “capacity”
rather than “manner.” Since Ferguson does not elaborate
on his understanding of the change in the “capacity” in
which the Spirit indwells people, his explanation is less
than satisfying.

John 7:39 also causes problems for those who affirm
continuity between the Spirit's action before and after
Jesus. Daniel Fuller seeks to reconcile the words of John
7:39 with his position by explaining,

The only way depraved people can acquire a heart
attitude and behavior pleasing to God is to be indwelt
by the Holy Spirit (that is, regenerated) ... But the
biggest objection to saying that Old Testament saints
were born again comes from John 7:39, ‘Up to that
time the Holy Spirit [was not yet] [sic], since Jesus
had not yet been glorified.” Many have concluded from
this verse that no one was indwelt by the Holy Spirit
and regenerated until after Christ came. But since
there is so much evidence in the Old Testament to the
contrary, we understand John's ‘not yet’ to refer to a
time when the Holy Spirit, who had been at work in



people's hearts from Adam onward, was to have the
10

additional function of glorifying Jesus.=
Fuller clearly equates regeneration and indwelling, but his
reading of John 7:39 is not persuasive (see below).

Other authors who could be cited as affirming complete
continuity include J. A. Motyer, J. B. Payne, B. B. Warfield,
and L. Wood.1L By way of summary, these authors either
appeal to Psalm 51:11, which does not clearly indicate that
ordinary old covenant saints had the Spirit (see chap. 3),
or they cite Old Testament texts that speak of God's Spirit
with the congregation of Israel. Leon Wood acknowledges
that his position is a theological inference when he says,
“Since [God] keeps the New Testament saint by indwelling

. it seems reasonable to believe that He kept the Old
Testament saint in the same way."2



(2) More Continuity than
Discontinuity

Those who espouse this view hold that there is no
fundamental difference between the activity of the Spirit in
the old versus the new covenant, though they may use
different language to describe that activity. In various ways
these authors affirm that old covenant believers were
indwelt by the Spirit, but they qualify their affirmations in
an effort to conform their theology to the words of
Scripture.

Augustine's thoughts on this issue well illustrate the
distinction between positions one and two. In a sermon on
John 14:15-17, Augustine stated, “Already, therefore, had
the disciples that Holy Spirit whom the Lord promised, for
without Him they could not call Him Lord; but they had Him
not as yet in the way promised by the Lord.... they had
Him not as yet to the same extent as He was afterwards to
be possessed.”!2 The qualification of the “extent” of the
possession of the Spirit made by Augustine is the kind of
thing that prompts the creation of category two. This
qualification does not have to do with the scope of the
Spirit's activity among the people of God, but with the
quality of the disciples' experience of the Spirit.

John Calvin also fits in this category. One might expect



that Calvin would hold to complete continuity, for he
wrote, “The covenant made with all the patriarchs is so
much like ours in substance and reality that the two are
actually one and the same.”2 As Calvin continued,
however, into his discussion of five ways in which the Old
Testament differs from the New, he argued,

But suppose our opponents object that, among the
Israelites, the holy patriarchs were an exception:
since they were obviously endowed with the same
Spirit of faith as we, it follows that they shared the
same freedom and joy... We shall deny that they
were so endowed with the spirit of freedom and
assurance as not in some degree to experience the
fear and bondage arising from the law.... they are
rightly said, in contrast to us, to have been under the
testament of bondage and fear, when we consider
that common dispensation by which the Lord at that
time dealt with the Israelites.1®

While these comments show that Calvin saw some
discontinuity between old and new covenant believers, his
comments on John 7:39 show that he certainly thought
they possessed the Spirit prior to the glorification of Jesus.
He explained,

At that very time, the disciples had undoubtedly
received the first-fruits of the Spirit; for whence



comes faith but from the Spirit? The Evangelist,
therefore, does not absolutely affirm that the grace of
the Spirit was not offered and given to believers
before the death of Christ, but that it was not yet so
bright and illustrious as it would afterwards become.Z

Although Calvin did not explicity say here that Old
Testament saints were indwelt, he maintained they had
“undoubtedly received the first-fruits of the Spirit” (even
though the verse says they were about to receive the
Spirit). We may infer from this his understanding that a
qualified indwelling would be followed by a greater
experience of the Spirit after Jesus was glorified.28 As with
Augustine, the issue for Calvin is not the scope of the
Spirit's ministry among the covenant community but the
quality of the experience of the Spirit.

The most prominent adherents of position two today are
D. L Block2 G. E. Ladd,2 and W. Grudem. Grudem's
discussion is representative and worth quoting at length.

We should note that it sometimes is said that there
was no work of the Holy Spirit within people in the Old
Testament. This idea has mainly been inferred from
Jesus' words to the disciples in John 14:17, “He dwells
with you, and will be in you.” But we should not
conclude from this verse that there was no work of
the Holy Spirit within people before Pentecost.
Although the Old Testament does not frequently speak



of people who had the Holy Spirit in them or who
were filled with the Holy Spirit, there are a few
examples: Joshua is said to have the Holy Spirit within
him (Num. 27:18; Deut. 34:9), as are Ezekiel (Ezek.
2:2; 3:24), Daniel (Dan. 4:8-9, 18; 5:11), and Micah
(Mic. 3:8). This means that when Jesus says to his
disciples that the Holy Spirit “dwells with you and will
be in you” (John 14:17), he cannot mean that there
was an absolute “within/without” difference between
the old and new covenant work of the Holy Spirit. Nor
can John 7:39 (“as yet the Spirit had not been given,
because Jesus was not yet glorified”) mean that there
was no activity of the Holy Spirit in people's lives
before Pentecost. Both of these passages must be
different ways of saying that the more powerful, fuller
work of the Holy Spirit that is characteristic of life
after Pentecost had not yet begun in the lives of the
disciples.2

Grudem is correct to point out that some Old Testament
saints are spoken of as having the Spirit in them. Each
example he gives, however, is a person who is either a
national leader, a prophet, or otherwise extraordinary.
Even classical dispensational writers such as J. F
Walvoord and C. C. Ryrie acknowledge this aspect of the
Spirit's indwelling ministry, but they insist that the
indwelling of the Spirit found in the Old Testament is
selective as to persons and temporary as to duration.Z2 By
contrast, Jesus promised the disciples that the Spirit would



be with them forever (John 14:16). Although Grudem
appears to be responding to the view “that there was no
work of the Holy Spirit within people in the Old
Testament,"2 I have found no one who holds this view.24

Many affirm that old covenant believers were not
continually indwelt by the Spirit in the way that new
covenant believers are. But as I will show, regeneration by
the Spirit does not necessarily entail continual indwelling
by the Spirit (Ps 119:25; Isa 53:3). Denial of continual
indwelling does not necessarily require denial of any
interior ministry by the Spirit. Some dispensationalists
seem to affirm that old covenant believers were
regenerate. Grudem is correct that the greater “power”
and “fullness” of the new covenant ministry of the Spirit is
in view. He does not affirm a universal, continual
indwelling ministry of the Spirit in the lives of old covenant
believers.

In articulating his position this way, just as Block is
closer to position one than to position three, Grudem is
closer to position three than he is to position one. This
spectrum of opinion is not uncommon in discussions of this
nature. Nevertheless, all the authors in positions one and
two agree that old covenant believers were indwelt by the
Holy Spirit. It remains to be seen, however, whether they
have dealt successfully with John 7:39, 14:17, and 16:7.2
Part of the reason for the affirmation that old covenant
believers were indwelt is that many of these authors



collapse the distinction between regeneration and
indwelling. They then rightly reason that without
regeneration all are dead in trespasses and sins (Eph 2:1),
and they conclude that all who were regenerated were
also indwelt. Perhaps these concerns can be addressed
without denuding John's teaching on the New Covenant
ministry of the Spirit. We will return to this issue in
chapter six.



(3) Some Continuity, Some
Discontinuity

This position is the mid-point of the possible views.
Representatives of this position affirm that while old
covenant believers were regenerated by the Spirit, they
were not indwelt by the Spirit.

Millard Erickson, J. L. Packer, Bruce Ware, and Willem
VanGemeren fit in this category.2® Because VanGemeren
goes into more detail regarding the manner of the Spirit's
work in the Old Testament, I will cite his position here. In
two pregnant paragraphs VanGemeren suggests a biblical
trajectory of the Spirit's work that is worth pursuing.

To Israel God revealed his glorious presence. He had kept people
away from his presence after Adam's expulsion from Eden and
dramatically symbolized the impossibility of reentrance by stationing
the cherubim at the entrance of Eden (Gen. 3:24). When Yahweh
came to dwell in Israel, however, he had Israel make gold cherubim
and place them over the ark of the covenant in order to symbolize
his presence ‘in the tents of Shem’ and the possibility of access to his
glory through the ministry of the high priest.

The presence of God was more fully manifest in the incarnate
Christ, who now dwells in each believer with his Spirit of glory. The
Holy Spirit witnesses in our hearts to the great glory awaiting all the
children of God in the new heaven and earth; the New Jerusalem
[sic]. Then the triune God will dwell among the renewed humanity



(Rev. 21:3).2Z

What VanGemeren hints at here is attractive. He briefly
traces the trajectory of the nature of God's presence with
his people across salvation history: beginning with full
access in Eden, moving to God's presence in the Temple,
which some authors? see as an attempt to recapture
what was lost in Eden, then to Christ tabernacling among
his people, then to the indwelling of believers, and finally
to the renewed full access to God when He dwells with His
people in the new heavens and new earth. Because of the
scope of his book (From Creation to the New Jerusalem in
500 pages), VanGemeren does not go into detail as to how
this understanding relates to the Spirit's ministry to
believers before and after Jesus.



(4 ) More Discontinuity than
Continuity

These scholars are very close to those in category
three. They agree that Yahweh ministered to old covenant
believers and infer that this was by the Spirit.
Nevertheless, they generally stop short of saying that old
covenant believers were regenerated by the Spirit, and
they deny that the Spirit indwelt old covenant believers.

An early church father, Novatian (AD 210-280), seems
to have held this view. Novatian was just as concerned
with the deity of the Holy Spirit as his contemporaries, but
he articulated clear discontinuity regarding indwelling in
his treatment of the Holy Spirit,

In the former not as being always in them, in the
latter as abiding always in them; and in the former
distributed with reserve, in the latter all poured out; in
the former given sparingly, in the latter liberally
bestowed; not yet manifested before the Lord's
resurrection, but conferred after the resurrection.2

Martin Luther also articulated the measure of
discontinuity here under discussion. Commenting on John
2:21-22, where Jesus spoke of the temple of His body,
Luther says, “Until now God had restricted His presence to



the temple in Jerusalem; that was to terminate now.”30

Luther continues to expound the discontinuity he perceives
when he comes to John 7:39.

One must not fall prey to the foolish notion that the
Holy Spirit was not created until Christ had risen from
the dead. No, this text states that the Spirit had not
yet been given; that is, He was not yet fulfilling His
office. The old message and Law were still in effect.
For this reason we often say and teach that one must
distinguish between the Law and the Gospel.... But
how one might be able to keep the Law, or how they
could be saved who had not observed its precepts and
could boast of no good works—that no one knew. For
the Holy Spirit had not yet been given, and Christ was
not yet glorified.3

Luther confesses ignorance as to how old covenant
believers were able to keep the law. One might think it
better to place him in the category of “Vague
Discontinuity.” But that category is reserved for those who
do not raise the question of the faithfulness of Old
Testament saints. Luther raises the question, but is clearly
confounded. Just as his well-known dilemma regarding
James and Paul can be resolved, however, a resolution for
this question can be found in the Scriptures. Moreover, an
answer can be given that allows the full force of John 7:39
to stand (see chapter five).



Prominent recent adherents of this position include L. S.
Chafer,22 C. Blaising and D. Bock,3 D. Bloesch,2* and M.
Green.22 D. A. Carson is something of an exception among
commentators on John. Whereas space and time
limitations keep many from considering the broader
theological implications of John 7:39 or 14:17, Carson
observes

One of the most remarkable aspects of Jesus'
teaching in this passage, however, is that it is the
triune God who takes up his dwelling in the disciples
of Jesus. This truth is unavoidable: ‘I will ask the
Father and he will give you another Counselor to be
with you forever— the Spirit of truth.... The Old
Testament writers were concerned that God should
live with men [citing 1 Kings 8:27; Ezek 37:27; Zech
2:10]. ... John insists that this occurred historically in
the incarnation: ‘The Word became flesh and lived for
a while among us’ (1:14). But now we are brought a
stage further: this God reveals himself to the
individual believer and takes up residence within him
[citing 2 Cor 6:16; Lev 26:12; Jer 32:38; Ezek 37:27;
Eph 3:16,17a; Rev 3:14-21].36

These considerations cannot be minimized as we seek
to answer the question of what role the Holy Spirit played
in the lives of old covenant believers. The Old Testament
provides an explanation for how its saints became



believers and remained faithful, and the new covenant
reality of the Spirit's continually dwelling in believers is not
to be read back into the Old Testament. John 7:39, 14:17,
and 16:7 stand in the way of that interpretation.
Nevertheless, this does not mean that the Spirit was not
involved at all in the lives of Old Testament saints. That
would be full discontinuity, the position next to be
considered.



(5) Complete Discontinuity

This position holds that the Spirit of God had nothing to
do with the faithfulness of those who lived under the old
covenant.  Although certain  authors, particularly
dispensationalists, have failed to address these issues and
thereby have invited misunderstanding, I have been unable
to locate a single affirmation of the position that the Spirit
did not operate on the hearts of old covenant believers.3Z

For example, in his discussion of “The Holy Spirit in
Relation to Man in the Old Testament” Ryrie does not raise
the question of the old covenant believer's regeneration or
sanctification. Despite one brief paragraph under the
heading “Restraint of Sin,’3® his later discussion of
“Regeneration”2 fails to address the question whether old
covenant believers were regenerated. Ryrie affirms that
some OT figures were indwelt, but not permanently2? By
what he does not say, he seems to imply that some
believing Israelites were not acted on by the Spirit. In
personal conversation (June 10, 2002), Dr. Ryrie explained
that while he may have to read the New Testament into
the Old, he thinks that old covenant saints “show the fruits
of what we call regeneration.” He cited John 3 as evidence
for the regeneration of old covenant believers. Ryrie
reasoned just as Block and others have: Jesus seems to
have expected Nicodemus to understand. Ryrie felt that he
had been silent where the Scriptures were silent.



(6) Vague Discontinuity

Many writers simply affirm that the Holy Spirit operates
in new and distinct ways in the new covenant without
raising the question of how old covenant believers came to
faith and lived obediently. Most commentators on John's
Gospel, as well as others who have written on the Spirit in
John, fit into this category.2 When commenting on John
7:39 or 14:17, these authors generally affirm that
believers experience the Spirit in new ways after Jesus is
glorified. They do not inquire how old covenant believers
became and remained faithful.

Table 1, “Positions on the Holy Spirit and Old Covenant
Believers,” charts these positions and the adherents of
each.



Concluding Observations

Since the Reformation, those who have followed Calvin
have affirmed more continuity between the Testaments
than those who have followed Luther. As an extension of
this, covenant theologians usually affirm that old covenant
believers were indwelt, while dispensationalists usually
insist that they were not. There are, of course, exceptions.
Block and Wood affirm continuity but are not covenant
theologians. Novatian and Luther affirmed discontinuity but
were not dispensationalists. Nor does it necessarily follow
that affirmations of discontinuity go hand in hand with a
low view of sin or a high view of human ability (i.e.,
libertarian freedom). Though that may sometimes be the
case, not all who aver that old covenant believers were
not indwelt are un-Calvinistic in their understanding of
soteriology (e.g., Carson, Ware).

Some affirmations of continuity appear to owe less to
covenant theology than to a reaction against
dispensationalism. References to those who hold that
there was no “inner” work of the Spirit in the old covenant,
or that the Spirit was not involved in the regeneration and
sanctification of old covenant believers, are probably
references to dispensationalists. While commonly
emphasizing the new nature of the Spirit's work,
prominent dispensationalists, whether progressives such
as Blaising, Bock, and Ware, or more classical/ revised



dispensationalists such as Ryrie, Walvoord, and Chafer all
indicate that the Spirit, in various degrees, was involved in
the faithfulness of old covenant believers. Complete
discontinuity appears to be a straw-man.



Table 1: Positions on the Holy Spirit and Old Covenant Believers

Position 1. Continuity | 2. More 3. Some 4. More 5. Discontinuity | 6. Vague
Continuity than | Continuity Some | Discontinuity Discontinuity
Discontinuity | Discontinuity | than Continuity

Definition | Regenerated Differences Regenerated, but | Operated upon | The Spirit had Indwelling

of Position | and Indwelt acknowledged, | not Indwelt by God, and by | nothingtodo | denied, but the
but not seen to inference his with the faithful- | question of
be fundamental Spirit, butnot | ness of Old Cov- | regeneration is
differences indwelt enant believers | not raised

Proponents

Early Augustine Novatian Origen
Church Trenaeus
Tertullian

Chrysostom

Reforma- J. Owen J. Calvin M. Luther

tion T. Goodwin

Modern S. Ferguson D. 1. Block L. S. Chafer C. K. Barrett
G. Fredricks | G.W. Grogan g and R.E. Brown
D. P. Fuller W. Grudem r Bock G. M. Burge
W.C.Kaiser | G.E. Ladd L.D. Pettegrew | D. A. Carson C.C.Ryrie
J. A. Motyer J. Rea M. Green J. E. Walvoord
1.B. Payne P. Toon
B. B. Warfield W. A, VanGe-
L. Wood meren

B. A. Ware

Some Old Testament scholars seem eager to affirm that
everything found in the New Testament was present in the
Old. Kaiser and Block, for example, seem to oppose the
possibility that the New Testament might be perceived as
“better” than the OId.2

I will argue that those who affirm continuity have said
too much, while those who affirm discontinuity have said
too litde. I will seek to demonstrate that the Old
Testament has within itself a Godordained, God-inspired
means for the regeneration and sanctification of its saints
—a means that allows for the operation of the Spirit on old
covenant believers while also allowing the full force of
John 7:39, 14:16-17, and 16:7 to stand.



1 This chapter is a revised version of my article, “Old Covenant
Believers and the Indwelling Spirit: A Survey of the Spectrum of Opinion,”
TJ 24 (2003): 37-54.

21 have found neither the “impatience” with nor the “wanton neglect”
of the OT's teaching on the Spirit alleged by D. I. Block, “The Prophet of
the Spirit: The Use of RWH in the Book of Ezekiel,” JETS 32 (1989): 27.

3 See in this regard, Athanasius [c. 296-373], Four Discourses Against
the Arians, 1.48 (trans. J. H. Newman, rev. A. Robertson, in St. Athanasius,

NPNF2 4:334); St. Cyril of Jerusalem [318-386], Catechetical Lectures,
16.26-27 (trans. J. H. Newman, rev. E. H. Gifford, in S. Cyril of Jerusalem.

S. Gregory Nazianzen. NPNF2 7:122); Ambrose [340-397], On the Holy
Spirit, 2.1 (trans. H. De Romestin, in St. Ambrose, NPNF2 10:115).

4 G. Fredricks oversimplifies the contours of the landscape when he
claims that there are only two answers to the question: indwelt or not
indwelt (“Rethinking the Role of the Holy Spirit in the Lives of Old
Testament Believers,” T [1988]: 81). This is an oversimplification because
while Fredricks equates regeneration and indwelling (85-87), as will be
seen below, not all have made this move.

5 For space considerations, only Owen will be cited in this discussion.
For an instance in Goodwin's writings [1600-1679] where OT saints are said
to be indwelt, see The Work of the Holy Spirit in Our Salvation, vol. 6 of
The Works of Thomas Goodwin (n.p.: James Nichol, 1863; reprint,
Edinburgh: Banner of Truth Trust, 1979), 8. Jonathan Edwards might be
placed here by inference from his theological position, but while he affirms
that sanctification is always by the Spirit, he does not use the word
indwelling or related terms. See his Treatise on Grace, ed. Paul Helm
(Cambridge: James Clark & Co. Ltd, 1971), 55-56. In A History of the
Work of Redemption, Edwards highlights the “remarkable pourings out of
the Spirit of God” seen in the Scriptures (vol. 9 of The Works of Jonathan
Edwards, ed. J. F. Wilson [New Haven: Yale University Press, 1989], 142,



192, 233).

6seeC. C. Ryrie's comments to this effect in his book, The Holy Spirit
(Chicago: Moody, 1965), 118.

7 John Owen, The Doctrine of the Saints Perseverance Explained and
Confirmed [1654], vol. 11 of The Works of John Owen, ed. W. G. Gould
(London: Johnstone & Hunter, 1850-53; reprint, Edinburgh: Banner of
Truth Trust, 1965), 331 (emphasis added).

8 See the lucid discussion of regeneration in S. Ferguson, The Holy
Spirit (Downers Grove: InterVarsity, 1996), 116-30. See esp. his discussion
of the "New Creation,” 118-19.

9 1bid., 68.

0p p Fuller, The Unity of the Bible (Grand Rapids: Zondervan,
1992), 229-30. Apparently we are to understand Fuller's bracketed “was
not yet” as his literal rendering of what the NIV has as “had not been
given.” Some might suppose he is supplying something missing from the
Greek text, but there are two “not yet's” (the adverbs oupd and oudepd)
in the verse. What had not yet occurred was the reception of the Spirit by
believers. Note the HCSB, “for the Spirit had not yet been received.” This
idea is implicit from the preceding phrase: “this he spoke of the Spirit,
whom those who had believed in him were about to receive [lambanein].”
The phrase “for the Spirit was not yet” (oupé gar &n pneuma) explains
why Jesus could speak of receiving the Spirit as a future event.

1 J. A. Motyer, Isaiah, TOTC (Downers Grove: InterVarsity, 103 n.
1); J. B. Payne, The Theology of the Older Testament (Grand Rapids:
Zondervan, 1962), 174-75, 241; B. B. Warfield, “The Spirit of God in the
Old Testament,” in Biblical Doctrines (New York: Oxford University Press,
1929; reprint, Edinburgh: Banner of Truth Trust, 1988), esp. 121-28; L. J.
Wood, The Holy Spirit in the Old Testament (Grand Rapids: Zondervan,
1976), 70, 85-86.

12 Wood, The Holy Spirit in the Old Testament, 70. Can this inference
be made when the NT denies that the reception of the Spirit was
experienced prior to the glorification of Jesus (John 7:39)? With this
question we may add the question that will be taken up in the next
chapter: does the OT claim that the faithful were continually indwelt by the
Spirit? If a person who had read the OT but not the NT were asked where
God dwells, would that person not respond that God dwells in the temple?



This impression is so strong that many Christians refer to the place where
the church meets as “God's house,” but the NT (except the Gospels, which
are set prior to the cross) does not refer to buildings as God's dwelling
places. It seems that the OT's own understanding of the sanctification of
God's people comes not through his dwelling in them, but through his
dwelling in the temple in the midst of (i.e., with) Israel (see 1 Kgs 8:57-58).
It might be that in the attempt to see continuity within God's work in the
two testaments, what the OT and NT say about the old covenant has been
overlooked.

13 Augustine, Homilies on the Gospel of John [ca. 416], 74.2 (trans. J.
Gibb and J. Innes, in Augustin, NPNFl), 7:334.

14 As argued by M. Van Pelt, W. C. Kaiser Jr, and D. I. Block, “What
is new about [Ezekiel's] vision is that finally the physical boundaries of the
nation of Israel will be coterminous with its spiritual boundaries” ("I 1" in
NIDOTTE, 3:1077). When discussing this issue with Scott Hafemann, he too
endorsed this view.

15 30hn Calvin, Institutes of the Christian Religion, ed. John T. McNeill,
trans. Ford Lewis Batdes, Library of Christian Classics, vols. 20-21
(Philadelphia: Westminster, 1960), 429 [2.10.2].

16 1bid., 458-59 [2.11.9] (emphasis added).

17 John Calvin, Commentary on the Gospel according to John [1553],
trans. W. Pringle, in Calvin's Commentaries (Edinburgh: Calvin Translation
Society, 1847; reprint, Grand Rapids: Baker, 1979), 17:310 (emphasis
added).

181 his comments on Rom 8:9-11 Calvin refers to the Spirit as “the
Spirit of regeneration,” indicating that he equates indwelling with
regeneration (Commentary on the Epistle of Paul the Apostle to the
Romans [1540], trans. J. Owen, in Calvin's Commentaries, 19:291).

19 gee D. L Block, The Book of Ezekiel, 2 vols, NICOT (Grand
Rapids: Eerdmans, 1997, 1998), 2:360-61. I place Block here because he
indicates that he sees a distinction between “spiritual endowment” and
“spiritual infusion” (Ezekiel, 360). He does not elaborate on these terms.

20 | add notes the newness of what Jesus is promising, but thinks that
Ps 51:10-11 shows that in a real sense OT saints were indwelt (G. E. Ladd,
A Theology of the New Testament, rev. ed. [Grand Rapids: Eerdmans,
1993], 325-26).



2L . Grudem, Systematic Theology (Grand Rapids: Zondervan,
1994), 637 (emphasis his). For a similar view, see G. W. Grogan, “The
Experience of Salvation in the Old and New Testaments,” VE 5 (1967): 23.

22 Ryrie, The Holy Spirit, 4142; J. F. Walvoord, The Holy Spirit
(Wheaton, IL: Van Kampen, 1954), 71-73.

23 Grudem, Systematic Theology, 637 (emphasis his).

24 In fairness to Grudem, some dispensationalists have left themselves
open to being interpreted this way. See below under “Complete
Discontinuity.”

25 ps noted in the first chapter, when I originally set out to pursue this
project I intended to argue that old covenant believers were indwelt by
the Holy Spirit. I tried very hard to make John 7:39, 14:17, and 16:7 fit that
interpretation, but the evidence compelled me to abandon this position.

26, Erickson, Christian Theology, 2nd g, (Grand Rapids: Baker,
1998), 992-95. Among Packer's relevant publications are his book, Keep in
Step with the Spirit (Grand Rapids: Revell, 1984), and an article, “The Holy
Spirit and His Work,” Crux 23.2 (1987): 2-17. Fredricks wrongly classes
Packer with those who hold that old covenant saints were indwelt
(“Rethinking,” 82); he seems to make certain assumptions: (1) Packer is a
Calvinistic theologian; (2) he affirms that the Spirit played a part in the
faithfulness of old covenant believers; (3) he must, therefore, hold that
they were indwelt. This is not, however, what Packer himself affirms. For
discussion, see J. M. Hamilton Jr, “Old Covenant Believers and the
Indwelling Spirit: A Survey of the Spectrum of Opinion,” TJ 24 (2003): 46~
47 n. 26. Ware argued for this position in a paper presented at a national
meeting of the Evangelical Theological Society (B. A. Ware, “Rationale for
the Distinctiveness of the New Covenant Work of the Holy Spirit,”
November 1988), 7. Also see G. F. Oehler, Theology of the Old Testament,
trans. G. E. Day (Clark's Foreign Theological Library, 1883; reprint, Grand
Rapids: Zondervan, n. d.), 141-42; L. D. Pettegrew, The New Covenant
Ministry of the Holy Spirit (New York: University Press of America, 1993),
13-14; J. Rea, "The Personal Relationship of Old Testament Believers to the
Holy Spirit,” in Essays on Apostolic Themes, ed. P. Elbert (Peabody, MA:
Hendrickson, 1985), esp. 94, 96, 102-3; and P. Toon, Born Again (Grand
Rapids: Baker, 1987), 61.

27w, A. VanGemeren, The Progress of Redemption (Grand Rapids:



Baker, 1988), 81-82. He is clear that old covenant saints were regenerate,
saying, “God expected nothing less from his Old Testament people than he
does today. The saints were those who were circumcised of heart, or
‘regenerate” (p. 167). The quotation regarding God's dwelling indicates
that he does not conceive of old covenant saints as indwelt.

28 E.g., G. K. Beale, The Temple and the Church's Mission: A Biblical
Theology of the Dwelling Place of God, NSBT (Downers Grove:
InterVarsity, 2004), 66-80; R. E. Averbeck, “Tabernacle” in DOTP, 815-18.

29 Novatian, Treatise Concerning the Trinity [256], chap. 29 (trans. R.
E. Wallis, in Fathers of the Third Century, ANF 5:640).

30 Martin Luther, Sermons on the Gospel of John, trans. M. H.
Bertram, ed. J. Pelikan, vol. 22 of Luther's Works (St. Louis: Concordia,
1957), 248, see also 249.

3t Martin Luther, Sermons on the Gospel of John, trans. M. H.
Bertram, ed. J. Pelikan, vol. 23 of Luther's Works (St. Louis: Concordia,
1959), 278.

32 . H. Lewis ("The New Birth under the Old Covenant,” EvQ 56
[1984]: 36) and M. Erickson (Christian Theology, 992-93) both conclude
that Chafer did not think that old covenant believers were regenerated.
For the problems with their conclusion, see Hamilton, “Old Covenant
Believers and the Indwelling Spirit,” 49-50 n. 35.

33 Blaising and Bock state, "We should not assume that God had never
before conditioned the hearts of His people, that His Spirit had never
before indwelt them, or that He had never before forgiven them of their
sins. However, the new covenant makes these blessings a constitutive
abiding feature of God's relationship to His people. They will be given to all
the people (‘from the least of them to the greatest, Jer. 31:34) forever
(‘from now and forever’ Isa. 59:21)” (C. A. Blaising and D. L. Bock,
Progressive Dispensationalism [Wheaton, IL: Bridgepoint, 1993], 156
[emphasis theirs]).

3. G Bloesch, The Holy Spirit, Christian Foundations (Downers
Grove: InterVarsity, 2000), 297.

5 M. Green, I Believe in the Holy Spirit (Grand Rapids: Eerdmans,
1975), 25-26.

36 D. A. Carson, The Farewell Discourse (Grand Rapids: Baker, 1980),
46-47. For other pertinent statements from Carson, see The Gospel



According to John, PNTC (Grand Rapids: Eerdmans, 1991), 195, 329. For
an argument that Carson belongs in this category, see Hamilton, “Old
Covenant Believers and the Indwelling Spirit,” 50-51 n. 39.

37 See Fredricks, “Rethinking,” 87: “We are left with one of two
options. The first is that OT believers like Noah, Abraham, Joseph, or Job—
about whom nothing is said of their having the Spirit—lived in bondage to
sin.... The second option is that these OT saints were enabled to live their
lives through the power of the Spirit.” Fredricks has assumed that those
who think old covenant saints were not indwelt conclude that the Spirit
had nothing to do with their faithfulness (if they did not have the Spirit,
they “lived in bondage to sin”), a view that no one affirms. Moreover, he
has again oversimplified the issue, because a number of authors clearly
speak of the Spirit's role in the lives of OT saints, while maintaining that he
did notindwell them (cp. the authors in positions three and four). See the
discussion of Grudem above, and Block, “The Prophet of the Spirit,” 40 n.
38, citing Walvoord.

38 Ryrie, The Holy Spirit, 42.
39 Ibid., chapter 11, 64-66.
40 Ibid., 41-42.

41 Examples are C. K. Barrett, The Gospel according to John, 2nd eq,
(Philadelphia: Westminster, 1978); id.,, “The Holy Spirit in the Fourth
Gospel,” JTS 1 (1950): 1-15; R. E. Brown, The Gospel according to John, 2
vols, AB (New York: Doubleday, 1966, 1970); id., “The Paraclete in the
Fourth Gospel,” NTS 13 (1967): 113-32; and G. M. Burge, John, NIVAC
(Grand Rapids: Zondervan, 2000); id., The Anointed Community (Grand
Rapids: Eerdmans, 1987).

42 This seems to be argued, however, by the New Testament, e.g.,
John 1:18, 2 Cor 34, and Heb 1:1-2.



Chapter 3

NOT IN BUT WITH IN THE OLD
TESTAMENT



Introduction

The burden of this chapter is to show that the Old
Testament does not indicate that each individual member
of the old covenant remnant was indwelt by the Holy
Spirit. The Old Testament teaches that God was with His
people by dwelling among them in the temple rather than
in them as under the new covenant. God (or His “name”)
is often presented in the Old Testament as dwelling in
particular places (see Deut 31:11), such as the tabernacle
(e.g., Exod 25:8; 29:42—45; Deut 12:11) and later in Zion
(Ps 74:2; Isa 8:18; Joel 3:17,21) or the temple (1 Kgs
8:13), rather than in individuals. The concern in the Old
Testament is with God's presence with the nation, not with
individual covenant members possessing the Spirit.
Interestingly, even after the destruction of the temple we
do not find a “theology of indwelling” (until the New
Testament), but we do find a “Shekina-Theology.”2

Thus, one could rightly conclude that throughout the
history of Israel the Spirit of God was always with the
people of God (see John 14:17).2 This does not exclude an
interior ministry of the Spirit to individuals under the old
covenant. Whereas God may not have been continually in
His people, He could operate upon their hearts through
other means. This chapter will demonstrate that the Spirit
exercised an interior ministry under the old covenant in
that God's presence with His people had a sanctifying



effect on them. Evidence for a distinction between
regeneration and indwelling will be presented in this
chapter and in chapter 6.

We first survey passages that speak of the Spirit's
extraordinary relationship to certain Old Testament saints.
Some have suggested that these passages indicate a
general indwelling of old covenant believers. On the
contrary, each time the Old Testament describes someone
as having the Spirit, it does so precisely to mark that
person out from other old covenant believers.2 The special
experience that these persons have with the Spirit
empowers them to serve, and the service generally takes
the form of national leadership or prophetic office. This
extraordinary experience of the Spirit did not grace all who
followed in the footsteps of Abraham's faith prior to the
cross.

The second section examines Old Testament statements
that God was with His people. This divine presence is
shown to be distinct from the new covenant experience of
indwelling. The Old Testament is explicit that God is with
His people by dwelling in certain places or habitations,
rather than beingin each of them individually. In this
section, then, I seek to show that God dwellsin the
tabernacle/ temple, and that the statements that God was
“in the midst of” or “"among” the people of Israel (e.g., Hag
2:5, "My Spirit is standing in your midst [bétokkem]”) are
to be understood in light of God's dwelling in the



tabernacle/temple.2

The third section examines the new covenant promised
in Jeremiah 31 and Ezekiel 36.2 Both prophets ministered
at a time when the covenant had been broken. Jeremiah
faced the destruction of the temple, and Ezekiel saw the
glory of God abandon it. Both speak of a time when God
will remedy this situation. Jeremiah promises a new
medium on which the law will be written; Ezekiel promises
a rebuilt temple and a return of God's Spirit. These
passages present the indwelling or “pouring out” of the
Holy Spirit as an eschatological blessing for each believer. &
They give no indication that old covenant believers were
indwelt, because their intention is to describe what will
become a reality under the new covenant. I cannot accept
Block's suggestion that, “The problem was not the absence
of the [indwelling of the] Holy Spirit to transform lives, but
that this was not occurring on a national scale. The issue

was one of scope.”Z



Those Filled by the Spirit
under the Old Covenant

In the Old Testament, it was primarily the mediators of
God's covenant—political leaders and prophets—who
experienced the Spirit on an individual basis.8 This section
will consider the Old Testament figures who were
empowered by the Spirit. The thesis of this section is that
in every instance the Spirit's presence distinguishes? a
person from the rest of the nation and thereby qualifies
him2 for his function as an advocate for God's kingdom.
We will begin with national leaders before considering the
prophets.

Political Leaders

It is noteworthy that in the approximately 2,000 years of
Israelite history described in the Old Testament, relatively
few of Israel's leaders are described as endowed with
(that is, indwelt by) the Spirit. Beginning with Joseph and
continuing through David the Spirit is said to come upon
national deliverers. After David, we are not told that the
Spirit came on any of Israel's kings—not even Solomon.12
Although we do not read of Old Testament leaders after
David who possessed the Spirit, Israel's prophets (who
had the Spirit; see Mic 3:8) assured the people that
Yahweh's Spirit had not abandoned the nation (Hag 2:5).



Further, they proclaimed that Yahweh would raise up for
them a Messiah whose anointing from the Spirit would be
similar to, but also greater than, their leaders of old (Isa
11:2; 42:1; 48:16; 61:1; see further chap. 5).

In Gen 41:38 Pharaoh describes Joseph as “a man in/on
whom is the Spirit of God” ('i§ 'a8er r(iah ‘8l5him bo).43
Most translations have a lower case “spirit” here (NAS has
“a divine spirit”), although the ESV and a few others (KJV,
CEV) have “the Spirit of God.” We cannot be sure whether
we are to understand this statement as reflecting
Pharaoh's polytheistic theology or the monotheistic
theology of the divinely inspired author, but it appears
similar to language used of the Spirit's being “in” or “on"4
people elsewhere in the Old Testament. That Joseph can
do what no one else can is taken as evidence that he has
the Spirit (note Pharaoh's comment in Gen 41:38, “Can we
find another like this?”). Joseph's experience of the Spirit,
therefore, is hardly presented as normative.

In response to Israel's complaining in the wilderness,
Moses cries out to Yahweh that he cannot bear the burden
of the nation alone (Num 11:14). In response Yahweh
instructs him to gather seventy elders (11:16), and He
says, “Then I will come down and speak with you there,
and I will take from the Spirit that is upon you and put [the
Spirit] upon them. And they shall bear with you the burden
of the people so that you will not bear it alone” (11:17).



After these things happen, we are told that “as the Spirit
rested upon them [wayhi kénGah ‘aléhem har(iah] they
prophesied, but they did not do it again” (11:25).
Apparently two of the seventy had stayed in the camp,2
but the Spirit also came on them with the result that they
prophesied (11:26). Commentators generally conclude
that the Spirit “rested upon” the seventy elders in order to
validate them as leaders of the nation.l That this
experience is limited to the seventy is apparent in the wish
that Moses expresses for the whole congregation to enjoy
this experience of the Spirit: O that all the people of
Yahweh were prophets, and that Yahweh would put His
Spirit upon them [*&1&éhem]” (11:29).1

After Yahweh declares to Moses that he will die and not
enter the land (Num 27:12-14), Moses asks Yahweh to
appoint a man to shepherd the people in his stead (27:15-
17). In response, Yahweh instructs Moses to commission
Joshua (27:18-19). The description of Joshua in Num
27:18 as “a man infon whom is the Spirit” ('i$ ‘dSer rliah
b0) echoes the description of Joseph in Gen 41:38. Once
again, this statement is made because the Spirit in/on
Joshua is what qualifies him to lead the people.l8 The
same point is made after Moses' departure: “Now Joshua
the son of Nun was filled with the Spirit of wisdom” (Deut
34:9).12 Joshua's experience of the Spirit is not portrayed
in these texts as a model for Old Testament believers in
general.



In the years between Joshua and King Saul, a
succession of judges led Israel. Their experience is
summarized in Judg 2:18: "And when Yahweh raised up
judges for them, Yahweh would be with ['im] the judge in
order to save them from the hand of their enemies all the
days of the judge”22 With several of these judges,
Yahweh being with them takes the form of the Spirit
coming on them to empower them. There is some variety
in the terminology used, but the different descriptions
generally overlap.

We are told in Judg 3:10 regarding Othniel that “The
Spirit of Yahweh was upon him” (wattéhi ‘alayw rdah
yhwh), and in 11:29 that “The Spirit of Yahweh was upon
[‘al] Jephthah.” Gideon's experience is described similarly
through the imagery of clothing, although some
uncertainty exists whether the Spirit clothed Gideon or put
on Gideon as a garment, that is, entered or filled him:
“The Spirit of Yahweh clothed [or “put on”] Gideon”
(6:34).2L Block understands Gideon's experience to be the
equivalent of Othniel's and Jepthah's in that the Spirit took
possession of them.Z Different expressions are used with
Samson: “The Spirit of Yahweh began to stir him” (13:25),
and “The Spirit of Yahweh rushed upon him” (Judg
14:6,19; 15:14; also used of Saul and David).Z In these
accounts, the coming of the Spirit empowers the judge for
a particular task,2 marking him out as distinct.2
Therefore, these passages do not lend support to the



notion that each individual member of the old covenant
remnant was indwelt by the Spirit.

When Samuel anoints Saul king over Israel (1 Sam
10:1), he tells him that, “the Spirit of Yahweh will rush
upon you” (10:6, the same expression used of Samson),
which is just what happens (10:10). This text does not
recount Saul's conversion (even though Samuel tells Saul
in v. 6 that he will be “changed to another man”).22 The
Old Testament speaks of the Spirit “rushing upon”
someone not to describe a conversion experience (e.g.,
the expression is not used of Abraham or Rahab), but
rather the Spirit's empowering leaders who will deliver the
nation. In view of the context, where Samuel has just
anointed Saul as king, and Saul promptly delivers the
nation (1 Sam 11:1-11), it seems clear that here Saul is
being marked out by the Spirit to lead the nation. The
expression occurs again in 11:6, suggesting that Saul's
earlier experience of the Spirit ceased when he finished
prophesying (see 10:13). When Saul needs to be
empowered anew, the Spirit rushed on him anew (11:6).
This may indicate that the Spirit did not continually indwell
Saul, but that Saul was periodically empowered by the
Spirit. The Spirit comes on Saul just as He came on
Samson. Further, just as the seventy elders prophesied,
Saul also prophesied (10:10-13).

Saul's experience of an evil spirit from God furnishes
additional evidence that the Spirit's “rushing upon”



someone was for temporary empowerment. The evil spirit
that tormented Saul came and went from him (1 Sam
16:23). At times the same phrase used for the Spirit of
Yahweh coming upon people is used of the evil spirit
coming on Saul. For instance, in 1 Sam 18:10, “"And an
evil spirit from God rushed to Saul.” This uses the same
verb as is used of Samson and Saul, but a different
preposition. It is identical, however, to the expression used
of the Spirit of Yahweh coming on David in 1 Sam 16:13,
“And the Spirit of Yahweh rushed to David from that day
forward.”

Further, Saul's reception of the Spirit is specifically
related to kingship. When Samuel anoints David to be king
and the Spirit rushes to him (1 Sam 16:13); we
immediately are told, "Now the Spirit of Yahweh had
departed from being with [mé&'im] Saul” (16:14). Then,
when Saul calls Samuel through the witch at Endor,
Samuel announces, “Yahweh has departed from upon you
[me'aleyka, see 10:6] .. and Yahweh has torn the
kingdom from your hand” (28:16-17). These two
passages seem to indicate that the kingdom belongs to the
one upon whom the Spirit rests.

When David is anointed king in 1 Sam 16:13, “the Spirit
of Yahweh rushed to David”Z An additional element,
however, distinguishes the description of the Spirit coming
on David from the description of the Spirit coming on Saul.
To the phrase “the Spirit of Yahweh rushed to David” the



words “from that day forward” are added. Since both
Samson and Saul are described as experiencing the Spirit
“rushing upon” them repeatedly (Judg 14:6,19; 15:14; 1
Sam 10:10; 11:6), it would seem that the experience was
ongoing in the sense that David continued to be
periodically empowered from the day of his anointing until
the end of his life. It does not seem, in other words, that
David lived in a continual experience of the Spirit being on
him mightily22 Yahweh stops being with Saul (1 Sam
16:14); now Yahweh is with David (1 Sam 16:18). The
Spirit is no longer rushing on Saul to empower him,
because now David is king (16:13).

This would seem to explain David's prayer in Ps 51:11
(Hb. 51:13), “"Do not take your Holy Spirit from me.” David
has witnessed the Spirit and the kingship being taken from
Saul when he sinned. He pleads that the same not happen
to him.2

In these instances, national leaders are empowered by
the Spirit for the position to which they are appointed. No
indication is given that those not appointed were indwelt
by the Spirit. Rather, the Spirit distinguishes these people
from the rest of the nation as He empowers them for the
task of leadership. These texts do not give evidence that
ordinary believers under the old covenant were indwelt by
the Holy Spirit.

Prophets



After the seventy elders prophesy in Num 11:25-26, the
next time the Spirit of God comes on a person and inspires
prophetic activity is in the case of Balaam. According to
Num 24:2-3, “the Spirit of God came upon him
[watthtalayw],22 and he lifted up his discourse and said
..." The Spirit came on Balaam with the result that Balaam
made true statements. The Spirit apparently did not stay
with Balaam indefinitely, nor did the Spirit bring about his
conversion since Balaam died making war on the people of
God (31:8), and the New Testament condemns him (Jude
11).

The Old Testament frequently asserts that prophets
were inspired by the Spirit.3l The New Testament is
aware of this phenomenon, even stating that the prophets
had the Spirit of Christ within them (1 Pet 1:11). Ordinary
believers, however, who were not prophets, tabernacle
craftsmen, kings, or the like, were not continually indwelt
by the Holy Spirit as individuals.22

Beyond the Spirit's empowering for “the performance of
a specific task or the exercise of an office” in the Old
Testament, some scholars question whether the
“indwelling transforming presence of the Spirit” is only a
new covenant believer's experience.32 The prophet Joel
spoke of a future outpouring of the Spirit in terms of a
universal gift of prophecy. No longer would the Spirit be
reserved for select prophets, but all flesh would
experience the Spirit and prophesy: sons, daughters, old



men, young men, male servants, and female servants
(Joel 2:28-29 [Hb. 3:1-2]). Joel spoke of an experience
that was not true in his day. Commentators understand
Joel's prophecy as pointing to the fulfillment of Moses'
wish that Yahweh would put His Spirit on all His people
(Num 11:29).3 Joel's words imply that in his day the
Spirit's work in individuals was limited.

This survey of passages indicates that even those who
were divinely selected and empowered by the Spirit for
special tasks or offices were not necessarily indwelt by the
Spirit. All the more would individual believers lack this
experience.2 Philo at least represents later Jewish
understanding during the Hellenistic period: “It is possible
that the spirit of God may remain in the soul, but that it
should remain forever is impossible” (Gig., 7 [28]). I am
not arguing, however, that the Spirit had no influence on
the people of God. In addition to the Spirit's working on
the people through the prophets (Neh 9:20,30), the pious
also prayed that the Spirit would lead them in
righteousness (see Ps 143:10, “Cause your good Spirit to
lead me on level ground.”). In the next section we
consider where the Old Testament indicates that God by
His Spirit dwelt under the old covenant.



The Dwelling of God in Israel

The Old Testament presents God as dwelling in
particular locations, not in individual believers. This
contrasts with the New Testament teaching that God no
longer dwells at particular places and instead dwells in
human beings (see John 4:21-24). Whereas old covenant
believers were lifted out of deadness in sin by the ministry
of the Spirit, the Spirit did not take up residence within
them in order to preserve them in faith. Though the Spirit
was not in Old Testament saints, He was with them. God
was with them by dwelling in the tabernacle and then the
temple, which made the place lovely (Ps 84:1 [Hb. 84:2]).

God's Dwelling Place

The Old Testament conceives of God as being present
with His old covenant people by dwelling in the tabernacle
and later the temple.2® Chapter six will show that these
concepts are foundational to the New Testament teaching
that believers in Jesus are the new temple, which is to say
they are indwelt by the Holy Spirit.

The Tabernacle. Yahweh declared to Moses, “let them
make for Me a sanctuary that I may dwell among them”
(Exod 25:8). In this statement God expresses His desire to
be sought and found at a particular place, and He
commands that His dwelling place be prepared.3Z He will



dwell in the tent the Israelites make for Him. Prior to this
statement about the tabernacle, earlier references to
God's house (Gen 28:17; Exod 23:19), mountain (Exod
4:17), or sanctuary (Exod 15:17) indicate that though God
cannot be geographically bound,3 there were certain
places where He could be met (see Num 17:4). When the
tabernacle was complete and Yahweh's glory filled it (Exod
40:34-38), all these various ways that God's presence was
communicated came together.3 In a real sense, “The
purpose for the exodus from Egypt was so God could dwell
in the midst of His people. The coming of God's glorious
presence into the newly constructed tabernacle forms the
climax of the Book of Exodus (40:34)."%

Yahweh's residence among His people in the tabernacle
not only provided them with access to His presence, it also
sanctified them. God's presence among His people
necessitates—and creates—clean and holy living, for, as
He declares, "I am Yahweh who sanctifies you” (Exod
31:13).4L As Craig Koester explains, “God's presence in the
tabernacle continued to remind Israel of His covenant with
them and of the importance of faithful obedience to His
commandments (Lev 26:9-13; Num 9:15-23)."% The texts
would have us conclude that God actually took up
residence in the tabernacle (Exod 40:34-35)2 and
continually dwelt there (40:36-38).%

The Temple. Deuteronomy 12 mandates that Israel was



to have one place of worship.22 Yahweh later chose the
threshing floor of Araunah in Jerusalem as the place
where He would place His name (2 Sam 24:16-25).%
Solomon built the temple (1 Kgs 5-9), the account of
which climaxes with Yahweh's glory filling the temple
(8:10-11) just as it had filled the tabernacle (Exod 40:34—
38). P. W. Comfort correctly notes, “In pre-A.D. 70
Judaism, the Temple represented the one place God had
chosen to be uniquely present among his elect people.”#

In the temple, Yahweh was present with His people. He
had promised, “I will dwell among [bétok] the sons of
Israel” (1 Kgs 6:13). Just as God's presence in the
tabernacle had a sanctifying influence on the people, God's
presence in the temple would incline the people toward
obedience.® At the dedication of the temple Solomon
prays, “May Yahweh our God be with us ['immand] as He
was with our fathers! May He neither forsake us nor
abandon us, that He may incline our hearts to Himself, to
walk in all His ways, to keep His commandments and
statutes and judgments which He commanded our fathers”
(1 Kgs 8:57-58). Solomon petitions Yahweh to incline the
hearts of the people to covenant faithfulness by means of
His presence with the people. In this context, as Solomon
prays at the dedication of the temple, Yahweh's presence
with the people takes the form of His condescension to
dwell in the temple.22

The construction of the temple was the apex of Israel's



national life. From this high point in her national history,
however, Israel plummeted into the likeness of her
neighbors. After the prominence of the temple in 1 Kings
5-9, its absence from the account from 1 Kgs 15:18 to 2
Kgs 11:3 is striking. The temple is not a part of the story
of the nation's decline. For some seventeen chapters there
is not one word about the place where Yahweh chose to
set His name.

The significance of the temple for Israel was such that
the later kings whose reigns are recounted in this
“deuteronomistic history” are evaluated partly on the basis
of their fidelity to the temple in Jerusalem. Although a king
could do what was right in the eyes of Yahweh and be
intolerant of idolatry, he could still be criticized if he failed
to remove the high places (2 Kgs 12:2-3; 14:3-4; 15:3-4,
34-35). These high places were probably not places
where other gods were worshiped, but places other than
the temple in Jerusalem where people sought to worship
Yahweh.22 This explains the Rabshekeh's taunt to the
people on the wall that Yahweh would not deliver them
because Hezekiah had taken away His high places and
altars (2 Kgs 18:22). Kings Jehoash and Josiah also are
commended for their concern with the condition of the
temple (2 Kgs 12:4-16; 22:4-7).21

The centrality of the temple is also evident in the
Psalms.22 References to Jerusalem, Mount Zion, and the
temple are so prominent in the Psalter that some



recognize a “theology of Jerusalem.”23 Yahweh dwells in
Zion (Ps 9:11 [Hb. 9:12]), He is in His holy temple, and His
throne is in heaven (11:4).3 Help comes from the
sanctuary, even from Zion (20:4 [Hb. 20:3]). To enter the
sanctuary is to enter God's presence, and doing so has a
sanctifying effect on old covenant believers (73:17).
Because Yahweh dwells there, one day in the temple
courts is better than thousands elsewhere (84:10 [Hb.
84:11]). Yahweh is enthroned upon the praises of Israel
(22:3 [Hb. 22:4]) because they praise Him in His sanctuary
(150:1). Indeed, the Psalmist considers himself blessed
because he will dwell in the house of Yahweh forever
(23:6).22

Jerusalem was precious to Old Testament believers
because the temple was there, and the temple was
precious to them because God was there. The association
between God and temple was so close that the people had
to be reminded that He also dwelt in heaven (1 Kgs
8:27,30). Jeremiah had to rebuke the people for forgetting
that they were to trust God rather than the temple, and
that it was not a magical charm guaranteeing their
protection (Jer 7:4,14-15).2 Nevertheless, once the
temple was completed, Israel was to worship Yahweh in
Jerusalem and nowhere else.Z

The Spirit in the Midst of the Nation



On a few occasions the Old Testament speaks of the
Holy Spirit being “in the midst of” or “among” the nation.
In view of what was seen in the previous section—that
Yahweh dwells among the people in the temple—it would
seem that Yahweh's Spirit in the temple is the referent of
these statements. Isaiah 63 and Haggai 2 will demonstrate
this point sufficiently.

Isaiah 63:11 recalls the deliverance of Israel from Egypt,
particularly the parting of the Red Sea: “Then He
remembered the days of old, of Moses and His people.
Where is the one who brought them up from the sea with
the shepherds of His flock? Where is the one who put in
the midst of it [b&qirbd]28 His Holy Spirit?” Isaiah declares
that at the time God delivered Israel at the Red Sea He put
His Spirit in the midst of the people. What is in view here
is not the Spirit taking up residence in individual Israelites.
In fact, a case can be made that the Holy Spirit in this text
may be the same as the pillar of fire and cloud that led the
people to the sea, then stood between the Israelites and
the Egyptians (see Exod 14:19-20). Both passages refer to
a certain angel. Exodus 14:19 tells us that the “angel of
God” (mal’ak ha’élohim) who had been in front of the
camp of Israel “moved and went behind them.” Then using
a clause type typically describing a subsequent event, we
are told, “Then the pillar of cloud moved from in front of
them and stood behind them.” So “the angel of God” and
“the pillar of cloud” appear to be distinct entities. Similarly,



Isa 63:9 speaks of “the angel of His presence” (mal‘ak
panayw), who delivered and redeemed Israel and then
lifted and carried them. But according to v. 10 Israel
“rebelled and grieved His Holy Spirit” (cp. Ps 106:33). 1t
seems that Isaiah is alluding to Exod 14:19, with Isaiah's
“angel of His presence” corresponding to the “angel of
God,” and “His Holy Spirit” in Isa 63:10-11 corresponding
to the “pillar of cloud” in Exod 14:19.

God's Spirit was in the midst of the nation because the
pillar of fire and cloud was there at the tabernacle (Num
9:15-16). God was with His people, but He was notin
them individually.22 In Exod 29:42-46 Yahweh promises to
“dwell among [ “in the midst of”] the sons of Israel” and to
“meet” with them at the tent of meeting. As Motyer states,
“The reference here is to the indwelling of the Lord
himself in the tabernacle.”®

Much later, following Israel's return from Babylonian
exile, Haggai's mission was to stir up the people to finish
rebuilding the temple. Although the rebuilt temple seemed
“as nothing” in comparison to the first temple (Hag 2:3),
Yahweh commanded the leaders to take courage and work
(2:4). He would not reject the rebuilt temple, but would
fulfill for the people the promises He had made to their
ancestors: "I cut a covenant with you when you came out
of Egypt, and My Spirit is standing in your midst [wér{ahi
‘omedet bétokékem]; do not fear!” Yahweh promised to fill
the rebuilt temple with glory, even greater glory than that



experienced by the first temple (2:7-9). Even though the
temple did not seem as great as the one built by Solomon,
Yahweh accepted it and would dwell in it even as He dwelt
in Solomon's temple. Furthermore, His Spirit was already
“standing” in their midst—not in each of them individually
—but just as He had been in their midst when He brought
them out of Egypt.8! Interestingly, the word for “pillar”
(‘ammdd) in such texts as Exod 14:19 is from the same
root (‘md) as the verb (‘amad) here translated “standing.”

Under the old covenant, God empowered certain
mediators of the covenant by His Spirit. Through these
leaders of the nation the Spirit ministered to the rest of
the people (e.g.,, Neh 9:30). By His Spirit, God took up
residence in the tabernacle and later the temple. God's
presence in the temple had a sanctifying, preserving effect
on Old Testament saints. The psalmist Asaph in Psalm 73
recounts how he was tempted to envy the wicked. He says
he found this wearisome (v. 16) “until I went into the
santuary of God; then I discerned their end” (v. 17).
Entering the temple preserved the psalmist from the sin of
betraying God's people by envying the wicked and thinking
that righteous living is in vain (w. 13-15). He was
preserved because through the presence of God in the
temple (w. 23,28) he was reminded that God will indeed
judge the wicked (v. 18). The awareness of God's
presence, mediated through the temple, motivated the
psalmist to persevere in faith.



Eventually, Yahweh's patience with His covenant-
breaking people ran out, and He cast off the city He had
chosen and the temple where He placed His name (2 Kgs
23:27). God abandoned His dwelling place in Israel (Jer

12:7), and His glory departed from the temple in
Jerusalem (Ezek 8-11).



The Promises of the New
Covenant

Several Old Testament texts speak of a future day when
God's people would have a greater experience of His Spirit
(Isa 32:15; 44:3; Ezek 36:27; 37:14; 39:29; Joel 2:28-
29).82 Jeremiah 31 does not refer explicitly to the Spirit,
but to a new covenant (Jer 31:31-32) that brings a new
location for God's law—not stone tablets in the temple, but
the hearts of God's people (31:33). Because Ezekiel 36:26
also speaks of a new heart given to God's people, that
passage is usually interpreted as conceptually parallel to
Jeremiah 31. It has been suggested that when Ezekiel
speaks of indwelling, he is not “predicting a phenomenon
here of which he had heretofore no personal knowledge or
experience.”® As a prophet, Ezekiel had an extraordinary
relationship with the Spirit (Ezek 2:2; 1 Pet 1:11). But had
Ezekiel already experienced what he was here
prophesying? Furthermore, had Ezekiel's audience
experienced anything like it? These two texts, Jeremiah 31
and Ezekiel 36, rather point to a day after the prophets
when God would no longer reside in the temple, but by His
Spirit He would dwell in His people.

Jeremiah 31:31-34

Jeremiah begins his oracle by placing it squarely in the



future, “Behold, days are coming .."” (31:31). With these
words Jeremiah alerts his audience that what follows is
what will take place, rather than what is taking place. As
Moshe Weinfeld states, “The prophecies which use these
introductory formulae are mainly associated with the
return of the captivity, with the rebuilding of Jerusalem,
and with the shoot of David ... as well as with vengeance
executed on the enemies of Israel.”# The remainder of
the verse declares that Yahweh will cut with the house of
Israel and the house of Judah a new covenant.

This new covenant is then distinguished from the Mosaic
covenant: “Not like the covenant which I cut with their
fathers in the day I took them by the hand to bring them
out of the land of Egypt” (v. 32).8 This new covenant is
needed because Israel broke the old covenant (v. 32b).
Verse 33 first describes the new covenant in terms of
what Yahweh will do, while the rest of vv. 33-34 describes
the result of the new covenant.

In v. 333, "This is the covenant which I will cut with the
house of Israel after these days,”® the futurity of the new
covenant is reiterated. Using old covenant imagery to
describe the new covenant, Yahweh states, "I will put my
Torah in the midst of them.” Then He clarifies in the
following poetic line, “and upon their hearts I will write it”
(v. 33b). The tablets of testimony on which the law was
written had been placed in the ark of the covenant, which



was kept in the tabernacle (later the temple), the dwelling
place of God (Exod 25:16; cp. 24:12; 40:20; Deut 10:5; 1
Kgs 8:9). The book of the Torah was later placed next to
the ark (Deut 31:26). But “Jer 3:16 promises that, in the
future, restored city of Jerusalem, the Ark will be
obsolete.”®Z As Weinfeld explains, “If we deny any need of
the ark of the covenant we naturally deny any need of the
tables of the covenant.”®

It appears, then, that the Torah will no longer reside in
the ark in the temple. Yahweh promises that the Torah will
have a new medium—no longer written on tablets but on
hearts, and a new home—no longer residing in the ark in
the temple but in God's people (Jer 31:33).22

Three results of this new covenant are then stated.
First, Yahweh will be their God and they will be His people
(Jer 31:33). Second, no longer will instruction in the
knowledge of Yahweh be necessary (v. 34a). And third,
iniquity will be forgiven and transgression remembered no
more (v. 34b). Since the responsibility of the priesthood
was to teach Torah,Z this verse implies that the new
covenant will render this function of the priests
unnecessary. No longer will the limited availability of
copies of the Torah prohibit access to God's word.
Furthermore, once sins are dealt with, an ongoing
sacrificial cult is no longer necessary (see Heb 9:6-10:18).
Dumbrell explains, “Forgiveness is normally granted in the
OT through the sacrificial system. ... In the context of Jer



31:34 for God ‘not to remember’ means that no action will
need to be taken in the new age against sin.”ZL As Keil put

it,

Under the old covenant the knowledge of the Lord
was connected with the mediation of priests and
prophets. ... Access to the Lord was denied to
individuals, and His grace was only obtained by the
intervention of human mediators. This state of
matters has been abolished under the new covenant,
inasmuch as the favoured sinner is placed in
immediate relation to God by the Holy Spirit.Z2

Indeed, “"When God writes the torah (‘law, instruction’) on
the people's heart, mediators are bypassed and the
limitations of written documents are superseded.”?
Jeremiah 31:31-34 does not explicitly state that the Holy
Spirit will indwell believers under the new covenant, but
there are hints in that direction. Just as the Torah was
formerly housed in the temple, it now will be housed in
individuals.Z? Just as the blessings of the knowledge of God
and the forgiveness of sins were mediated through the
priesthood at the temple, they will be experienced by all
believers under the new covenant (see 1 John 2:1-
2,20,27). These changes point to the people of God
becoming the replacement of the temple. This is the
newness of the new covenant, for it is precisely the
indwelling of the Spirit that constitutes the people of God



as His temple (see chapter six).

The charge of speaking against the temple was leveled
against Jesus, Stephen, and Paul (Matt 26:61; Acts 6:13;
21:28). Such charges may have arisen from the early
church's proclamation that the temple had been replaced
and was no longer essential for God's people. Whether or
not it was ever stated in precisely those words, the early
church did claim that all believers are indwelt by the Spirit
(John 14:17,23; Rom 8:9-11; 1 Cor 6:19) and serve as
the new temple (e.g., 1 Cor 3:16; 6:19), that Jesus had
put an end to ritual sacrifice (e.g., Heb 10:12), and that
through Jesus believers have direct access to God through
the Spirit (e.g., Heb 4:14-16; 10:22; 12:28; 1 John 3:24;
4:13). Such claims would have been offensive in the first
century milieu, particularly to those whose preeminence
was derived from their place at the temple.

Under the new covenant, God would not have a tribe of
priests ministering to the rest of His people, but His people
as a whole would be a kingdom of priests (see Exod 19:6;
1 Pet 2:9; Rev 1:6).22 In these respects it may be said that
there is discontinuity between the old and new covenants.
There is continuity, however, in that the Spirit has been
active in the lives of believers under both covenants.Z
That there were believers under the old covenantZ
demonstrates that the Spirit had an interior ministry in the
Old Testament.Z8 Consequently, although not indwelt, old



covenant believers had circumcised hearts (i.e., they were
regenerate).

Whereas Jeremiah places the writing of the law on the
heart in the future (Jer 31:31,33), he speaks of
circumcision of the heart as something some of his
contemporaries may have experienced: “Behold, days are
coming, declares Yahweh, when I will punish all those who
are circumcised in foreskin” (Jer 9:25 [Hb. 9:24]). Here
Jeremiah declares that Yahweh intends to punish those of
his contemporaries who have been circumcised and yet
their foreskin remains. This oxymoron could be rendered
“uncircumcised circumcised? and is explained in the
following verse to mean “uncircumcised of heart” (cp. Lev
26:41; Deut 10:16; 30:6; Acts 7:51; Rom 2:29).8 As
Woodbridge writes, “The limitations of the mere physical
act are underlined in Jeremiah 9:25-26. ... A Jew with an
uncircumcised heart is no different from a Gentile whose
nation practices circumcision."8L

In Jer 9:25-26, the “days” that “are coming” does not
refer, as in Jer 31:31, to the restoration of the people
after judgment, but to the coming judgment itself against
Jeremiah's contemporaries. Apparently they considered
themselves wise, mighty, and rich, and Jeremiah counters
that this is no ground for boasting. Rather, the one who
boasts should boast in knowing Yahweh (9:23-24 Hb.
9:22-23). But they have refused to know Yahweh, so
Jerusalem will be made a heap of ruins, and Jeremiah will



weep over the slain. Hard on the heels of the reference to
knowing Yahweh in 9:24 come the references in 9:25-26
to those whose hearts are uncircumcised. The sacking of
Jerusalem would result in exile (9:16). The destruction of
the city is a type of the eschatological judgment, but the
destruction would come in the near future. If this is
correct, the judgment that would take place during
Jeremiah's lifetime fell on those who were uncircumcised
of heart. If any of Jeremiah's contemporaries were to
“circumcise yourselves®2 to Yahweh and remove the
foreskins of your hearts” (4:4), that is, respond with faith
to Jeremiah's plea, they would constitute a remnant who,
though suffering in the judgment, would be saved through
it. Such a remnant seems to have survived the destruction
of Jerusalem in Jeremiah's day (see 23:3; 31:7; 40:11;
42:2,19). Whereas the writing of the law on the heart
replaced the law that was stored at the temple, the
spiritualization of circumcision does not hint at the
replacement of the temple in any way. But circumcision of
the heart does seem to result in the ability to love God and
live (Deut 30:6). This spiritual circumcision (circumcised
heart and ears) enables people to incline to Yahweh. In
Jer 6:10 Yahweh asks, “"Who shall I speak to or warn that
they might listen? Behold, their ear is uncircumcised, and
they are not able to pay attention [wélo’ y(keéll l1éhagsib].
Behold, the word of Yahweh has become a reproach to
them; they do not delight in it” An “uncircumcised ear”
indicates an inability to interest oneself in the word of
Yahweh. In chapter six, I will argue that the new birth



from above, i.e., regeneration, results in a new ability to
hear and believe, just as spiritual circumcision does. If the
believing remnant under the old covenant had the ability to
hear Yahweh's word and believe it, they had the same
ability given to those who are described by the New
Testament as having been “born again” or “made alive”
(John 3:3-8; Eph 2:5; 1 Pet 2:23). Further, it seems from
Jer 9:25 (Hb. 9:24) that those who were circumcised in
heart would be saved when the rest of the nation was
judged.

Circumcision of the heart appears equivalent to
regeneration, while the writing of the law on the heart
involves the indwelling of the Holy Spirit, making the
recipient into a spiritual temple. Whereas circumcision of
the heart was possible for Jeremiah's contemporaries,
writing the law on their hearts would await the
inauguration of the new covenant. Although the old
covenant remnant was not indwelt (God's Spirit, like His
Torah, was to reside in the temple), the old covenant
remnant was regenerate (they had circumcised hearts).
As A. H. Lewis writes, “"Therefore, we must conclude that
the Word of God used by the Spirit of God brought new life
to all who came to personal salvation under the old
covenant.”

At the very least, the overtones of indwelling in Jer
31:31-34 were set firmly in the future. This text does not
indicate that old covenant believers were indwelt.



Ezekiel 36:26—27

This section will focus on three points. First and most
important are the eschatological blessings promised in this
passage to Israel. Second, we will consider the suggestion
that the original audience might have understood Ezekiel
to say that Yahweh would put His Spirit back in the temple
after it was removed in Ezekiel 8-11. And third, I will
argue that v. 26 speaks of regeneration and v. 27 of
indwelling. These second and third items are interpretive
possibilities that may be helpful, although my thesis does
not depend on them. We begin with the indications that
the promises here are eschatological.

Ezekiel wrote as one who had been exiled (Ezek 1:1)
and granted a vision of the glory of God leaving the temple
(Ezek 8-11). Ezekiel 36 looks forward to the time Yahweh
brings Israel back from exile: “I will take you from the
nations, and I will gather you from all the lands. Then I
will bring you to your land” (36:24).

When they return to the land, they will naturally be
unclean, not only from their deeds but from having been in
Gentile territory. When Yahweh gathers them, however,
they will not need to cleanse themselves, for Yahweh
himself will do it: "And I will sprinkle clean water on you
that you may be clean. From all your uncleanness and
from all your idols I will cleanse you” (36:25). Here Ezekiel



is piling up allusions to various cleansing rites in order to
describe a divinely accomplished absolute or wholesale
cleansing of the people from sin.& Verses 28-30 speak of
the prosperous life that Yahweh will grant His people in
the fruitful land to which He will gather them. The nation
will repent (36:31), cities will be rebuilt (36:33), and
desolate land cultivated (36:34) like the Garden of Eden
(36:35; cp. Isa 51:3).

Ezekiel 36:26-27, then, is set in an eschatological
scene. Dumbrell puts it well, "While his emphasis is ...
slightly different to that of Jeremiah, the goal of Ezekiel is
certainly the same; the experience of new life within the
New Creation. This is the direction in which Ezekiel 36
heads, since in w. 28-38 we have a virtual return to the
garden scene of Genesis 282 The restoration of the
nation is in view in this text (see Ezek 37).88

When Ezekiel prophesied, the nation was in exile. God
had abandoned His dwelling place. But Ezekiel offered
hope to the people—their God would gather them back to
the land He gave them and put His Spirit back in their
midst. It seems possible that Yahweh's promise to put His
Spirit “in your [plural] midst” (béqgirbékem, 36:27) might
have been understood against the vision of God's glory
leaving the temple in Ezekiel 8-11. Not only does this
interpretation fit contextually, it also has grammatical
probability on its side. Each time this term, which is the
equivalent of “in the midst of you all,” occurs in the Old



Testament, it signifies something that is in the midst of the
community collectively rather than something that is in the
midst of each individual in the community.&Z Tt would be
remarkable if the uses of the form in Ezek 36:26 and 27
were the lone exceptions to this pattern of usage in the
Old Testament.

In this case, the Spirit being put “in the midst” of them
again could naturally be understood as Yahweh putting His
Spirit back into the temple He had forsaken. As Clements
writes, “In exile Ezekiel taught the people that Yahweh had
only temporarily withdrawn His presence and that he
would return to a new and rebuilt Jerusalem.”88 This is
supported from the near context, where Yahweh promises
that He will once again dwell among the nation.

I will cut a covenant of peace for them; it will be an
everlasting covenant with them. I will establish and
increase them, and I will put my sanctuary in their
midst [bétokam] forever. My dwelling shall be upon
them [‘@léhem]. I shall be their God, and they shall be
my people. And the nations will know that I am
Yahweh who sanctifies Israel, when My sanctuary is in
their midst [bétokam] forever (37:26-28).

We may add to these statements the vision of a new
temple (Ezek 40-48), which the Spirit of God once again
inhabits (Ezek 43:1-9).



Understanding the statement in Ezek 36:27, "And my
Spirit I will put in your midst,” as a statement that God will
return to the temple is supported by contrasting it with
Ezek 37:1-14. There, as Ezekiel records his vision of the
dry bones, he does not say that the Spirit goes “into the
midst of” or “among” the bones (with the prepositions
b&gereb or bétdk). 8 Rather, Ezekiel writes that the Spirit
goes into the bones. God says in Ezek 37:14, “I will put my
Spirit in you” (bakem; cp. also “in you,” bakem, in 37:5-6,
and “in them,” bahem, in 37:10).2 The use of the
preposition bé (“in/at/with”), as opposed to the compound
prepositions bégereb or bétok, seems to indicate that
Ezekiel is depicting the Spirit entering each individual set
of bones.

One wonders whether the Spirit being again in the midst
of the people would be read as indwelling were it not for
the New Testament. With Ezekiel's proclamation that
Yahweh will again have a sanctuary among the people
(37:26-28), and His concern for a new temple (see Ezek
40-48),2 it seems more plausible that he envisions God
returning to dwell among the people since God had
previously abandoned His temple (10:18).22

These promises, which Ezekiel declared while Israel
was in exile, were for the day when the exile was finally
over (36:24). There is a partial fulfilment of the promise
of Ezekiel 36:27 in Haggai 2:5, “and my Spirit is standing
in your midst”2 What Ezekiel's audience might have



expected—God dwelling in His temple in the midst of His
people—will ultimately be realized in the consummation:
“Behold the tabernacle of God is with men, and He will
dwell among them. And they will be His people, and God
himself, their God, will be with them” (Rev 21:3).24

Understanding Ezekiel 36:27 as a promise that God's
Spirit will return to dwell in the restored temple rather
than a promise that He will indwell each member of the
remnant is not essential to the thesis but fits
grammatically and contextually and offers intriguing
corroboration.

Nowhere in the Old Testament prior to Ezekiel is there
an indication that the Spirit's indwelling of each believer
was a known or expected phenomenon.22 Nor is there
evidence that any after Ezekiel developed a new idea he
introduced.2 But however Ezek 36:27 is to be applied, 2
the fact remains that these are eschatological promises.2
Therefore, Ezek 36:26-27 does not indicate that the old
covenant remnant was indwelt.

We must also consider the possibility that two works of
the Spirit are in view: that Ezek 36:26 speaks of a new
heart for God's people (cp. 18:31), whereas the following
verse refers to God's indwelling presence (whether in the
temple or in individual believers). Thus, in these two
verses it is possible to distinguish between regeneration



and indwelling.

Ezekiel is not promising one aspect of this prophecy
(36:26) to his contemporaries and locating the other
(36:27) in the future; both promises are future. It may be,
however, that the believing remnant among Ezekiel's
audience had experienced a heart change (circumcision of
the heart/regeneration, 36:26) and were rejoicing with the
Psalmist that God would dwell in the temple (Ps 132:7;
indwelling, Ezek 36:27), even if an experience of individual
indwelling was alien to them. These promises concern
what God will do for the people when the nation is
ultimately restored. My suggestion is that regeneration and
indwelling are presented here as separate, though
coordinate. Although a tenuous exegetical point, this view
is appealing and supports the thesis that old covenant
believers were regenerate but not indwelt.

The restoration of the nation will include the
transformation of its people. Through Ezekiel Yahweh
declares what He will do for the nation when He brings
them back:

26a) I will give to you a new heart,

26b) even a new spirit I will put in your midst.

26¢) I will remove the heart of stone from your flesh,
26d) and I will give to you a heart of flesh.

27a) My Spirit I will put in your midst;



27b) and I will cause you to walk in My statutes,
27¢) and you shall keep My judgments and do them
(Ezek 36:26-27).

Verse 26 seems primarily concerned with the gift of new
life to the individual. Verse 26a, “I will give you a new
heart,” is elaborated on in v. 26¢c-d. The gift of the new
heart is accomplished through the removal of the old heart
of stone and the provision of a heart of flesh. This gift of a
new heart seems conceptually parallel to the idea of heart
circumcision, but Ezekiel never employs the concept of
circumcision of the heart. It is difficult, therefore, to be
certain how these two metaphors relate to one another.
But Weinfeld states, “While the idea of the circumcision of
the heart does not occur explicitly in Ezekiel, it is embodied
in verses such as the following: ‘And I will remove the
stony heart out of their body, and will give them a heart of
flesh. (1119 3626)',@

Verse 26b is most likely in the same vein. The “new
spirit” referred to there is not necessarily Yahweh's Spirit
("My Spirit”) referred to in v. 27a, but a new spirit in the
sense of a new attitude (see Num 14:24). This point is
commonly recognized by translations, which leave the “s”
on “spirit” in v. 26 lowercase while capitalizing the “s” in v.
27 (ESV, HCSB, NAS, NIV). As many interpreters agree,
the parallelism between “new heart” and “new spirit” in v.
26 is a decisive indicator that the two concepts are
synonymous.l® This parallelism is highlighted by the
chiastic arrangement. The word order in v. 26a-b is verb-



noun, noun-verb (reflected in the literal translation
above).1% Verse 26b, then, can be interpreted in view of
v. 26a. The “new spirit” is not Yahweh's Spirit being
placed in each individual restored Israelite. Rather, God
will grant a new heart and a new attitude to the people.1%2
As noted above, we are not far from the circumcision of
the heart, which can be likened to regeneration. Weinfeld
states, “Ezekiel ... described the process of Israel's
regeneration in a distinctly ritualistic manner. God
sprinkles clean water on Israel and purifies them before
He gives them a new heart.”193

Along with the gift of a new heart and a new spirit, Ezek
36:27 describes the gift of Yahweh's presence. Though the
temple was abandoned and the nation was exiled, Yahweh
here promises that when the nation is restored they will
once again experience His Spirit dwelling among them.1%4
On this reading of the passage, v. 26 speaks of something
like regeneration, while v. 27 speaks of something like
indwelling. This observation is born out by the grammar of
the two statements. In v. 26, the people receive the action
of the verb—they receive a new heart and a new spirit. In
V. 27, Yahweh's Spirit receives the action of the verb—He
is placed “among” the people. Both of these promises are
for the future, but just as Israel experienced God's
presence as He indwelt the temple, perhaps they also
experienced a heart change akin to, if not the same as,
regeneration.



Those who agree that all people are dead in trespasses
and sins (Eph 2:1) will agree that anyone who exercises
faith in God must have been lifted by God out of that dead
and unresponsive condition.!®2 The Gospel of John treats
this enabling as a new birth from above. I will argue below
that this ministry of the Spirit is not limited to the new
covenant (see the discussion of John 3 in chapter six). By
contrast, John limits the reception of the Spirit to the age
after Jesus is glorified (7:39; see chapter five).



Conclusion

This chapter has argued that the Old Testament does
not present believers as indwelt by the Holy Spirit.
Covenant mediators such as national leaders, craftsmen of
the tabernacle and temple, and prophets had
extraordinary experiences of the Spirit. The Spirit came on
such people to differentiate them from the rest of the
nation and empower them for their task. The Old
Testament presents God dwelling among ancient Israel by
His Spirit in the temple.1% Finally, the promises of a new
covenant in Jeremiah 31 and Ezekiel 36 do not indicate
that old covenant believers were indwelt by the Spirit.

Since the Old Testament contains no clear statement
that all old covenant believers were individually indwelt by
the Holy Spirit, 1 the argument that old covenant believers
were indwelt by the Spirit must be made from the New
Testament.1% Chapter five of this study will argue that
according to John 7:39 believers would not receive the
indwelling Spirit until Jesus was glorified.22 In chapter
four we will consider John's teaching on the Spirit more
generally.
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Chapter 4

THE SPIRIT IN JOHN



Introduction

Before considering specific aspects of Johannine
pneumatology, this chapter will survey references to the
Spirit in the Gospel of John as a framework for later
discussions. The present chapter will discuss all of the
references to the Spirit in John.! First, each reference to
the Spirit in John 1-12 will be briefly discussed, leaving
more detailed discussion of several of these passages to
subsequent chapters. This material will be treated under
three headings: the Spirit and the Messiah; the life-giving
Spirit; and the sphere of the Spirit. The next topic is the
eschatological gift of the Paraclete. This second section
will explore the meaning of parakl€tos, especially through
an exegesis of the Paraclete passages in the farewell
discourse (14:15-17,26; 15:26; 16:7-11,13-15), and will
finally take up the question of when, according to John, the
eschatological gift of the Paraclete is given and received.



The Spiritin John 1-12

The first twelve chapters of John's Gospel contain
statements about the Spirit and His ministries in salvation
history. Since the reception of the Spirit in relation to
salvation history will be the focus in chapters five and six,
the reader will be referred to those later discussions. This
section will merely outline John's teaching about the Spirit,
first as He relates to the Messiah, then as life-giver.
Finally, we will discuss those references that indicate there
is a “sphere of the Spirit.”

The Spirit and the Messiah

The first mention of the Spirit in the Gospel of John is
found in John 1:32-33.2 The Spirit's descent on Jesus
signifies to John the Baptist that Jesus is the Messiah. The
Ebionite and Adoptionist heresies held that Jesus was
ontologically altered when the Spirit descended on Him.
The Spirit does not change Jesus ontologically, however,
for before Jesus was anointed with the Spirit at His
baptism He was the Word, who was God (1:1-3) and
became flesh (1:14).2 Not only does the Spirit remain on
Jesus (1:32-33), He also empowers Him to speak the
word of God (3:34).2 Jesus, speaking by the Spirit, speaks
words that are spirit and are life (6:63). When the Spirit
comes, He will glorify Jesus (16:14), accomplished by His



ministry to the world and to believers. Jesus will also
baptize with the Spirit (1:33).

The Life-giving Spirit

Three texts in John connect the Spirit with the creation
of new life. In His conversation with Nicodemus, Jesus
announced the need for new birth (3:3), corrected
Nicodemus's mistaken notion that physical life was in view
(3:4-5), and said,2 "What has been born from the flesh is
flesh; what has been born of the Spirit is spirit” (3:6). In
these words physical life is contrasted with new life by the
Spirit. Nicodemus is not to be surprised by the necessity of
new birth (3:7). The Spirit's activity is like the wind: “Thus
it is with all who are born of the Spirit” (3:8). The new
birth (3:6,8) is contrasted with natural birth, which results
in life in the flesh (3:4,6), while the new birth by the Spirit
is necessary for entering the kingdom of God (3:3,5).8

Later in the Gospel of John, Jesus will again speak of the
life-giving ministry of the Spirit: “The Spirit is the one who
makes alive; the flesh profits nothing. The words that 1
have spoken to you are spirit and are life” (John 6:63).
This life is one that only the Spirit can give “flesh” cannot
aid in bringing it about (cp. 3:6).

The Sphere of the Spirit



The Gospel of John seems to envision a distinct “sphere
of the Spirit” Z Jesus declared, “What has been born of
the Spirit is spirit” (3:6), and “The words that I have
spoken to you are spirit and are life” (6:63). That which is
born of the Spirit and is thereby spirit is contrasted with
what has been born of flesh and is flesh (3:6). Jesus'
words, which are life, contrast with the flesh, which
“profits nothing” (6:63). In both cases “flesh” seems to
refer to the natural order of things, whereas “spirit”
corresponds to the order of things that are “from above.”
When Jesus says, "My words are spirit” (6:63), He means
that they belong to the sphere of the Spirit rather than that
they communicate the Spirit,8 though perhaps the two
concepts are not mutually exclusive. Jesus' words belong
to the sphere of the Spirit, and the Spirit takes Jesus'
words and makes people live (6:63).2

As Bernard states, “The prjuata [rhémata] of Christ are
words of God (8% 178), and as such belong to the sphere
of spiritual realities.” 12 Similarly, Schweizer states,

If 3:6 speaks of yewn@ijval €k Tol nveUpatog [“being
born from the Spirit”], 3:3 and 1:13 speak of
yewnerjval Gvwlev [“being born from above”] or £k
Beoli [“from God”], €ivar €k Toli Beol [“being from
God”] is contrasted with €ival €k TGv katw [“being
from below”], €k ToU diaBoiou [“of the devil”], ék Tol
Koapou [“of the world”], and similarly yeyewnpuévov ék



ToU nvelpaTog [“having been born of the spirit”] is the
opposite of yeyevwnuévov ék Tol Tiig oapkog [“having
been born of the flesh”], 3:6. nvelpa [“spirit”], Gvw
[“above”], Beo¢ [“God”] are thus equivalent on the
one side, odpg [“flesh”], katw [“below”], diGBoAog
[“devil"], kdopoc [*world”] on the other.11

This “sphere of the Spirit” helps us understand how true
worshipers worship “in spirit” (4:21-23). Local worship,
whether in Jerusalem or on Mount Gerizim, will be
replaced by worship “in spirit and in truth” (4:24). This is
not likely a reference to the human spirit,22 any more than
the truth is human truth. Rather, “spirit” refers to God's
order as contrasted with the natural order, and “truth”
refers to that which corresponds to God's reality. “Truth”
also alludes to Jesus, who is the truth (14:6), and to the
Spirit, who is the Spirit of truth (e.g., 14:17).L2 Jesus'
demand that we “worship in spirit and in truth” should not
be taken as a reference to the beginning of genuine
worship, for worship at the place Yahweh chose to set His
name was divinely sanctioned in the period prior to the
coming of the Messiah (see Deut 12:5). Rather, Jesus
meant that local worship would be replaced by worship
that takes place in the Spirit's domain, namely, in spirit
and in truth. Jesus' words to the Samaritan woman in
John 4 provide the foundation for the “strong
consciousness of living in the realm and time of the Spirit
[that] permeates every aspect of early Christian faith and



practice."”’2

Thinking in terms of the sphere of the Spirit also sheds
light on the statement in John 4:24 that “God is spirit.”
There is no consensus on what this text means. Morris
says it means “God's essential nature is spirit” and that it
probably alludes to “the life-giving activity of God.”1 Jesus
does not seem to be refuting a material conception of God,
but rather explaining that the sphere of the Spirit is the
sphere of God, as contrasted with the earthly sphere to
which localized worship corresponds.iZ Because God is of
the sphere of the Spirit, His true worshipers must worship
Him in @ manner that corresponds with that same sphere.

The sphere of the Spirit being described here could be
in view in John 3:5 when Jesus says, “Unless one is born
from water and spirit ...” This could be a reference to
distinct elements: (1) water, and (2) the Holy Spirit, but
“water” and “spirit” are both governed by the same
preposition, indicating that they are to be taken together. 1
If birth from water and from the Holy Spirit—as distinct
entities—were in view, we might expect a different
grammatical construction. As it is, “water and spirit” form
a hendiadys, two elements designating the same reality.
The new birth, as described in this phrase, is a birth that
is sprinkled clean, as the reference to water indicates, 2
and it is from the life-giving Spirit, as the reference to
spirit indicates. Carson writes,



In short, born of water and spirit (the article and the
capital 'S’ in the NIV should be dropped: the focus is
on the impartation of God's nature as ‘spirit’ [see
4:24], not on the Holy Spirit as such) signals a new
begetting, a new birth that cleanses and renews, the
eschatological cleansing and renewal promised by the
Old Testament prophets.... It appears that individual
regeneration is presupposed.22

When Carson says, “the focus is on the impartation of
God's nature as ‘spirit,” rather than “on the Holy Spirit as
such,” he appears to see regeneration but not indwelling
in John 3:5, with which I agree.

One final reference to the sphere of the Spirit could be
found in John 7:39. There John explains that those who
had believed in Jesus had not yet received the Spirit, “For
it was not yet spirit.” In this instance, however, because
the reception of the Spirit by those who have believed in
Jesus is at issue, this statement probably refers to the
giving of the Spirit rather than to the sphere of the Spirit.
Thus, the idea is probably not so much, “the sphere of the
Spirit was not yet in effect,” as it is “the Spirit was not yet
given,”2

Morris takes John 7:39 as a reference to “the era of the

Spirit,” but it appears that he is slightly off the mark when
he writes,

Tha winarde T havun randarad Vik wine nak vuak Cririt ara
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usually understood to mean ‘as yet the Spirit had not
been given’ ... The trouble with such translations is
that the Spirit had been given, and there was a Spirit.
John has spoken of the Spirit as coming down on
Jesus (1:32), and he has said that Jesus would
baptize with the Spirit (1:33).2

The problem with Morris's explanation is that John is
speaking of “the Spirit, whom those who had believed in
Him were about to receive” (7:39). Neither the Spirit's
existence nor Jesus' reception of the Spirit is in view. The
sense in which the Spirit is yet to be given is that believers
are about to receive Him at the glorification of Jesus. Read
in light of John 14:17 and 20:22, it seems that the
reception in view is reception of the indwelling Spirit (see
the argument for this in chapter five). When we compare
what comes before Jesus (no mention of the Spirit
indwelling all members of the remnant) with what comes
after Him (references to believers being indwelt, see Rom
8:9-11; 1 Cor 6:19), this understanding is confirmed. But
Morris is correct to emphasize that after Jesus is glorified,
the era in which the Spirit will be received will ensue.

Summary

In the first twelve chapters John teaches that the Spirit
anointed and empowered Messiah Jesus to speak the
Word of God (1:32-33; 3:34). The Spirit gives new life



(3:6,8; 6:63), and the Spirit's domain is contrasted with
the domain of the natural order of things apart from God
(3:6; 4:23-24; 6:63).



The Eschatological Gift of the
Paraclete

In the farewell discourse, Jesus referred to the Spirit as
ho parakiétos four times (John 14:16,26; 15:26; 16:7).2
The choice of this word has occasioned considerable
discussion. To gain a clearer understanding of the word
“Paraclete” (paraklétos) as John uses it, we will consider
relevant lexical and background information and then how
the word is used in John's Gospel. Finally, we will try to
determine from the Gospel when the glorification of Jesus
takes place and the eschatological gift of the
Paraclete/Spirit is received by believers.

Lexical and Background Considerations
for the Meaning of ho parakletos

Lexical considerations. We will attempt to establish
the meaning of paraklétos by considering its morphological
derivation and then looking at pertinent uses. Finally, we
will examine suggestions as to how it should be translated
in the farewell discourse.

Although the Greek word paraklétos serves as a noun, it
is formally a verbal adjective related to the verb
parakaled, “I encourage.” Some understand its meaning in
light of the perfect passive participle (paraklémenos,



“having been encouraged”) of parakaled.2 Thus the word
has a passive nuance with a meaning such as “one called
alongside.”® In secular usage paraklétos seems to have
carried judicial overtones. Thus, LS] offers “legal
assistant” and “advocate” as appropriate glosses when
used as a noun.Z

It has been argued, however, that “although the form of
the word ... points to a probable passive sense ..., an
active sense ‘Counselor, ‘Comforter’) [sic] cannot
altogether be excluded.”28 Furthermore, the lexicon claims
that “the pass[ive] idea of napakekAjoBai [“to have been
encouraged”] retreated into the background, and the
active idea of napakaA€iv [“to encourage”] took its
place.”2

The lexical range of parakaled includes the sense, “call
to one's side.” It is reasonable, then, to consider the “one
called to another's side” as the parakletos. But the verb
parakaled can also mean “appeal to,” “implore,” and
“comfort/encourage,”2? and the verbal adjective may have
assimilated these meanings, for an advocate before God is
presumably appealing to God on behalf of the one He
represents (see m. Abot 4:11). Those who seek to counsel
someone in distress are presumably seeking to comfort
and encourage (see Aquila and Theodotion on Job 16:2).
J. G. Davies argues that "it is reasonable to hold that the
term napdkAntog must derive its primary significance from



the meaning of napakaAelv ... irrespective of voice.”3t

This does not solve the problem, however, for some
hold that “none of the possible meanings of parakalein,
either active or passive, squares precisely with the various
functions attributed to the Paraclete in the Gospel.”32 The
use of the word in 1 John 2:1 ("We have an Advocate
before the Father”) fits what most expect the word to
mean.3 The use of the word in the farewell discourses,
however, points more in the unexpected direction of
“Counselor” or “Comforter” (see particularly John 14:16 in
view of its context).

The Rabbis adopted the word paraklétos as a loanword
(péraglét), and in their literature it “always denoted an
advocate before God” (e.g., m. ‘Abot 4:l).2* The lexicon
states, “In the few places where the word is found in pre-
Christian and extra-Christian literature] ... it has for the
most part a more general sense: one who appears in
another's behalf, mediator, intercessor, helper” 32
Regarding the translation “helper,” Philo says that God
employed no helper (paraklétos) in the work of creation
(Philo, Opif., 6 [23]).

Other uses of the word point to its being understood in a
more active sense (“comforter,” “counselor”). Both Aquila
(fl. ca. AD 130) and Theodotion (late second century AD)

translate the phrase “troublesome comforters”



n

(ménahdmé ‘amal) in Job 16:2 as “paracletes
(paraklétoi).2¢ Here the plural renders a Hebrew term
(plural piel participle) that can mean “comfort” (nhm).3Z In
view of the fact that two translators, Aquila and
Theodotion, render this term (ménahém, piel participle of
nhm, which used substantively means “comforter”) as
“paracletes,” it is curious that Brown should write, “The
closest study has not yet produced a Hebrew or Aramaic
title for which paraklétos is clearly a translation.”3€ To the
contrary, paraklétos is clearly a translation of the Hebrew
participle ménahém. Even if the translations of Aquila and
Theodotion were influenced by Christian usage,3 this
nevertheless indicates that early in the second century AD
the word paraklétos could carry the nuance of “comforter”
in the Middle East (Aquila was active in Jerusalem,
Theodotion in Ephesus?),

This evidence from Aquila and Theodotion receives
relatively little attention in the literature on the Paraclete.
Behm calls this occurrence of the word “unusual in Jewish
usage,” says that it is “an exception which the history of
the word alone can hardly explain,” and appeals for
support to the conjecture of Johannine influence made by
Hastings.2X However unusual the usage may seem, the
possibility exists that the word was in common use with
the meaning of “comforter,” even if it has only survived for
us in these few instances. Both Aquila and Theodotion
found it appropriate, and “for at least parts of the Hebrew



Bible, a translation very similar to Theodotion's was
already in use in the firstt century B.C.E."#2

It could be that the use of the word in John with
overtones of “comfort” gave it a connotation it had not
previously enjoyed.®2 1t is difficult to know whether or not
Christian usage decisively influenced the word's range of
meaning. From the translation of Job 16:2, and the
common understanding that the word bears the nuance of
“comforter” in the farewell discourses, it seems unwise to
insist on always translating the word according to its
morphologically passive form, viz., as “advocate” or the
like.# Without more evidence, it is difficult to be more
precise regarding the nuances carried by the word
parakletos, but the word was used to denote
comforters/counselors (Job 16:2, Aquila and Theodotion).

Origin [AD c. 185-253/4] seems to have been the firstt
interpreter of John's Gospel to understand paraklétos as
“comforter” in the farewell discourse and “advocate” in 1
John 2:1.% James Hastings provides a helpful summary of
the way the word has been interpreted,

(1) The Old Latin has Advocatus in the Ep[istle] in all
copies; in the Gospel there is variation between
Advocatus ... and Paracletus or Paraclitus* ...

(2) The Syriac versions seem to have retained the



original word ‘Paraclete’ everywhere.... (3) The
Arabic, Ethiopic, and Memphitic versions also retain
‘Paraclete!  The Thebaic has ‘Paraclete’ in the
Gosp[el], but in the Ep[istle] ‘One that prayeth for us’
... (4) The Vulg[ate] has Paracletus... in the Gosp[el]
and Advocatus in the Ep[istle]. (5) Wyclif and Purvey
translated the Vulg[ate] Paracletus into ‘Comforter’ in
the Gosp[el] and retained ‘Advocate’ ... in the Ep[istle]

Luther likewise has ‘Troster’ in Jn and
‘Fursprecher’ in 1 In. Then Tindale also adopted
‘Comforter’ in the Gosp[el] and ‘Advocate’ in the
Ep[istle], and these translations have come down
through all the Eng[lish] versions...”%

Hastings demonstrates that, while the term was often
simply transliterated, many translations have distinguished
between the nuances of the word in the Gospel and in the
Epistle. The following modern English translations offer
additional examples:

\I\E SV: Go,.?pel: Epistle: “Advocate.”
Helper,
\l:i CSB: GOSBeI: Epistle: “Advocate”
Counselor
KIV: Gospel: e ”
“Comforter,” Epistle: “Advocate.
NAB Gospel: i "
“Advocate,” Epistle: “Advocate.




NAS: Gospel: Epistle: “Advocate.”
“Helper,”

NIV: Gospel: Epistle: “One who speaks...in our
“Counselor,” defense.”
"‘\U B: GOSpe,I,: Epistle: “Advocate.”

Paraclete,
"‘\l kov: Gespel: Epistle: “Advocate.”

Helper,

NRSV: Gospel: L w "
“Advocate,” Epistle: “Advocate.

REB: Gospel: Epistle: “One who will plead our
“Advocate,” case”

RSV: Gospel:

i . N 7
“Counselor,” Epistle: “Advocate.

Transliterations of the word are now far less common, for
in these eleven translations only the NJB opts to do so. The
NAB, REB, and NRSV reject the sense of
“comforter/counselor” and opt for identical translations in
the Gospel and the Epistle. The other eight translations
distinguish between uses in the two books.

Various equivalents have proposed to capture the
word's range of meaning. Wycliffe's choice of “comforter,”
which some find “weak and misleading,”# should be
understood as in Wycliffe's day: “its first meaning, like the
Latin con-fortare (from con intensive prefix, and fortis
‘strong’), is to strengthen.”%2 But “Comforter” in terms of
consolation, has been supported by J. G. Davies and U.



B.Miiller.22 Some prefer “Helper;” 2L and Snaith has argued
for ™Convincer, i.e. He who convinces men of the things
of God, and accomplishes in them a change of heart.”32
Morris prefers “friend” if the legal background of the term
can be kept in view.23 Others think that “advocate/
intercessor” is best.2 Dunn regards the RSV's “Counselor”
as “both sufficiently precise and sufficiently
comprehensive.” Johnston asserts, “The most useful
word in English to cover all the meanings of the Greek
napdkAnTog is the word ‘representative’” 22 C. K. Barrett
believes that “exhortation” shades into the meaning of the
word from its relation to parakalein.2Z Because of these
shades of meaning, some argue that, like other terms
(e.g., apostle, Christ, deacon), the transliteration Paraclete
should be brought over as a loanword,2 although others
reasonably claim that this term is “neutral and
meaningless, unless the G[ree]k background is known.”22

Some scholars have maintained that the notion of
“comfort” only arises from the context of the farewell
discourses in John.22 The idea of comfort/consolation,
however, seems to be supported by the evidence adduced
by Davies,® as well as the translation of Job 16:2 by
Aquila and Theodotion, although Aquila and Theodotion
are later than the Gospel of John. The Gospel of John is
generally dated no earlier than AD 60 and no later than AD
95. Aquila's translation was probably complete by AD 150.
If Jesus spoke in Aramaic and the word paraklétos was



selected by John in the latter half of the first century AD, it
is not inconceivable that he and Aquila were using the
word at about the same time with the connotation of
“comfort.”

In summary, translating the word as “comforter/helper”
in the farewell discourses and as “advocate/intercessor” in
1 John 2:1 seems firmly entrenched in modern
translations. In view of the contexts in which paraklétos is
employed in the farewell discourses, its use at Job 16:2,
and the way the Rabbis employed the term, this is
acceptable.®2 Because “comforter/counselor” does not
cover all the functions ascribed to the Paraclete in the
farewell discourse,®® transliterating the word would
perhaps be preferable. This would identify its use as a
title.% Those who bear titles often do things that are not
encompassed by the definition of the word used as their
title (see e.g., “the secretary of state”). The nature of
translation is such that no translation is perfectly
transparent but will always require explanation at various
points (thus providing strong motivation for pastors and
teachers to be competent in biblical languages). We now
turn to consider the concepts and motifs suggested as
influences on John's understanding of the Paraclete.

Background considerations. The Johannine Paraclete
passages have been explained through recourse to
Mandean Gnosticism;®2 the Qumran literature;
combinations of Old Testament, Qumran literature, and



Zoroastrian Literature;%Z various themes from the Old
Testament and InterTestamental literature; 8  the
Johannine community;% or the actions?? and even wordsZt
of Jesus himself. Some of these explanations are more
illuminating than others, and not all deny that Jesus is
speaking of the Spirit of God who actually exists.

In response to these suggestions, Rudolph
Schnackenburg wisely declares, “The search for a
completely unambiguous derivation of the term
[paraklétos] has to be abandoned, although considerations
based on the history of traditions and influences exerted
by the environment can certainly be taken into account.”2
Herman Ridderbos's conclusion is similar, though more
specific in its focus on John: “For the specific use and
meaning of the name ‘Paraclete’ in John 14-16 we are
dependent on the texts themselves and cannot base our
conclusions on representations and figures in other
sources.”2 D. M. Smith likewise writes, “The surest guide
to understanding the Paraclete is the description of its
functions in the Gospel itself”Z% Following the advice of
these statements, we turn our attention to the Paraclete
passages in John's Gospel, providing further background
information as necessary.”2

Johannine Considerations
for the Meaning of ho parakletos



The Paraclete fulfills a variety of functions in the Gospel.
He provides the disciples with the experience of God's
presence (14:15-17); He teaches them (14:26; 16:13-
15); He testifies to Jesus (15:26); He convicts the world
(16:7-11); and in all this He glorifies Jesus (16:14).

Jesus delivers His farewell discourse to disciples who
are troubled by Jesus' announcement that He is leaving
and they cannot follow Him (13:33,36).2 Peter claims he
is ready to die with Jesus (13:37), but Jesus announces
that Peter will soon deny Him (13:38). Nevertheless, Jesus
commands His disciples to trust in God and in Him
(14:1),Z and He gives them reasons they can trust
Him.Although He is leaving, He will prepare a place for
them and will return for them (14:2-3). Because they
know Him, they also know the Father (14:4-11). The
disciples will continue Jesus' work, do even greater work
than He has done, and enjoy greater access to God in
prayer because Jesus goes to the Father (14:12-14). It is
here that we meet the first Paraclete passage (John
14:15-17), assuring the disciples that they will continue to
experience the divine presence.

Divine presence in John 14:15-17. In Jesus'
presence the disciples enjoyed the presence of God. In
John 14:9 Jesus had said, “"He who has seen me has seen
the Father” Here He assures them that the Paraclete will
come to them so that they will forever enjoy the divine



presence in a deepened way (14:16-17).

If the disciples love Jesus,2 they will keep His
commands, and He will petition the Father to send them
the Comforter, the Spirit of truth. At this point in the
Fourth Gospel, with Judas gone, we have every indication
that these disciples do love Jesus. They have confessed
that He is the Messiah (1:41), that He is the one of whom
Moses wrote (1:45), and that He is the Son of God (1:49).
They saw His glory and believed in Him (2:11), they
trusted His intentions even when He was in questionable
circumstances (4:27), and when others departed they
realized they had nowhere else to go, for He had the
words of eternal life (6:66-68). They had believed and
come to know that was the holy one of God (6:69).
Although faltering, these disciples have followed Jesus into
danger (11:16; 13:37).2 They confess their belief that He
has come from the Father (16:30), and Jesus affirms that
belief (17:8). These are good grounds for thinking the
disciples love Jesus.

In addition, in John 14:17 Jesus contrasts the disciples
with the world, saying that they already know the Spirit of
truth, the Paraclete, because He remains with them. Later
(14:21-24) Jesus will explain that their loving obedience is
the reason He will reveal (emphanizd) himself to the
disciples and not to the world. It seems, therefore, that
when Jesus says to the disciples “If you love me” in 14:15,



the evangelist means for his audience to understand that
the disciples do love Him (see 16:27, “For the Father
himself loves you, because you have loved me and have
believed that I came from the Father”).8

The condition, “If you love me,” has a twofold
consequenced! consisting of two future indicative verbs
linked by “and”;: “you will keep my commands; and I will
petition the Father ..” That is, the consequence of the
disciples' love for Jesus is something the disciples will do—
keep His commands—and something Jesus will do—ask
the Father to send another Paraclete.

Failure to recognize the grammar prompts J. J.
Suurmond to write, "I cannot accept the interpretation that
a moral life is prerequisite for the reception of the Holy
Spirit.... I therefore take the condition ofv 15 to mean that
one must be willing to love and obey Christ, before the
ministry of the Spirit-Paraclete can be fully operational in
one's life.”8 Suurmond wrongly attributes the gift of the
Spirit to “a moral life,” for Jesus did not condition the Spirit
either on morality or on “willingness” but on love, which
will be manifest in obedience/ morality. I contend that this
desire comes from regeneration, and that the disciples
had already experienced new birth by the Spirit. The same
misreading prompted the editors of the NASB to introduce
a paragraph division, omit the “and,” and insert a subtitle
between John 14:15 and 14:16. Leaving out the word
“and” makes v. 16 begin “I will ask the Father ..” Such



moves alleviate possible theological tension, but they fly in
the face of the grammar of the passage.

The disciples will keep the commands of Jesus because
they love Him, and He will ask the Father to give to them
another Paraclete because they love Him. The Father's gift
of the Paraclete comes not as a result of the disciples’
love, but of Jesus' request. The request will not be made
because they keep His commands, but because they love
Him. Nor will they keep His commands because they will
have the Spirit (although that thought is consonant with
New Testament teaching elsewhere; see Rom 8:1—4).8
According to this passage, the disciples will obey Jesus
because they love Him, not because they have the Spirit. It
seems, therefore, that Jesus assumes the disciples are
able to love Him (see 16:27) and obey Him (14:15) even
though they are yet to receive the Spirit (see 7:39).

The Gospel of John has been clear to this point that no
one is able to come to Jesus unless the Father draws him
(6:44,65), and that “everyone who does sin is a slave to
sin” (8:34). If the disciples can love Jesus and keep His
commandments, it is because they have been drawn to
Jesus by the Father and freed from sin by the Son (8:36).
Many assume that enabling an individual to believe is
equivalent to an individual's reception of the indwelling
Spirit.8 But John 7:39 speaks of people who had been
enabled to believe in Jesus but had not yet received the



Spirit. Similarly, in this passage the disciples are assumed
to be able to love and obey Jesus before they receive the
Spirit. The grammatical connection between John 14:15
and 16 demonstrates the need to recognize that
regeneration and indwelling are separate ministries of the
Spirit. The disciples are able to love Jesus because they
have been regenerated, though they are yet to receive the
Spirit. If regeneration and indwelling are not separated,
this text becomes very difficult to interpret because of its
grammar.

Jesus tells the disciples in John 14:15-17 that the Spirit
will be given to those who love Him. Their ability to love
Jesus comes from the enabling new birth by the Spirit
(John 3:3-8). This regeneration then manifests itself in
love for Jesus, which results in obedience. Thus John
14:15-17 fits with John 7:39, where those who have
believed (i.e., those who have been born again) are
described as those who are about to receive the Spirit.

The purpose of the Father's gift of the Paraclete is “that
He might be with you forever” (14:16). The reason for the
Paraclete's coming is that they might continue to enjoy
God's presence forever.& As Barrett correctly concludes,
“The Spirit is given in order that the divine presence may
be with the disciples continually ..”8 Jesus is giving His
disciples reason to trust Him (14:1) and so tells them that
they will continue to experience God's presence (14:15-



17, 20-23).

The identity of “another Paraclete” (allon paraki€ton) in
v. 16 is given by the appositional phrase beginning v. 17,
“the Spirit of truth” (to pneuma tés alétheias). Most
scholars agree that “Spirit of truth,” “Holy Spirit,” and
“Paraclete” are all used to designate the Spirit of God in
John.& Most also agree that the designation “another
Paraclete” implies that Jesus has served as a Paraclete for
the disciples8 and that it is because of His departure that
He will ask the Father to provide for them “another
Paraclete.”

The phrase, “the Spirit of truth” (14:17) is used by John
three times to designate the Paraclete—14:17, 15:26, and
16:13.2 As Morris rightly states, “Clearly truth is very
closely associated with the Godhead.”2L Jesus claimed to
be the truth (14:6) and declared that those who worship
the Father must worship Him in truth (4:23-24). In his first
epistle, John reminded his readers that “The Spirit is the
truth” (1 John 5:6). The phrase “the Spirit of truth” has
been interpreted by some to mean “the Spirit who
communicates truth,”22 or “the Spirit who bears witness to
the truth which is Jesus’2 The genitive case is flexible
enough to allow for such translations, and since in the
immediate context the Spirit teaches truth (14:26; 16:13)
this is certainly true, whether or not this is what Jesus
meant by the phrase. Since the stress in 14:15-17 is not



on the Spirit's teaching but on the Spirit's abiding presence
with and in the disciples, 2 the phrase probably refers
more broadly to the Spirit as closely associated with truth.

Some have suggested a direct relationship between the
Spirit of truth in the Gospel of John and the Testament of
Judah and the Qumran Scrolls.22 Because of the vastly
different contexts, the theological differences, and the
impossibility of establishing that Jesus or the fourth
evangelist ever endorsed these documents, a genealogical
relationship between the Gospel of John and either the
Testament of Judah or the Qumran Scrolls cannot be
established. 2 Although the expressions are similar, the
contexts make clear that the same concepts are not in
view. As Barrett states,

T. Judah 20.1, 5 ... which is sometimes quoted, is not
relevant, since the ‘spirits' seem to be the good and
evil ‘inclinations.” This applies also to the spirits of
truth and wickedness ... in I QS 3.18f,; 4.23. The
Spirit of truth ... in 1 QS 4.12 is ... an agent of
cleansing, not of instruction, and there is nothing to
connect the Prince of lights (... I QS 3.20) with the
Paraclete.2Z

At the same time, Beasley-Murray correctly observes that
“these citations illustrate the familiarity of these notions in
contemporary Judaism,”2 and C. M. Pate believes that



“the similarities between the DSS and the NT are due ... to
their common parent tradition (the story of Israel) but
presented from antithetical perspectives.”22 The likelihood
is that Jesus is using terminology that is current with his
contemporaries to present his view of the true “Spirit of
truth,"100

Jesus can be understood as defining a new concept for
the disciples on this occasion. He introduces the Paraclete
and immediately places the phrase “the Spirit of the truth”
in apposition to “another Paraclete” in order to define who
the Paraclete is. The phrase “the Spirit of the truth” is then
immediately defined as well for the disciples. They are told
that the world is not able to receive the Spirit of the truth
because it neither sees Him nor knows Him (14:17a). By
contrast, the disciples know the Spirit of the truth because
He abides with them and will be in them (14:17b-c).2% In
the Gospel of John the Spirit has come down on Jesus to
remain on Him (1:33), so it seems that by being with
Jesus the disciples are with the Spirit.

Jesus tells the disciples that by virtue of knowing Him
they know the Father (14:7). In 14:17 Jesus tells them
that by knowing Him they also know the Spirit. “He will be
in you” refers to the anticipated reception of the Spirit
(7:39) whom the world will not receive. As Carson states,
“There are peculiar ways in which the Spirit of truth
remains with them already, and will be in them following
Jesus' glorification.”92 In John 14:15-17 Jesus introduces



the other Paraclete to His disciples as a word of
encouragement to stimulate their trust (14:1).

Teaching in John 14:25-26; 16:12—-15. In these
texts, the Spirit's teaching ministry is prominent. The
overall thrust of the farewell discourse is to comfort the
disciples in light of Jesus' announced and imminent
departure. He has assured them that God's presence will
continue with them and take on a new level of intimacy
(14:15-24). In John 14:25-26 Jesus connects the
Paraclete's ministry with His own.12 Just as the Paraclete
will be not only with them but also in them (14:17), so
also the Paraclete will teach them all things (14:25-26).
The text begins with Jesus' words, “These things I have
spoken while remaining with you” (14:25),1% referring
primarily to what Jesus has said in this farewell discourse,
although things Jesus said on other occasions may also be
in view.

The words par' humin mendn in 14:25 echo par’ humin
menei in 14:17, connecting the Paraclete's presence with
the disciples in 14:17 to Jesus' presence with them in
14:25, supporting the claim that the Spirit is with the
disciples in 14:17 because the disciples are with Jesus,
who has the Spirit without measure (3:34). Brown notes
that the phrase “while remaining with you” is “an unhappy
reminder that Jesus' time with His disciples is running
out."103



In 14:26, Jesus says, “But the Paraclete, the Holy Spirit,
whom the Father will send in my name, will teach you all
things and will remind you of all that I myself spoke to
you” (14:26). The teaching ministry of the Paraclete is
presented as superior to that of Jesus because the
Paraclete will teach them “all things” and will remind them
of “everything” that Jesus said (14:26). The Paraclete's
ministry is set clearly in the future.l% Jesus again
identifies this “Paraclete” with the Holy Spirit,X% whom the
disciples would know from the Old Testament (Ps 51:11;
Is. 63:10,11): “But the Paraclete, the Holy Spirit—the
Father will send Him in My name” (14:26). This sending
will fulfill Old Testament promises as well as Jesus'
request (14:16). The sending of the Paraclete in Jesus'
name not only links the sending to Jesus' request but also
supports the claim that the Paraclete comes to continue
Jesus' ministry.198

The Paraclete's ministry to the disciples both goes
beyond and is limited by Jesus' ministry. On the one hand,
the Paraclete would teach the disciples “all things”
(14:26), and so the disciples would know more from the
Paraclete's teaching than they knew from Jesus' teaching
(see 1 John 2:27). On the other hand, “all things” is
immediately qualified by the words, “and He will remind
you of everything I myself spoke to you” (14:26; see 8:31-
32). Brown regards the last two lines of 14:26 (teach all
things, remind what I said) as synonymous parallelism.122
John shows throughout his Gospel that the Paraclete



indeed exercised this ministry among the disciples by
noting that the disciples later understood things that were
not understood when Jesus spoke them (2:22; 12:16;
14:26; 20:9).110 The Paraclete's ministry of teaching “all
things” to the disciples most likely amounts to His teaching
them the truth about Jesus and the significance of what
Jesus himself taught (see 2 John 9). The Spirit's teaching
went beyond what Jesus taught only in that it deepened
their understanding of what He said.

Jesus' statements in John 14:25-26 are closely
paralleled by those in 16:12-15,111

John 14:25-26 John 16:12-15
v. 25- “These things I |v. 12- “Still many things I have
have spoken to you while|to say to you, but you are not
remaining with you. able to bear them now.
V. 26-But the Counselor,
the Holy Spirit—the
Father will send Him in
My name—uwill teach you
all things and remind you
of everything I have told
you.

v. 13-When the Spirit of truth
comes, He will guide you into all
the truth. For He will not speak
from Himself, but He will speak
whatever He hears. He will also
declare to you what is to come.

v. 14-He will glorify Me, because
He will take from what is Mine
and declare it to you.




v. 15-Everything the Father has
is Mine. This is why I told you
that He takes from what is Mine
and will declare it to you.
What may be implicit in John 14:25-26, that Jesus had
limited what He told the disciples because of their inability
to understand, is made explicit in 16:12. They had trouble
understanding what He did tell them, and now the reason
for that is made plain: their abilities are limited. Their
limitation, however, is not the world's inability to “know"” or
“see” the Spirit (14:17), but is a function of their location
on the salvation-historical time line (note 16:12, “you
cannot bear them now [arti] “ and “whenever [hotan] the
Spirit of truth comes” in 16:13).112
As in 14:25-26 the Paraclete will teach more than Jesus
taught; in 16:12—13 He will “guide them into all truth” and
speak of “things that are to come,” including things they
are yet unable to “bear” 13 Jesus again speaks of the
Paraclete asto pneuma tés alétheias (16:13). Although
(as above) the genitive could be rendered “the Spirit who
communicates truth,” supported by the immediately
following phrase, “He will lead you into all truth”
(16:13),1% it may be better to leave the genitive un-
interpreted since the context clearly supplies that nuance.
In view of 1 John 5:6 (“the Spirit is the truth”), more may
be intended by the phrase to pneuma t€s alétheias than
merely that the Spirit communicates truth.

The explanation given (note the explanatory gar“for”) of



the whole truth into which the Spirit will lead the disciples
is that the Spirit will not speak “from Himself” (i.e., on His
own); rather, He will speak what He hears (16:13). This is
just the way that Jesus Himself has spoken—not “from
Himself” but what He has heard (12:49-50).112 The Spirit
will also declare to the disciples “what is coming” (ta
erchomena, 16:13).116 The Spirit's proclamation should be
understood in light of the rest of the New Testament. As
Holwerda writes,

The task of the Spirit to teach all things, to lead into
all the truth, and to declare the things to come is
essentially one: the Spirit reveals the meaning of the
Heilsgeschichte, the meaning of the saving events,
past, present, and future. The Spirit reveals to the
disciples the meaning of the work of the historical
Jesus, the exalted Jesus, and the Jesus who is to
come. The proper commentary on this work of the
Spirit is the New Testament itself.11Z

Jesus declares the purpose of the Paraclete's ministries:
“He will glorify me.”1!8 The Paraclete, He says, would take
“from what is mine” (ek tou emou) and proclaim it to the
disciples (16:14). This genitive phrase refers to what the
Father and the Son “have” (echei, “he has,” in 16:15).
There could also be a sense in which ek tou emou means
“from the things concerning me.” The Paraclete glorifies
Jesus by proclaiming to the disciples what the Father and



the Son “have"—including the significance of the things
that Jesus said and did.1l2 When the Spirit reminds the
disciples of all that Jesus said to them (14:26), He is taking
what belongs to Jesus and declaring it to the disciples
(16:14). F. F. Bruce concludes, “We are no doubt intended
to infer that the Gospel of John provides a prime example
of the fulfillment of this promise.”20

In John 14:25-26 and 16:12-15 the Paraclete's teaching
ministry is prominent. He continues Jesus' own teaching
ministry ("in Jesus' name”), but He also goes beyond what
Jesus taught (“all truth”), while remaining focused on what
belongs to Jesus and the Father (16:14-15). By teaching
the disciples the meaning and significance of what Jesus
said and did, the Spirit makes known to them what they
did not understand during Jesus' ministry, namely, how it
is that the cross is glory (13:31-33). Thus Jesus claims,
“He will glorify me” (16:14).12L

Testimony in John 15:26. Having continued to discuss
the intimacy of relationship that will continue even after
His departure (15:1-17), Jesus warns His disciples that
they will be received as He has been received (15:18-25).
Some will accept them (15:20b); others will reject them
(15:20a). To reject Jesus is to reject the Father (15:23).
In spite of the reality that Jesus, and by implication those
who carry His name, will be hated (15:25), testimony to
Jesus will continue (15:26-27). The remaining occurrence
of paraklétos in John 15:26 reaffirms and refines what we



have seen in the other texts.

The coming of the Spirit as a future event is specified by
the initial clause, “When the Paraclete comes.”2 As
before, “the Paraclete” is identified as “the Spirit of the
truth.” But whereas in 14:26 the Father sends the Spirit in
Jesus' name (also 14:16), in 15:26 Jesus sends the Spirit.
There is no tension here (see 10:30).12 Just as Jesus is
sent and given by the Father (e.g., 3:16-17), so the Spirit
is given and sent by the Father and the Son. That the
Spirit goes out from the Father shows that, like the Word
(1:1-2), the Spirit was (and is) with the Father. 12 That
the Spirit goes out from the Father being sent by Jesus
(15:26) is another indication of the unity of purpose and
action between the Father and JesusiZ and shows that
Jesus has at His disposal all that belongs to the Father
(see 13:3; 16:14-15). The Spirit's mission would be to
testify to Jesus, as the Baptist (1:15), the woman at the
well (4:39), the Father (5:32), Jesus' works (5:36), the
Scriptures (5:39), Jesus himself (8:18), and the crowd
(12:17) had done.

As the Spirit taught the disciples the meaning of Jesus'
words and actions, he glorified Jesus. The Spirit's
testimony to Jesus would teach the disciples, but the
testimony was not only directed at the disciples. Just as
the other testimony in John is experienced both by those
who accept and reject Jesus, so the Spirit's testimony



would be experienced both by believers and by the world.
The disciples also would testify—the implication being that
their testimony was not to each other but to outsiders.
This testimony was met by either rejection or acceptance,
as Jesus warned them (15:20; see 1:11; 14:17). Just as
the Spirit's testimony to the disciples was related to his
teaching them, so the Spirit's testimony to the world is
related to his ministry of conviction.

Conviction in John 16:7—11. Jesus continues to
confront the sorrow that has filled the hearts of His
disciples (16:6). Jesus' declaration that His departure
would benefit them must have sounded absurd (16:7a).
The explanation is that Jesus' departure is necessary for
the Paraclete to come to them (16:7b). Indeed, if Jesus
does not go away the Paraclete will not come.l2 His
coming, however, is not only for their benefit. The
Paraclete’'s ministry of convicting the world (16:8-11)
seems to be the natural result of His testimony to Jesus
(15:26).1Z Just as the Paraclete replaces Jesus as the
disciples' teacher (14:25-26), He replaces Jesus as the
witness against the world.128

In John 16:8-11, Jesus describes one aspect of the
Paraclete's better ministry, that of convicting the world.
The object of the verb elenxei (“he will convict”) is ton
kosmon (“the world” in v. 8). It is the world that is
convicted here; strengthening the disciples in their

convictions is only secondary.12



The nature of the action in view seems relatively clear
from the use of this verb, elenchd, and from related
expressions elsewhere in John's Gospel (the verb is also
used in 3:20 and 8:46). In John 8:46 Jesus asks, “Which of
you convicts me concerning sin?” (tis ex humon elenchei
me peri hamartias). Syntactically, John 16:8 and 8:46 are
parallel—verb, object, prepositional phrase:

elenxei ton kosmon|peri hamartias
He will convictithe world |concerning sin
elenchei me peri hamartias!39
convicts me concerning sin

In John 8:46 Jesus is not asking that someone convince
Him that He is wrong; He is challenging His hearers to
demonstrate His culpability or guilt. The only other use of
this verb in John is in 3:20 (see 7:7).33L There too the verb
has to do with the demonstration of culpability not with
persuasion. It would seem likely, then, that the verb has to
do with the demonstration of culpability in John 16:8.132
The three prepositional phrases identify three points on
which the world will be convicted.132 In each case the
same preposition peri is used, which the lexicon explains is
used (with an object in the genitive) “to denote the object
or pers. to which (whom) an activity or esp. inward
process refers or relates.” After verbs expressing such
ideas as “charging, judging, censuring, punishing,



praising,” including elenchd, it means “on account of,
because of, for, concerning."&1 The world will be
convicted concerning sin, concerning righteousness, and
concerning judgment (16:8).13 These three prepositional
phrases are elaborated on in 16:9-11. The explanation of
the world's conviction is given in parallel statements
containing a clause showing why the world is guilty (each

introduced by the word “because,” a causal hoti).13¢

First, the world will be convicted concerning sin because
it does not believe in Jesus (16:9). “"The one who believes
is not condemned; but the one who does not believe has
already been condemned, because he has not believed in
the name of the only begotten Son of God” (3:17-18; cp.
1:10). The Paraclete will convict the world of the sin of
unbelief (16:9). In John, the sin of not believing in Jesus
results in condemnation (3:18).

Second, the Paraclete will convict the world “concerning
righteousness, because I go to the Father and you no
longer see me” (16:10). John 16:8 and 16:10 are the only
two uses of dikaiosuné (“righteousness”) in the Gospel of
John. Jesus stated in John 5:30 that His judgment is
righteous (dikaios). He challenged those questioning Him
to make a righteous judgment (7:24) and addressed the
Father as “righteous Father” (17:25).33Z It may be that the
world is “convicted concerning righteousness” (16:8,10)
because of its failure to make a “righteous judgment”
(7:24; cp. 5:30).18 It is better, however, to understand



“righteousness” in 16:8,10 in view of the hoti clause. Thus
“righteousness” is bound up with Jesus going to the
Father.

Jesus' departure to the Father refers to the cross.13
Jesus goes to the Father, and the disciples will no longer
see Him (16:10), then “again in a little while you will see
me” (16:16). The disciples will see Jesus again after His
resurrection, when their grief will be turned to joy (16:20).
Conversely, at His death the world will rejoice (16:20).

The righteousness (or rather lack of righteousness)
concerning which the world is convicted here is
righteousness that is made known when Jesus goes to the
Father and His disciples no longer see Him.140 Jesus'
departure to the Father is His glorification/exaltation, but
in John, Jesus is glorified when He is crucified. Earlier in
John Jesus declared, “"When you lift up the Son of Man,
then you will know that I Am” (8:28). Here Jesus appears
to say that when His enemies crucify Him, it will become
apparent who He truly is. It is a small step from this
absolute “I Am” statement to the manifestation of
righteousness.

When Jesus is crucified, true righteousness is put on
display for the world to behold. The cross is glory and
righteousness because there the supreme worth of the
Father is made known (13:31-32). Jesus said, “Father, the



hour has come. Glorify Your Son that Your Son may glorify
You ... And now glorify Me, Father, with Yourself, in the
glory which I had with You before the world was” (17:1,5).
The cross makes plain that only the Son can satisfy the
Father's offended holiness. That the Son is able to satisfy
the demand of the Father's holiness exalts the Son. That
the Father's holiness requires one who shared His pre-
incarnate glory (17:5), one who possessed life within
Himself (5:26), indeed, one who was God (1:1), exalts the
Father. Thus it is that Jesus can say, “Now is the Son of
Man glorified, and God is glorified in Him. If God is glorified
in Him, God will also glorify Himself in Him, and He will
glorify Him immediately” (13:31-32).14L The Paraclete will
convict the world concerning this righteousness.

Third, the Paraclete will convict the world “concerning
judgment [krise0s], because the ruler of this world [ho
archon tou kosmou toutou] has been judged” (16:11). Just
after Jesus declared that the hour had come for the Son of
Man to be glorified (12:23), He also declared, “Now is the
judgment [krisis] of this world; now the ruler of this world
[ho archon tou kosmou toutou] shall be cast out” (12:31;
see Rev 12:7-12). Based on the parallel expressions in
John 12:31 and 16:11, the judgment in view in 16:11
appears to be the cross. At this judgment, the ruler of this
world has been condemned (16:11) and cast out
(12:31).12 Jesus triumphed over the ruler of this world at
the cross, and the Paraclete will demonstrate to the world
its culpability with reference to the cross. As Brown writes,



“In condemning Jesus the world itself was judged.”43

These three prepositional phrases are therefore related
as follows: the world's chief sin is failure to believe in
Jesus (3:18; 16:9); the world will be convicted by the
display of the righteousness of God and Christ on the cross
(16:19);1# the judgment in view is also the cross (16:11).
The world stands condemned by the righteousness
manifested in God's judgment of sin at the cross because
it has not believed in Jesus.2¥2 The Paraclete will show the
world its culpability— that it stands guilty for not believing
in Jesus. The judgment at the cross typifies the judgment
that is to come (see Rev 20:2,10-15). If the world
continues in its rejection of Jesus, it will face judgment on
the last day and be condemned by the righteousness of
God and Christ seen at the cross.

This understanding of the relationship between
righteousness and judgment in John 16:10-11 fits with the
explanation of John 16:12—-15 above. The disciples at this
time cannot bear the message of the cross (16:12). But
when the Paraclete comes, He will take these things
concerning Jesus and the Father and proclaim them to the
disciples, thus leading them into all truth (16:13-15). It is
in this sense that the Paraclete will glorify Jesus (16:14),
by teaching the disciples the truth about the cross (16:13-
15) and applying to the world the salvation purchased at
the cross (16:8-11).



Brown suggests, “The idea that the world is to be
convinced by the Paraclete contradicts the statement of xiv
17 that the world cannot accept the Paraclete.”146 But two
pieces of evidence indicate that members of the world can
be convicted, repent, and become believers in Jesus. First,
Jesus came for the world to be saved through Him (3:18);
and second, the disciples were given to Jesus out of the
world (17:6). Jesus does describe the disciples as not
being of the world (15:19; see 14:17), but in view of John
17:6 this seems to signify that He regards them as having
been converted from the world—they have experienced
new birth (3:3, 5; 5:24-25; 6:63-69). With regard to the
ministry of the Spirit-Paraclete Holwerda rightly concludes,
“The convicting of the world by the Paraclete has two
results: viz. conversion and judgment.”1#Z All the world
experiences the convicting ministry of the Paraclete. Some
are converted, and like the disciples, come out of the
world (see 15:19; 17:6). The rest are not converted but
condemned.

So the Spirit will teach the disciples (14:26; 16:13-15),
testifying particularly about Jesus.1#8 The Spirit-instructed
disciples will then join the Spirit in testifying to Jesus
(15:26-27), and the testimony to Jesus given by the Spirit
and the disciples will convict the world of the sin of not
believing in Jesus (16:8-9) and of its guilt in rejecting the
righteousness manifested at the cross (16:8,10). The
testimony will also show the world that it is wrong and
stands judged before the cross, where its ruler was



condemned (16:8,11).142 Some will receive this testimony;
others will reject it (see 15:20). In all this, the Spirit will
glorify Jesus (16:14).

The Eschatological Gift

At several points we have noted the temporal markers
John uses to designate when the Paraclete would be
received by believers. This is perhaps most prominent in
John 7:39, where John explains that the Spirit was not yet
given because Jesus was not yet glorified, and 16:7,
where Jesus states that only if He goes away will He send
the Paraclete to the disciples.t22 The question this section
seeks to explore is when, according to John, the Spirit-
Paraclete is given. The answer to this question rests on
two other questions: first, according to John, when was
Jesus glorified? Second, exactly what happened in John
20:22 (sometimes called the Johannine Pentecost)?

The Paraclete and the glorification of Jesus.
References to Jesus' glorification/exaltation in John are
references to the cross.l2 When Jesus declares in John
12:23, “The hour has come for the Son of Man to be
glorified,” He clearly refers to His impending death at the
cross (12:24,33-34). When Judas leaves to betray Him,
Jesus declares, “Now is the Son of Man glorified” (13:31).

It seems clear that in the statements of Jesus' departure



in John both the cross and the ascension are at times in
view.132 It does not seem, however, that John “works to
show the unity of the diverse events of ‘the hour” in the
sense that he “has a clear motive for bringing the Spirit
into Easter” 153 Nor is it “arbitrary to insist that because
Jesus was glorified in His death and resurrection, the
bestowal of the Spirit on Easter Sunday was that gift
indicated in 7:39.”1% John is able to distinguish between
the glorification of the cross and Jesus' ascension when he
desires to do so. The departure of the cross is in view
when Jesus acknowledges that sorrow has filled the hearts
of His disciples (16:6). The cross is still in view as Jesus
speaks of the world rejoicing and the disciples mourning
(16:20). But when He speaks of the disciples' sorrow being
turned to joy, resurrection is in view (16:20).

Jesus' appearances after the resurrection show that He
has already been glorified.122 He says to Mary that He has
not yet ascended (anabaind, 20:17), not that He has not
yet been glorified. Also, He possesses a changed body that
can enter a room whose doors are shut (20:19).12¢

When John asserts, then, that the Spirit is not given until
Jesus is glorified (7:39), He is speaking of Jesus' death
and resurrection. As Burge explains, "The prerequisite
departure of Jesus does not refer to his necessary
absence when the Paraclete appears. It refers to the
preliminary death and glorification of Jesus for which the
Spirit must wait (7:39)."1Z



The Paraclete and John 20:22. On the evening of the
resurrection, 128 Jesus met His followers in a locked room,
showed them His wounded hands and side (20:20), and
twice bestowed on them His peace (20:19,21). The
second time, He added, “Just as the Father sent me, I also
send you.” Then He “exhaled” and said to them, “Receive
the Holy Spirit. If you forgive the sins of someone, they
have been forgiven; if you retain the sins of someone, they
have been retained” (20:22-23).

This episode has three main components: Jesus sends
the disciples just as the Father sent Him (20:21); Jesus
“exhales™22 and says, “Receive the Holy Spirit” (20:22);
and Jesus gives the disciples authority to forgive and retain
sins (20:23).1% It would seem natural to understand this
text as Jesus sending the disciples and supplying them
with the promised Spirit that they might accomplish the
task He gives them.

Some interpreters view this account as John's version of
what Luke depicts taking place fifty days later on the day
of Pentecost in Acts 2.181 Others believe John depicts a
“parabolic anticipation” or “symbolic pre-figuration” of
what would happen on Pentecost fifty days later. 162 Sti|
others suggest that the disciples received the Spirit in
different ways on both occasions.i83 I will present
evidence for this last position.



If John were read by persons with no knowledge of the
events in Acts 1-2, there would be little question as to
when the Spirit was given and received. The Spirit would
be given after Jesus was glorified in His death and
resurrection. Jesus appears to His disciples in a risen,
glorified body. He then breathes on them and says the
words, “Receive the Holy Spirit” (20:22).1% The natural
conclusion would be that the Spirit-Paraclete was given to
the disciples by Jesus on resurrection day as recorded in
John 20:22.163

I will argue that both John 20:22 and Acts 2 happened
as described. There is no need for tortuous
“harmonization” or exegetical gymnastics.1% Here we will
briefly discuss the relationship between the baptism in the
eschatological Spirit, the filling of the Spirit, and the
eschatological indwelling of the Spirit. A more thorough
discussion, focusing on Acts, can be found in Appendix 3.

John knows the word “baptize” (see John 1:33), but he
does not use that word to describe what happened on the
day of resurrection. When Luke describes the
Spiritbaptism that took place fifty days later in Acts 2, he
states that the disciples were “filled” (2:4, using the verb
pimplémi). The disciples were “baptized” in the Spirit on
the day of Pentecost (see Acts 1:5), but all “fillings” are
not “baptisms.” Baptisms in the Spirit happen only in Acts
2, 8, 10, and 19. There is no indication that the other
“fillings” in Acts (see the use of “fill,” pimplémi, in Acts



4:8,31; 9:17; 13:9) were also regarded as “baptisms.”
Regarding the “filling” in Acts 4:31,F. F.Bruce comments,
“While this was a fresh filling of the Spirit, it could not be
called a fresh baptism. 162

These baptisms do not happen at every conversion.
Luke records at least fifteen conversion accounts in Acts,
and not one is described as a baptism in the Spirit (see
Acts 2:41,47; 4:4; 5:14; 6:7; 8:12-13,36-37; 9:35,42;
13:48; 16:5,14,31-34; 17:11-12; 18:8). After Jesus'
glorification, believers are indwelt at conversion, but the
indwelling presence of the Spirit should not be equated
with the powerful, dramatic, visible, audible manifestation
of the Spirit that Luke depicts in these “baptisms” in the
Spirit. Each time a baptism in the Spirit occurs, it marks
divine approval of a significant movement in the church's
advance.1®8 In Acts 2 the church is brought into the open
for the first time. In Acts 8 the age-old breach with
Samaria is healed. In Acts 10 Gentiles are brought into the
church without circumcision. And in Acts 19 believers in
the prophets of Israel are shown that they must believe in
the one to whom the prophets point.18 These instances of
baptism in the Spirit are not recorded to show what
happens at conversion. Nor are these “baptisms”
necessary for indwelling, for Luke seems to show people
who are “full of the Spirit” (using plérés/plérod, not
pimplémi; see 6:5; 7:55; 11:24; 13:52), whom he has not
shown being “baptized” in the Spirit.



Luke reserves the word pimplémi, “fill,” to describe
occasions of Spirit filling for empowerment. The use of the
word pimplémi is significant for this discussion because
both Peter and Paul are “filled” multiple times in Acts (see
2:4; 4:8,31; 9:17; 13:7). Being “filled” by the Spirit for a
task, therefore, can happen repeatedly and is not
presented as an ongoing state. This “filling” is akin to what
was experienced by certain persons in the Old Testament.
The enabling of certain individuals in the Old Testament is
not unlike what happens when Paul and Peter are “filled”
for inspired proclamation in Acts (see Exod 28:3; 31:3;
35:31; Deut 34:9, where the verb empimplémi, “fill,” is
used to translate the Hb. verb mal€’).

We have claimed that when Peter, for instance, was
“filled” anew in Acts 4:8 he was not “baptized” anew. Nor
does it seem that these “fillings” where the word pimplémi
is used are to be equated with the reception of the
abiding, indwelling Spirit that only takes place after Jesus
has been glorified (John 7:39; 14:16-17; 20:22), for
again, why should that experience be repeated?
Therefore, we may conclude that the indwelling Spirit-
Paraclete the disciples received on resurrection day
(20:22) is distinct from what they experienced when they
were filled with power for inspired proclamation on the
day of Pentecost (Acts 2:4).120

If the disciples were “filled” for inspired proclamation on
the day of Pentecost (see Acts 2:4), then Acts 2 presents



no more difficulty for John 20:22 than Acts 4:8, or any
other instances of filling in Acts. Nor do the baptisms in the
Spirit described in Acts 2, 8, 10, and 19 present a difficulty
for John 20:22, for John 20:22 is not recording a dramatic
demonstration of God's approval (i.e., a baptism in the
Spirit) as Acts 2 is. Understanding the relationship
between Acts 2 and John 20 in this way saves us from the
false dichotomy set up by some authors: “There is no
question of viewing the sending of the Spirit as taking
place at Easter and at Pentecost. It is one or the other, in
view of the nature of each Evangelist's presentation of the
event.”ZL On the contrary, it is precisely the nature of
each evangelist's presentation that enables us to maintain
that the Spirit was given in different ways at Easter and
Pentecost.

Turning from baptism and filling to consider the
indwelling of the Spirit, it does not seem that John means
to describe either a baptism or a filling in John 20:22, but
a reception (see 7:39; 14:17, see chapter 5). John 20:22
seems to be indicating that Jesus has been glorified and
that He is making good on His promise. The disciples need
not wait for Pentecost to be converted. The Gospel of John
indicates that they have already believed in Jesus as the
Messiah in John 1:41,45,49. The fact that they stumbled
on the night Jesus was crucified is not evidence that they
were not believers, for they stumbled after Pentecost as
well (see Gal 2:11-14). Nor need the disciples wait until



Pentecost to receive the indwelling Spirit, for what they
received at Pentecost was a temporary empowerment, an
experience that was repeated and therefore not ongoing
(see 2:4; 4:8). By contrast, the indwelling Spirit is
described as the divine presence with and in the disciples
forever, i.e., indwelling is ongoing (John 14:15-17). Is it
too difficult to maintain that people who are indwelt can
also be empowered?

Read in the context of the Gospel of John, John 20:22 fi
ts nicely as the fulfillment of the promised reception of the
indwelling Spirit (see the argument in chapter five that
John 20:22 refers to the indwelling of the Spirit).1Z2 Max
Turner objects to this understanding of John 20:22
because of the absence of Thomas (see John 20:24-29),
and because “Paraclete activity” does not immediately
commence. Turner holds that John 20:22 is a “climacteric
in the process that was already under way,” not a real
giving of the Spirit.1Z2 Against these objections, Thomas is
clearly a believer after Jesus appears to him ("My Lord and
my God!” 20:28), and since Jesus was now glorified he
probably had the Spirit—even though there had been no
dramatic, visible manifestation of the Spirit's coming. Once
Jesus has been glorified, believers (including Thomas) are
indwelt by the Spirit at conversion.

We are not told who else was not present to receive the
Spirit on resurrection day, but the absence of Thomas is



no indication that the Spirit was not given. John does not
address the question of those who were not present. If the
indwelling Spirit was received when Jesus said, “"Receive
the Holy Spirit” (20:22), then “Paraclete activity” did
commence immediately—they were indwelt (see 14:16—
17). To suggest that the Spirit was not really bequeathed
when Jesus said, “"Receive the Holy Spirit,” requires that
Jesus spoke parabolically. This suggestion does not arise
from the passage at hand, but from the desire to alleviate
the tension between John 20 and Acts 2. The solution
offered here does not demand that “Receive the Holy
Spirit” be read as parabolic, and it sheds light on the
different ways in which the Spirit is given on the two
occasions.

From the different descriptions given by John and Luke,
there is ample evidence to support the claim that the two
authors are describing two different manifestations of the
one Spirit. We need not choose between Luke and John.
Careful examination makes each author's message more
clear. Baptisms in the Spirit, fillings with the Spirit, and
indwelling by the Spirit are three distinct manifestations of
the eschatological gift of the Spirit. The disciples received
the gift of the indwelling Spirit on the day of the
resurrection in John 20:22 when Jesus breathed on them
and told them to receive the Spirit. Fifty days later at
Pentecost they were baptized with the Holy Spirit, which
was a public attestation that this messianic community had
God's approval. The disciples were then periodically “filled”



with the Spirit, whereby they were empowered to
proclaim God's word with authority.



Conclusion

John recounts the Spirit anointing Jesus, remaining on
Him, and empowering Him to speak the word of God
(1:32-33; 3:34). Those who are physically alive must be
born of the Spirit to partake of the kingdom of God (3:5-
8). Through the words of Jesus the Spirit makes alive
(6:63). Those made alive belong to the sphere of the
Spirit as opposed to the sphere of the flesh (3:6). It is in
this sphere of the Spirit that believers worship the Father
in truth (4:21-24).

The Spirit-Paraclete is promised by Jesus in the farewell
discourse, delivered on the day of His resurrection, and
continues the ministry of Jesus. He is sent to the disciples
to ensure them of God's continued favor, and He
guarantees that they will enjoy God's presence forever
(14:16-17). He testifies to Jesus (15:26), teaching the
disciples (14:26; 16:12-15) and convicting the world
(16:8-11).
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Chapter 5

THE SPIRIT WAS NOT YET GIVEN



Introduction

Chapter 2 surveyed the various positions taken on
whether or not old covenant believers were indwelt by the
Holy Spirit. Chapter 3 argued that the Old Testament does
not present its faithful as indwelt by the Holy Spirit.
Chapter 4 provided an overview of the Holy Spirit in the
Gospel of John. We now turn our attention to what John
says about the Spirit in salvation history.1 The objective of
this chapter is to set John 7:39 against Old Testament
expectation in order to demonstrate that John presents the
reception of the indwelling Spirit by believers as an
eschatological blessing only experienced after the
glorification of Jesus.2 As George Ladd put it, the reception
of the indwelling Spirit indicates that “the eschatological
experiences associated with the age to come have
reached back into the present age.”2

This chapter aims to show that the indwelling of the
Spirit is the fulfillment of an eschatological hope promised
in the OIld Testament (e.g.Isa32:15; 44:3; Ezek 37:14;
39:29; Joel 3:1-2[Eng.2:28-29]). Another aspect of the
Old Testament's eschatological hope is the coming of a
Spiritanointed Messiah%(Isa61:1). Certain texts suggest
that the Messiah would bring the Spirit to His people (e.g.,
Isa 48:16).2 John presents Jesus as the fulfillment and
fulfiller of these hopes. The lines of expectation converge
in Jesus, the Spiritanointed Messiah (John 1:33), who



ushers in the eschaton and gives the Spirit to His people
(20:22) after His glorification (7:39).8

The logic of this chapter proceeds from four premises to
the conclusion:

1. The Old Testament expected both a Spiritanointed
Messiah and a renewal by the Holy Spirit in the last
days (e.g.,Isa61:1; Ezek 37:14).

2. John presents Jesus as the Spiritanointed Messiah
(John 1:32-33; 3:34), who inaugurates the age to
come (4:23; 5:25) and gives the Spirit to those
who believe in Him (15:26; 20:22).

3. To the existing expectation of the eschatological
reception of the Holy Spirit, John adds that this
reception of the Spirit awaits the glorification of
Jesus (7:39).

4, In chapter three I have argued that the Old
Testament does not present its faithful as
individually indwelt by the Spirit.

5. The conclusion follows that only believers who live
in the age when the Spiritanointed, Spirit-
bestowing Messiah has come and been glorified
can be indwelt by the Holy Spirit.Z

The veracity of this argument depends upon whether each
premise is sound and whether the conclusion drawn from
these premises follows. The present chapter seeks to



validate this argument.

After making the argument from John 7:39 that old
covenant saints were not indwelt by the Holy Spirit, we will
consider whether this understanding of the Spirit in
salvation history resonates with the rest of the New
Testament.



The oid Testament
Expectation

The aim here is to show that the Old Testament gave
rise to eschatological hopes for a Spiritanointed Messiah
and a renewal by God's Spirit.8 After considering the hope
for a Spiritanointed Messiah, we will discuss the evidence
for the hope of renewal by the Spirit. Then we will briefly
consider messianic expectations in first century Judaism
that resulted from the Old Testament's proclamation.

The Coming Messiah

This section will draw attention to three elements in the
promises given by Yahweh to His people that are essential
for understanding the significance of Jesus' life according
to John. The Old Testament indicated that God would raise
up for His people an anointed ruler in the last days. These
three elements can be most clearly seen in the prophecies
of Isaiah: (1) the coming ruler, (2) His being anointed with
the Spirit of God, and (3) His inauguration of a new epoch
characterized by the reversal of the curse (Gen 3). What
follows will focus on the development of these elements in
Isaiah.2

Israel was promised a figure who would vanquish evil
(Gen 3:15).2 This figure would speak the words of God to



the people (Deut 18:18) and be an anointed, Davidic King,
who would reign forever in peace and righteousness (2
Sam 7:13; Ps 72:1-4). Moses had specified that Israel's
king would be chosen by Yahweh (Deut 17:15), just as
David was (1 Sam 13:14; 16:3). While Moses had also
specified that priests were to be anointed (Exod 29:7),
apparently the practice of anointing came to be associated
with king-making (Judg 9:8,15)..X Yahweh commands
Samuel to anoint Saul as ruler of Israel (1 Sam 9:16) and
later to anoint David: “So Samuel took the horn of oil,
anointed him in the presence of his brothers, and the
Spirit of Yahweh took control of [lit, “rushed to”] David
from that day forward. Then Samuel set out and went to
Ramah. Now the Spirit of Yahweh had left [lit., “left from
being with”] Saul, and an evil spirit sent from Yahweh
began to torment him” (1 Sam 16:13-14).22 David was
promised that his descendant would sit on his throne and
be peculiarly anointed of Yahweh (e.g., 2 Sam 7; Pss 2;
45; 72; 110). The fact that the Spirit came on David when
he was anointed engendered the expectation that if
David's son was to be the anointed of Yahweh, he too
would have the Spirit.

Isaiah reveals further details regarding the anointed son
of David. Particularly significant is the close link between
the Spirit of Yahweh and the longed-for messianic King. In
Isaiah 4 a day is prophesied when “the Branch of Yahweh
will be beautiful and glorious” (4:2), and as a renewed
creation is ushered in “He will cause the bloodstains of



Jerusalem to be cleansed from the midst of her by the
Spirit of Judgment and the Spirit of Burning” (4:4).13

The future prophecy of Isaiah 11 again links a “branch”
(11:1) with “the Spirit of Yahweh” (11:2).1 The new
creation language in the immediate context, the uniquely
anointed Davidic ruler who will reign in absolute
righteousness (11:2-5), hunters and hunted resting
together, and the seed of woman and serpent at peace
with one another (11:6-9; see Gen 3:15) confirm that
Isaiah is speaking eschatologically. Thus, the “in that day”
in verse 10 is not contrasted with but continuing the
prophecy found in the first 9 verses of the chapter.

This same joining of eschatology, Yahweh's Spirit, and
the promise of a (Branch) Messiah found in Isa 4:2—4 and
11:1-2 is also in Isa 61 (see 42:1). The chapter begins,
“The Spirit of the Lord Yahweh is upon me, because
Yahweh has anointed [masah] me” (61:1), and closes with
“For as the earth brings forth its growth [simhah, also
“branch”], and as a garden enables what is sown to grow
[tasmiah], so the Lord Yahweh will cause righteousness
and praise to grow [yasmiah] before all the nations”
(61:11). At the very least we can say that in his repetition
of the root smh Isaiah probably intended an allusion to
4:2, where his only other use of the term “branch”
(semah) occurs.!2 That “branch” (semah) is a term laden
with messianic overtones can be seen from the way later
prophets take up the theme (see Jer 23:5; 33:15; Zech



3:8; 6:12).26 Most significant, however, is the clear
connection between the “Spirit of the Lord Yahweh” and
the anointing from Yahweh in v. 1. Here the Spirit is a
direct result of the anointing from Yahweh. Thus to be the
anointed of Yahweh (Messiah, derived from masah) is to
possess the Spirit of Yahweh.

Several items in the chapter locate this prophecy in the
eschaton. The One on whom the Spirit rests has been
anointed by Yahweh “to proclaim the year of Yahweh's
favor, and the day of our God's vengeance, to comfort all
who mourn” (61:2). He will grant gladness and praise in
Zion, when the planting of Yahweh will have grown into
oaks of righteousness (61:3; cp. 6:13). The year of favor
and day of vengeance promise restoration for Israel and
the subjugation of the enemies of the people of God
(61:4-5). Also significant in this context is the promise that
Yahweh “will make an everlasting covenant with them”
(61:8).

David's anointing, with the Spirit of Yahweh rushing on
him (1 Sam 16:13), is paradigmatic for the anointing of
David's greater Son (Ps 2:2; 110:1). Central to the
discussion of these messianic texts from Isaiah is that in
each context three items are prominent: the ruler, the
Spirit of Yahweh, and the time. In Isa 4, 11, and 61 the
coming Messiah is seen as uniquely anointed with
Yahweh's Spirit and ushering in the eschatological “day”Z



The Outpouring of the Spirit

The Spiritanointed Messiah is an eschatological concept.
Because some have appealed to certain texts that speak of
the outpouring of the Spirit to support the view that old
covenant believers were indwelt, it is important to
highlight the eschatological nature of these promises.

Several times the Old Testament promises that the
Spirit will be poured out (e.g., Isa 32:15; Ezek 36:27;
39:29; Joel 3:1-2[Eng. 2:28-29]; and Zech 12:10; see
also Isa 44:3; Ezek 11:19; 37:14.). These promises are
eschatological. In some cases the context indicates that
when the Spirit is poured out the Messiah will have come.

Isaiah 32 opens with the proclamation, “"Behold the King
will rule for righteousness” (32:1). G. W. Grogan notes,
“The reader almost inevitably makes a link with the picture
of the righteous messianic King given in chapter 11.18
Isaiah proclaims the blessings that will come when this
King reigns by contrasting that time with the time in which
he speaks (32:1-5; seelo’ ... ‘6d “no longer” v. 5). He
then calls his contemporaries to repentance (32:9-12) and
states that the devastation will continue (32:13-14), “until
[‘ad] the Spirit is poured out upon us from on high”
(32:15).12 The blessings of that time are then described
(32:15-20). The description of the King's reign and the
outpoured Spirit are so far reaching that they are most



easily understood as eschatological blessings (32:15-20).
As Childs states, "A new age results in which both the
natural world and human society are transformed.”22

The eschatological context of Yahweh putting His Spirit
among the people in Ezek 36:27 has been discussed in
chapter 3. Ezekiel 39:28-29 similarly speaks of the
eschatological regathering of the people and the pouring
out of the Spirit. Between these two promises is another
promise that when the Spirit is poured out “My servant
David will be King over them, and there will be one
shepherd for all of them” (37:24). The three themes of the
glorious future, the Davidic King, and the outpouring of the
Spirit are in Ezekiel as well.

The eschatological outpouring of Joel 3:1-2(Eng. 2:28-
29) is set vaguely in the future, “after this” (3:1 [2:28]).
The outpouring of the Spirit promised in Zech 12:10
follows the destruction of the nations who oppose
Jerusalem (12:9), and the recipients of the Spirit “will look
on Me whom they pierced, and they will wail because of
Me, like one wails for an only son ...” (12:10).

Each passage locates the outpouring of the Spirit in the
future, and several contain messianic elements. The texts
discussed here are not the only messianic promises in the
Old Testament but have been selected because they bring
together the Spirit, the Messiah, and the age to come.2
From such texts Adolf Schlatter concludes, “Prophetic



pronouncements did not describe merely the Christ as the
bearer of the divine Spirit; they also cast the endtime
community as filled by him.”22

The prophecies of the One anointed with Yahweh's
Spirit who brings in the eschaton were never presented to
the people as a clear portrait (see Isa 6:9-10; 8:16-18).
Given the mysterious and partial nature of what the
prophets announced, we should not be surprised by the
variety of expectations built on their proclamations. Not
even those Jesus chose to be His apostles had put
together a full picture of what God would do (Mark 8:31-
10:45). In what follows, we are not seeking to show
uniform messianic hope, but universal messianic hope.

The Contemporary Expectation

The religious milieu at the time that the Word became
flesh (John 1:14) was rife with hope for a figure such as
the texts seen in the previous section describe.Z This
section will highlight expectations that reflect the themes
noted above: a Messiah anointed by the Spirit of God who
would appear in the latter days.2 This brief survey will
note texts in the Pseudepigrapha, the Qumran scrolls, and
the New Testament.

These three bodies of literature are employed because
they represent a broad spectrum of religious opinion. The



Pseudepigrapha reflects the way that some, perhaps even
many, religious Jews read the Old Testament. The
Qumran scrolls represent Old Testament interpretation
done by a conservative group of Jews who separated
themselves from the rest of the nation in expectation of
the last days.Z2 And the New Testament is the witness
borne by a group of Christians who believed that their
messianic expectations based on the Old Testament had
been fulfilled in Jesus. At several places, the early
chapters of Acts in particular, they are seen seeking to
persuade their contemporaries that Jesus is the Messiah
on the basis of commonly held messianic expectations.

Evidence from the Pseudepigrapha. Psalm of
Solomon 17, a hymn to the anticipated Messiah, 2 reflects
the hope for a Spiritfilled ruler based on the promise given
in Isa 11:2. The psalm identifies the Messiah as “the son
of David” (17:21), who is said to be “free from sin”
(17:36) and “weak in his days because of his God, for God
wrought in him ability by the holy spirit” (17:37).Z The
blessing pronounced upon “those born in those days”
(17:44) suggests that this hope is eschatological. Thus the
three elements seen in Isaiah-Messiah, Spirit, and the last
days-are also present in Psalm of Solomon 17.2

Evidence from the Qumran Scrolls. Although some
discontinuity exists between the expectations reflected
among the various writings, there is evidence in the
Qumran literature of a messianic hope, that the end time



is near, and that an outpouring of the Spirit of God is
expected.

The Qumran community conceived of themselves as
living in the last days (see “The Damascus Document”).
They described their time as “the last generation” (CD
1:12) and “the age/time of wickedness” (CD 6:10,14;
12:23; 15:7).2 Among the reasons for their withdrawal to
the desert is a desire to “be segregated from within the
dwelling of the men of sin to walk to the desert in order to
open there His path. As it is written: ‘In the desert,
prepare the way of **** straighten in the steppe a
roadway for our God” (1QS 8:13-14; citing Isa 40:3).30
The expectation of cleansing from God by “the spirit of
truth” is seen in 1QS 4:20-22. Messianic hope is reflected
in 1QS 9:11 (apparently they expected two messiahs and
perhaps a prophet).3l While there appears to be some
variation between these writings, the Old Testament
prophecies had created expectations for a Messiah and a
better age to come.32

Evidence from the New Testament. In his effort to
persuade his audience on the day of Pentecost that “God
made this Jesus both Lord and Christ” (Acts 2:36), Luke
records that Peter made several connections between
Jesus and the ancient promises given to Israel: that the
last days have begun (2:17); that Jesus was a man
“having been attested to by God” (2:22); that He had
“received the promise of the Holy Spirit from the Father”



(2:33); and that the Spirit is now available through Jesus
the Messiah to all who declare their allegiance to Him
(2:38). On another occasion, Peter spoke of “Jesus of
Nazareth, how God anointed Him with the Holy Spirit and
power” (10:38). It seems evident that Peter bases his
appeal on commonly held messianic expectations. For the
first time in Scripture, it is proclaimed that God's people
can now receive God's Spirit (2:38). Unique individuals in
Israel's history have had the Spirit (e.g., Joshua, Num
27:18), but when an individual has the Spirit in the Old
Testament, it is precisely the Spirit that marks that
individual as in some way exceptional among God's
people.32 The reception of the Spirit was prophesied in the
Old Testament (e.g., Ezek 36:26-27), but never before
had it been proclaimed that now those who would repent
and be baptized could receive the gift of the Holy Spirit.

From this discussion of the Old Testament, first century
Jewish Literature, and the New Testament, I consider the
first premise in the argument of this chapter established.
The Old Testament expected an eschatological,
Spiritanointed Messiah as well as a deeper experience of
the Spirit in the age brought about by the Messiah's
coming.



Jesus in John's Gospel

The focus of this section is on John's presentation of
Jesus as the fulfillment of the Old Testament expectation
for an eschatological Messiah (see 20:31).2% John presents
Jesus (1) being anointed by the Spirit, (2) speaking by the
power of the Spirit, and (3) ushering in the eschaton.32
This section will place particular emphasis on the
Messiah's role as the possessor of the Spirit.

The Spirit-Anointed Messiah

All four Gospels record that the Spirit descended upon
Jesus in the form of a dove (Matt 3:16; Mark 1:10; Luke
1:22).3 The Synoptics record that this took place after
Jesus was baptized by John. The Fourth Gospel does not
recount Jesus' baptism, but reports the descent of the
Spirit in the form of a dove as part of the Baptist's
testimony to Jesus (John 1:32). John saw this take place
and solemnly testified to what he saw (see John 1:32-
34).2Z Most significant for this discussion, however, is what
John saw and proclaimed.

The Baptist declared that he saw the Spirit “come down”
and “remain on” Jesus (1:32).28 This is the sign given him
by the One who sent him to baptize in water so that the
Baptist would be certain that, “This is the One who will



baptize in the Holy Spirit” (1:33). The Spirit is the decisive
marker of the Messiah to whom John testifies—apart from
this he would not be known (1:31,33).32

The Spirit not only comes down upon Jesus, but remains
on Him (note the verb mend three times in 1:32-33). Here
and in 3:34, where Jesus is said to have the Spirit “without
measure,” the evangelist emphasizes the unique manner
in which Messiah Jesus has the Spirit.22 Formerly the Spirit
came down upon those engaged in particular tasks, but He
did not abide continually on them (see the discussion in
chapter 3).4

The Baptist testifies, "I have seen and I have borne
witness that this is the Son of God” (1:34; see 2 Sam
7:14).22 Here “Son of God” seems to be equated with “the
One who will baptize in the Holy Spirit” (1:33).%2 Both of
these designations work with others in the context
("Messiah” in v. 41; “King of Israel” in v. 49) to present
Jesus as the awaited Messiah.2 His anointing as the
Messiah occurred when the Spirit came down upon Him
(1:32-34).2 As the Spiritanointed Messiah, Jesus would
baptize with the Holy Spirit (1:33), ministering the Spirit to
His people.® Since the coming of the anointed Messiah
and the pouring out of the Spirit on God's people are
eschatological realities, their arrival means “that the
promised age is dawning.”¥ As C. K. Barrett states, “Jesus
has the Spirit in order that he may confer it; and it is the



gift of the Spirit that pre-eminently distinguishes the new
dispensation from the old (see wv. 26f.); it belongs neither
to Judaism nor even to John [the Baptist]."#8 John the
evangelist presents Jesus as the Messiah promised in the
Old Testament.®2

The Spirit Empowered Messiah

The next hint that the relationship between Jesus and
the Spirit is unique comes at John 3:34— “For the One
whom God sent speaks the words of God, for He gives the
Spirit not from measure.” While some conclude that the
One whom God sent (i.e., Jesus) gives the Spirit as He
speaks the words of God,2 this is unlikely in view of the
context,2 which emphasizes Jesus' greatness. The Baptist
testifies that he is not the Christ (3:28), nor the
bridegroom (3:29), and that while Jesus must increase, he
must decrease (3:30). Whether the words of the Baptist or
the evangelist,22 w. 31-36 continue the comparison and
contrast between Jesus and the Baptist. Jesus, the One
who comes from heaven, is above all. He testifies to what
He has seen and heard, utters words of God, is loved by
the Father, and has received “all things into His hand.”
Verses 32-33 concern the significance of the rejection or
reception of Jesus' testimony, and v. 34 explains why the
reception of His testimony signifies that God is true (3:33).
Whereas the Baptist can receive only what is given him
from heaven (3:27) because he is from the earth and



speaks as one from the earth (3:31), God gives the Spirit
without measure to Jesus (3:34), who is from heaven
(3:31). It is not Jesus but God who gives the Spirit in
3:34,2 which fits with 3:35— “The Father loves the Son
and has given all things into His hand.”>* God is the giver
throughout this passage.2

Jesus is the Messiah upon whom the Spirit remains
(1:32-34). Not only is Jesus anointed, He is empowered to
proclaim the words of God because He has the Spirit in full
(3:34). Just as there was probably a contrast intended by
the emphasis on the Spirit remaining upon Jesus (1:32-
33), here too there is likely a contrast between the
unmeasured Spirit upon Jesus and those who received
“portions” of the Spirit in the past (cp. 2 Kgs 2:9, where
Elisha is concerned to receive a “double portion” of Elijah's

spirit).2

There could also be a contrast in Johannine literature
between the way Jesus has the Spirit and the way
believers have the Spirit. According to John 3:34, “God
sent Him, and He speaks God's words, since He gives the
Spirit without measure [ou gar ek metrou didosin to
pneuma].” Whereas Jesus has the Spirit without measure,
1 John 4:13 declares, “In this we know that we remain in
Him and He in us, because He has given to us from His
Spirit [hoti ek tou pneumatos autou dedoken hémin]” (cp.1
John 3:24). Unlike those who believe, Jesus has the Spirit
without measure, for “the One who comes from above is



above all ... the One who comes from heaven is above all”
(3:31).

Jesus' possession of the Spirit plays a significant role in
John's argument that He is the Messiah who fulfills Old
Testament expectation.2Z The Old Testament prophesied
an eschaton of the Spirit ushered in by the Spiritfilled
Messiah. John presents Jesus as that Spiritfilled Messiah
who will bestow the Spirit on His people (1:33). The
corollary to this conclusion is that prior to the coming of
the Messiah who will pour out the Spirit in the last days,
the people of God do not experience the eschatological
blessing of the indwelling Spirit.



The Coming Hour That Now Is

The purpose of this section is to explore what John
believed, based on what he learned from Jesus, about the
eschatological age that had dawned.2® That the age to
come had dawned during Jesus' ministry is clearly seen at
several places in John's Gospel (e.g., 4:23; 5:24-25; 6:47;
17:3). First, in response to the Samaritan woman's
question about the place of worship,2 Jesus declared that
“an hour comes and now is when the true worshipers will
worship the Father in Spirit and truth” (John 4:23),
indicating that a change had taken place in the nature of
reality as a result of His coming. A salvation-historical
transition had already begun.

What is significant for us about these words in John
4:23 is that Jesus contrasts worship at concrete locations,
Gerizim and Jerusalem, with worship that takes place in
the realm of the spirit and truth.22 The time for the former
has ceased, while the time for the latter has come. The
present apparently contains an element of the future, yet
there is more to come. D. A. Carson is particularly helpful
here.

To worship the Father ‘in spirit and truth’ clearly
means much more than worship without necessary
ties to particular holy places (though it cannot mean



any less). The prophets spoke of a time when worship
would no longer be focused on a single, central
sanctuary, when the earth would be full of the
knowledge of the Lord as the waters cover the sea.
The Apocalypse concludes with a vision of the
consummated kingdom, the new Jerusalem, in which
there is no temple to be found, ‘because the Lord God
Almighty and the Lamb are its temple’ (Rev. 21:22).
The fulfillment of that vision has not yet arrived in its
fullness. Even so, Jesus insists, through his own
mission the hour was dawning.&t

Prior to His teaching on worship in Spirit and truth,
Jesus had spoken to the woman of “the gift of God” and of
“living water” that He was able to provide (4:10). The only
other passage in John's Gospel that brings both “living
water” and “Spirit” together is 7:37-39.%2 Jesus proclaims,
“If anyone thirsts he must come to Me and he must drink.
The one who believes in Me, just as the Scripture says,
from his belly shall flow rivers of living water” John
explains, “and this He spoke concerning the Spirit, which
those who had believed in Him were about to receive; for
the Spirit was not yet given,22 because Jesus was not yet
glorified” (7:39).

It is likely that the only other references to “living water”
in the Gospel, those at 4:10-14, can also be taken to be
“concerning the Spirit”® In both 4:23 and 7:39,
immediately after referring to “living water” Jesus speaks



of a new age characterized by the Spirit. Allowing these
two passages to be read in light of one another could also
shed light on the question of whether the “belly” the living
waters flow from in 7:38 is that of Jesus or the believer. &
John may be intentionally ambiguous here, such that the
reader could understand the water to come from both
Jesus and the believer. This seems to be warranted from
John's account of Jesus' words to the Samaritan woman.
In 4:10, the source of the water is clearly Jesus, but in
4:14 “the water that I will give to him will become in him a
well of water, springing up to eternal life.” So too in 7:38,
the source of the water is Jesus, but the water can then
be understood to flow from the believer.5

There appears to be a temporal tension between the
two passages. In 4:23 the time for “worship in Spirit and
truth” has already come, whereas in 7:39 the fulfillment
“was not yet, because Jesus was not yet glorified.” This
tension, however, is only apparent, for the element of
fulfillment in 4:23 is that created by the presence of
Jesus,®Z who offers the gift of God (4:10), the coming
Spirit that those who had believed were yet to receive
(7:39).28 Fulfillment had begun in Jesus, but would be
completed with the still future (at the time of John 4 and
7) gift of the Spirit.22 The Word becoming flesh in Jesus
(1:14) marked an expected hour that had come (4:23).
The time for physically localized centers of worship had
come to an end.Z2 The time of worship in Spirit and truth



had begun (4:23) and yet still awaited a greater fullness to
be experienced when Jesus was glorified (7:39). Z&

The epoch that was ending when Jesus spoke (4:21-24)
was one in which God was worshiped in Jerusalem at the
temple (see Deut 12:5; Ps 84:10[Hb. 84:11]).Z2 The Spirit
of God did not then inhabit each individual believer; the
temple was His dwelling place.Z2 In the Gospel of John,
Jesus replaces the temple (2:18-21), and the time for
worship in Jerusalem is over (4:21).22 The blessings
formerly mediated by the temple are administered by
Jesus (e.g., 4:10-14; 7:37-39), and when He goes away
the Spirit of God takes up residence in a new temple, each
individual believer (7:39; 14:17; 20:22; cp. 1 Cor 6:19;
see further chapter 6).



The Spirit Was Not Yet Given

The thesis of this section is a central tenet not only for
this chapter but for the argument of this study as a whole.
John's distinctive contribution to the biblical promise of the
eschatological Spirit was that the Spirit expected in the
messianic age would be received only after Jesus was
glorified (7:39).22 The first thing to establish is whether or
not John 7:39 has indwelling in view.

According to John 20:22, Jesus “exhaled and said,
‘Receive [labete] the Holy Spirit:”22 When John 7:39
speaks of “the Spirit, whom those who had believed in Him
were about to receive [lambanein],” it is natural to
conclude that the reception of the Spirit occurring in 20:22
is the one expected in 7:39. There is no other account of a
reception of the Spirit in the Gospel.

The question is whether the reception of the Spirit
referred to in 7:39 is in fact the reception of the indwelling
Spirit. In John 14:15-17, Jesus tells His disciples that while
the world is not able to receive (labein) the Spirit, the
Spirit is with the disciples and will be in them (14:17). The
contrast between the disciples and the world turns on the
disciples' ability to receive the Spirit. Since the reception of
the Spirit results in His being in the disciples until the end
of the age, the reception of the Spirit in John 7:39 is the
event Jesus promises in 14:17. The same verb lambano,



“receive,” is used in all three texts (7:39; 14:17; and
20:22). But what did Jesus mean when He said the Spirit
would be “in them”?

Not only does Jesus become the new temple according
to John 2:18-21, but in John 7:37-38 Jesus claims that He
fulfills what the temple rites foreshadowed. Moloney
explains, “Within the context of a Jewish feast marked by
libations and the promise of the coming Messiah who will
repeat the Mosaic gift of water Jesus presents himself as
the source of living water” ZZ When Jesus stands and cries
out on the last and greatest day of the feast that anyone
who is thirsty should come to Him and drink (7:37; cp.Isa
55:1), He appears to be directly addressing the water
pouring ceremony that took place at the feast of
tabernacles (see m. Sukkah 4:9).Z8 The necessity for the
people of God to participate in Israel's national worship
has been replaced by the necessity to come to Jesus and
drink from Him (note the imperatives in 7:37),2 that is, to
believe in Him (ho pisteudn eis eme, 7:38). Finding in
Jesus what was formerly available through Israel's
national celebration is the fulfilment of Old Testament
eschatological promises. The phrase “just as the Scripture
says” is difficult because no Old Testament text says
precisely this. Several Old Testament texts speak of
waters flowing from the temple (Ezek 47:1-12; Joel 4:18;
Zech 14:8), and these may be in view here since the
indwelling of the Spirit makes believers the eschatological
temple (see 14:17; 1 Cor 6:19).80



Though much about these verses is debated, several
things are certain about John 7:37-39. First, John states,
“This He spoke concerning the Spirit” (7:39a).8! The
demonstrative pronoun “this” refers broadly to all that
Jesus said in 7:37-38, and specifically to the
eschatological promise of rivers of living water. Second,
though the water pouring ceremony typifies this
eschatological blessing, the Holy Spirit is not poured out on
God's people through the rites of the old dispensation's
temple, but only through Jesus, who has replaced the
temple (2:21). Third, even during the earthly ministry of
Jesus this eschatological reality is not yet enjoyed;8 it
awaits His glorification (7:39).

John 7:37-38 depicts Jesus standing in the old temple
and proclaiming that the promised blessings of the
eschaton are available for those who will believe that He is
the anticipated Messiah-their belief being manifested in
obedience to His call to come to Him and drink (7:37). In
this context, given the connection between Jesus' promise
of “living water” and the water pouring ceremony at the
feast of tabernacles, these eschatological blessings appear
to be blessings formerly associated with the temple.&
John 7:39 explains that the eschatological blessing Jesus
referred to was the Spirit, “which those who had believed
in Him were about to receive.” That the Spirit had not
been received even by those who have believed in Jesus
(hoi pisteusantes eis auton) excludes any possibility that



Old Testament believers had received the eschatological
blessing of the indwelling Spirit.&

If believers living when Jesus proclaimed “An hour is
coming and now is” (4:23; 5:25) had not received the
Spirit, how could those living prior to the dawning of the
eschaton have been indwelt by the Spirit? The
eschatological blessing of the Spirit awaited not merely the
coming of the Spiritanointed Messiah and His inauguration
of the age to come, it also awaited Jesus' glorification
(7:39; cp. 16:7), & that is, the cross (3:14; 12:23;
13:31).8

To summarize: First, the Old Testament promises that
in the last days a Spiritanointed Messiah will come, and
also that in the last days the people of God will receive the
Spirit. Second, John argues that Jesus is the Spiritanointed
Messiah who ushers in the last days. Third, John adds to
the Old Testament expectation of the reception of the
Spirit that Jesus must be glorified before believers receive
the Spirit. Therefore, believers who lived prior to the
glorification of Jesus were not indwelt by the Spirit. This
conclusion fits with the conclusion of chapter 3 that the Old
Testament does not ascribe to individual believers the
continual indwelling of the Holy Spirit.

Some will object as I did that if old covenant saints were
dead in their sins and yet became believers, they must
have been indwelt by the Spirit. Chapter 6 will attempt to



deal with this objection. Before turning to this critical
question of the common equation of regeneration and
indwelling, however, we must compare our conclusions
from John's writings with the rest of the New Testament.



The Gift of the Spirit in the
New Testament

A similar understanding of salvation history can be found
in every part of the New Testament. The New Testament
often refers to the believing community as God's temple,
the place where He dwells. The temple in Jerusalem was
understood to be the dwelling place of God in the Old
Testament. Locations for worship were significant in the
Old Testament, and we have noted John 4:21-24, where
Jesus declared that locations would no longer be a
decisive factor in the worship of God.

Selected soundings from the New Testament writings
will suffice to show that what has been found in John's
Gospel fits the rest of the New Testament. Here we can
establish that, whereas in the old covenant God dwelt in
the temple, in the new covenant His people are His
temple. The New Testament transforms the Old
Testament temple language and applies it to God's people,
indicating that with Jesus' coming a salvation-historical
shift has taken place, and God now takes up residence in
His people, rather than in the temple.

The Synoptic Gospels

One of the few events recorded in all four gospels is the



Baptist's promise of One greater than he, who “will baptize
you in the Holy Spirit and in fire” (Matt 3:11; Mark 1:7
[without “and in fire”]; Luke 3:16; cp. John 1:26-27).8Z All
four gospels also recount that at Jesus' baptism the Spirit
descended visibly, as a dove, upon Him (Matt 3:16; Mark
1:10; Luke 3:22; cp. John 1:32).

Further, the Synoptic Gospels are clear: "The time has
been fulfilled” (Mark 1:15) and “the kingdom of God has
drawn near” (Matt 4:17; Mark 1:15). The prophecies of
Malachi 4 are fulfilled in the Baptist (Matt 11:14; 17:10-
12; Mark 9:11-13; Luke 1:17). Those looking for “the
consolation of Israel” need wait no longer (Luke 2:25-
26,38). So while only Luke extends the account into Acts to
show the Messiah dispensing the Spirit (Acts 2:33), all
three Synoptic Gospels agree that with the coming of the
expected Spiritanointed Messiah the new age is dawning.
The temple cleansing recorded by the Synoptics (Matt
21:12-17 and parallels) fits John's temple-replacement
theme. As the church has long held, John's account
supplements that of the Synoptic Gospels (Eusebius, Hist.
Eccl.,6.14.7).8

The Letters of Paul

As Paul walks the Galatians through salvation history, he
argues that the blessing promised to Abraham, the gift of
the Holy Spirit, comes to those who are “in” and “of” the



Messiah Jesus (Gal 3:14,28-29).82 This reception of the
Spirit by those who are in Christ was apparently not
available prior to the exaltation of Jesus. Paul wrote,
“Before the faith came we were kept under law, being
shut up for the coming faith to be revealed” (Gal 3:23).2
But with the coming of Jesus, a salvation-historical shift
has taken place,ﬂ since “Now that the faith has come, we
are no longer under the law” (Gal 3:25). The connection
between the reception of the Spirit and freedom from the
law may be found in Gal 4:4-6: “When the fullness of time
came, God sent forth His Son, born of woman, born under
law, in order that He might redeem those under law, in
order that we might receive the adoption as sons. Now
because you are sons, God sent forth the Spirit of His Son
into our hearts crying, ‘Abba, Father”” With God's sending

the Messiah, the age that was coming has dawned,%2 and
with the dawning of that age, the Spirit can also be sent to
dwell in the hearts of the people of God (Gal 3:14; 4:6).2

Since these things have taken place in salvation history,
Paul can proclaim to his readers that they are now God's
temple, and their status as the temple is, at points, directly
connected with the indwelling of the Spirit (e.g.,, 1 Cor
3:16).2% In Paul's letters we find direct statements, “you
are the temple” (e.g., 1 Cor 3:16-17; 6:19; 2 Cor 6:16),
the imagery of a cornerstone and a house being built up
as a dwelling of God (Eph 2:20-22), and also the language
of “pillars and foundations” (Gal 2:9; 1 Tim 3:15). In line



with Romans 12:1-2, Skarsaune points out, “The new
people of God are not in a temple, attending a service led
by priests, they are the temple and they are its priests,
themselves conducting the service”22 Whereas formerly it
was right to worship in Jerusalem at the temple (Deut
12:5), God's people are now His temple through the
indwelling of the Spirit. This salvation-historical order of
events is precisely what we saw in John.2

The Catholic Epistles

Hebrews declares that these are the last days, and that
God has given definitive revelation in His Son(Heb 1:2).
Hebrews 8-9 emphasizes the superiority of the new
covenant. Hebrews 8 cites Jeremiah 31 to the effect that
the law has been written on the hearts of the people
(8:10; Jer 31:33).2 These realities are directly connected
to the supercession of the high priesthood and the
sacrificial system(Heb 10:19-21). Perhaps the author of
the letter would view the promise of the new covenant in
Jeremiah 31 as virtually equivalent with the promise in
Ezekiel 36:26—-27 that God would put His Spirit within His
people and thereby cause them to obey. If so, since
Hebrews declares that the new covenant has been
inaugurated (8:6,13; 10:19-25) as in John, we find the
age to come, the Messiah, and with the new covenant, the
Spirit.



First Peter 1:11 speaks of the Spirit of Christ within Old
Testament prophets. This reference can be understood in
much the same way as 2 Peter 1:21, namely, that God had
come upon the prophets to empower them to speak His
word truly. This does not indicate that all old covenant
believers had the Spirit, for the description of the Spirit
coming upon an Old Testament figure always indicates the
uniqueness of that person.

We should also note the temple imagery in 1 Peter 2:5-
6 and the priestly language of 1 Peter 2:9, on which
Skarsaune comments, “since the whole people is priestly,
all leadership ministries are called by entirely non-priestly,
non-cultic terms”2 We might also mention 1 John
2:20,27, where John apparently regards the new covenant
promises of Jeremiah 31:34 as having been fulfilled in his
readers through their having been “anointed” (Ezek 36:26—
27 is probably also in view; see 1 John 3:24; 4:13). Such
statements are simply not found in the Old Testament.

The Apocalypse of John

Revelation does not explicitly mention indwelling,22 but
we do find the reality fulfilled to which indwelling points,
namely, God dwelling with man.12 Things have come full
circle: from full fellowship with God in EdeniZ to the
separation of the Fall, then God's dwelling among His
chosen people in the tabernacle and later the temple, then



God's taking up residence in His people after Jesus'
glorification, and finally the restored edenic dwelling of
God with men when the eschaton is consummated.

Temple imagery is important in Revelation. In Revelation
3:12, John writes, “As for the one who overcomes, I will
make that person into a pillar in the temple of My God,”
again seemingly portraying God's people as His temple.1%2
The final chapter of Revelation depicts a “river of living
water radiant as crystal, proceeding from the throne of
God and of the Lamb” (Rev 22:1). In the New Testament,
the image of living water is found only in the Gospel of
John and in the Apocalypse.l3 Isaiah prophesied that
God's people would draw water from “the springs of
salvation”(Isa12:3), Ezekiel 47:1-2 saw water flowing
from the temple, and Zechariah spoke of “living waters”
flowing from Jerusalem (Zech 14:8). Jesus too spoke of
living waters flowing from God's temple, the believer (John
4:10,14; 7:38). Revelation 21-22 depicts the
consummated state, when the dwelling of God will be with
men (21:3), and the living waters will flow from His
throne.

Thus the rest of the New Testament presents a picture
that parallels what we found in John.1% The Spiritanointed
Messiah foretold in the prophets has come in Jesus. He
ushers in the age to come, is glorified, and pours out the
Spirit. The age to come awaits its consummation, at which



time the dwelling of God will be with men, of this the
indwelling of the Spirit is a foretaste and seal (Eph 1:13-
14).



Conclusion

The indwelling of the Holy Spirit is a blessing of the
inaugurated age to come which is experienced by
believers in the present as a sealing, sanctifying promise
of the presence of God to be enjoyed when Jesus comes.
Whereas in the old covenant God dwelt in the temple, in
the new covenant God dwells in His people, rather than
merely among or with them. What I have argued
concerning John 7:39 fits with the rest of the New
Testament's teaching on the Spirit. Therefore, John 7:39
does not permit us to regard those who were believers
prior to the glorification of Jesus as indwelt by the Holy
Spirit.
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Chapter 6

REGENERATION AND INDWELLING IN
JOHN



Introduction

If, as I have argued thus far, old covenant believers were
not indwelt by the Holy Spirit, how did they become and
remain believers? This chapter seeks to move toward an
answer to that question through an examination of
regeneration and indwelling in John's Gospel. There are
two parts to this discussion, one negative and one positive.
Negatively, I will seek to show that regeneration is not
indwelling,l and positively, I will demonstrate what
indwelling signifies in John. We begin with the distinction
between regeneration and indwelling in John.



Regeneration in John

We saw in chapter two that some who argue that old
covenant believers were indwelt appeal to Jesus' words to
Nicodemus in John 3. Chapter five showed that John 7:39
poses a problem for those who argue for the indwelling of
old covenant believers. These two texts, John 3 and John
7, are central to the argument of this section. From these
two passages, an exegetical basis for the distinction
between regeneration and indwelling will be sought.

New Birth by the Spirit

For the purposes of this study we are concerned with
two questions arising from the dialogue in John 3:1-12.2
First, what does it mean for a person to be “born from
above (3:3)? And second, when, in salvation history, is it
possible for a person to be “born of the Spirit” (3:6)?

John 3:3-8. Nicodemus addresses Jesus with a
statement containing three elements: (1) what he knows,
(2) what is possible by human ability, and (3) an “unless”
clause. He says, “Rabbi, we know that you have come
from God as a teacher; for no one is able to do these
signs that you are doing unless God is with him” (John
3:2). Jesus responds to Nicodemus with a statement also
containing three elements: (1) an unless clause, (2) what



is possible by human ability, and (3) what can be seen.
“Truly, truly I say to you, unless one is born again, he is
not able to see the kingdom of God” (3:3).

These paired elements concerning (1) knowledge/sight,
(2) human ability, and (3) what is necessary (“unless ...")
are instructive as we consider John's understanding of the
new birth from above. In this account, Nicodemus has
rightly recognized that Jesus has come as a teacher and
that God is with him (3:2), but Jesus tells him that if one is
going to have the ability to see the kingdom of God, he
must be born again (3:3). Thus, for John, being “born
again” gives people the “ability” to “see” the kingdom of
God (3:3).

Whatever context Nicodemus might have had to
understand Jesus' reference to “new birth,” his surprise is
apparent in his response in v. 4: “"How is a man able to be
born being old? He is not able to enter the womb of his
mother a second time to be born is he?” As before, Jesus
answers with (1) an “unless” clause, about (2) human
ability, and (3) the kingdom of God (v. 5). Though “seeing”
is replaced by “entering,” seeing and entering are
overlapping concepts.2 Jesus' words in John 3:3 and 3:5
are strikingly parallel:

John 3:3 John 3:5
amén ameén legod soi, amén ameén lego soi,




Truly, truly I say to you,

Truly, truly I say to you,

ean mé tis gennéthe
ancthen,

ean mé tis gennéthé ex
hudatos

kai pneumatos,

unless one is born from
water and

spirit,

unless one is born again,

ou dunatai idein ten ou dunatai eiselthein eis tén

basileian

tou theou basileian tou theou

he is not able to see the .

kingdom he is not able to enter the
of God. kingdom of God.

Jesus, then, is restating the same concepts with
different language to clarify what He means.& Here being
born “again/from above” is matched by being born “from
water and spirit”Z This new birth “from above” by “water
and spirit” enables people to partake of the kingdom of
God. Apart from this birth, people neither see nor enter
God's kingdom.

Jesus explains this new birth in John 3:6-8. “What has
been born from the flesh is flesh” (v. 6a) refers to natural
birth.8 Spiritual birth is then described in v. 6b, “What has
been born from the Spirit is spirit” (3:6b). The three
phrases—from above/again, from water and spirit, and



from the Spirit—refer to the same spiritual birth. In
Bernard's words, “To be begotten GvwBev means to be
begotten from heaven, ‘of the Spirit”2 John earlier
described this as birth “not from bloods, nor from the will
of flesh, nor from the will of man, but from God” (1:13).
As Calvin put it, "By the phrase born again is expressed
not the correction of one part, but the renovation of the
whole nature’ Similarly, Guthrie states, “Nothing short
of a complete renewal would satisfy the meaning of Jesus'
words."1

While the intended symbolism of certain components in
John 3:3-8 has been disputed,i2 this new birth is not
something that people do to or for themselves.l2 Each
time the verb gennad appears in John 3:3-8 it is passive
(3:3,4 [2x],5,6 [2x],7,8). John 1:13 (“born of God")
provides clear warrant for seeing these as divine passives.
God causes people to experience the new birth from above
by the Spirit.14

The need for new birth is connected to another clear
feature in this passage: the stress on human inability to
experience God's kingdom apart from this new birth. The
word dunamai appears five times in 3:2-5 and again in v.
9. The new birth is brought about by God, and without it
people are unable to see/enter the kingdom of God.

What is this new birth? The new birth from above is
a “second birth” (see 3:4-5).12 The stress on ability (five



uses of dunamai in w. 2-5) suggests that the new birth
brings a new ability. Regeneration, then, involves the Spirit
enabling people to believe. Being “born of God” (1:13) and
being “born of the Spirit” (3:6) in John's Gospel are
equivalent.28 As in John 1:11-13, the new birth in John 3 is
for those who “receive” what Jesus says (3:11) and
“believe” Him (3:12). No one is able to believe Jesus,
however, unless God draws that person to Jesus
(6:44,65), and the Spirit is like the wind, which “blows
where it wishes” (3:8). Those to whom the Spirit is
pleased to give new birth (3:6) are those whom the Father
draws to Jesus (6:44), and they believe Him not because
of human will, but because they have been born of God
(1:12-13). Those who experience the new birth from
above see and enter the kingdom of God; that is, they
have eternal life (3:3,5,15).1Z

There is no exegetical warrant, however, for equating
regeneration and indwelling in John 3. Nowhere is it stated
in John 3 that the Spirit takes up residence within those
who experience the new birth, although some have
suggested that indwelling is in view in w. 5 and 6.

Indwelling in John 3:5? In John 3:5 Jesus speaks of
one who is “born of water and spirit.” As noted in chapter
four, “water” and “spirit” in this verse are both governed
by one preposition (ex hudatos kai pneumatos), suggesting
they refer to a single reality, not “of (baptismal) water and
the Spirit.” Rather, the phrase signifies the eschatological



cleansing and renewal promised by Israel's prophets (see
Isa 44:3; Ezek 36:25-26).

Since John is presenting a discussion between
Nicodemus and Jesus, it seems best to understand the
phrase “from water and spirit” as primarily designating
something Nicodemus would recognize. Read as a
conversation between Jesus and Nicodemus, which is the
way John frames the passage, these verses say nothing
explicitly about Christian baptism. Therefore, we should
expect the phrase “born of water and spirit” to make
sense to Nicodemus (cp. the function of water and Spirit in
Isa 44:3 and Ezek 36:25-26).18

Birth “from water and spirit” only hints at indwelling if
one holds that the indwelling Spirit is conferred at
baptism, and that baptism is referred to here in John
3:5.22 Though many New Testament scholars see baptism
everywhere water is mentioned in the New Testament,
John 3:5 speaks not of the Spirit inhabiting the one who is
born again, butcausing new birth.2 If an allusion to
baptism is intended here, it is not the primary thrust of the
text. The only way to see indwelling in John 3:5 is to
assume that John intended for his audience to import their
own understanding into his description of what Jesus said
to Nicodemus, which, given the fact that John depicts this
as a conversation that took place prior to the cross, is
unlikely.



A stronger case is made by scholars arguing that John
3:5 speaks of regeneration, the creation of a new “spirit”
in a person such that he is reborn (Belleville even calls this
new spirit “God's nature”), but this regeneration is not the
reception of the Holy Spirit “as such.”2L This view allows
the text to speak with force and avoids reading what will
be true after the cross into a discussion that John presents
taking place before the cross. John 7:39 does not say that
the Spirit was not yet causing the new birth, but that He
was about to be received by those who had believed in
Jesus. How had these people believed in Jesus if they had
not received the Spirit? A Johannine response would be
that they had been “born of water and spirit” and thus had
the ability to believe as a result of the new birth by the
Spirit. These believers, however, had not yet received the
indwelling Spirit because Jesus was not yet glorified (7:39,
see the argument of chapter five).

Indwelling in John 3:6? In chapter four I argued that
according to John 3:6 one born of the Spirit belongs to the
realm of the Spirit as opposed to the realm of the flesh.
The two clauses in v. 6 are parallel.

What has been born from the flesh is flesh,
And what has been born from the Spirit is spirit (3:6),

If the second line meant that the Spirit takes up residence
in the one born of the Spirit, the first line would mean that
the flesh takes up residence in the one born of the flesh.



Since John does not speak of unbelievers as “indwelt by
the flesh,” it seems more natural to view “flesh” and
“spirit” as contrasting realms. The realm of the flesh is the
natural realm into which all people are born; the realm of
the Spirit is God's realm, where those who are born from
above live (see the discussion in chapter four).

Commentators on John do not generally engage in the
present discussion of whether indwelling is distinct from
regeneration, so we can only anticipate possible
objections. It could be argued that the phrase “what has
been born of the Spirit is spirit” in John 3:6 means that the
regenerated person has a new nature, the very nature of
God Himself. Then one could argue that another way to
express this reality is to say that God's Spirit dwells in
believers. If this view is correct, the phrase “What has
been born of the Spirit is spirit” means that the
regenerated person is indwelt, and regeneration and
indwelling are not presented as distinct ministries of the
Spirit in John 3.

A number of factors militate against this way of
understanding the passage. First, as I argued in chapter
four, "What has been born of the Spirit is spirit” (John
3:6b) should not be taken to indicate that people who are
born again become the Spirit of God (see the parallel
expressions cited in chapter four).2

Second, unlike John 7:39, there is no indication in John
3 that Nicodemus will only be able to experience what



Jesus is describing after the cross. Jesus expects
Nicodemus to understand what He has articulated (3:10;
see further below).

Third, new birth from above by the Spirit appears to be
explicitly described with this language for the first time as
Jesus speaks with Nicodemus.Z2 The first explicit
description of indwelling will also be described in John, but
not until John 14:17. The “reception” language used in
John 7:39 and the explicit statement in 14:17, “He will be
in you,” show that John is able to describe indwelling. Here
in 3:6 the point is not indwelling but new birth.2* The fact
that John reserves explicit mention of indwelling for Jesus'
final discourse with His disciples urges against reading the
statements on indwelling (7:39; 14:17; 20:22) into the
statements on regeneration (e.g., 3:3-8; 6:63).

Fourth, John speaks elsewhere of entrance into life by
the Spirit with no mention of indwelling (see the discussion
of John 6:63 below). Though it might be objected that this
is an argument from silence, it seems valid to observe
what the texts do and do not say, particularly in view of
the fact that John regards people who have not yet
received the Spirit as believers (7:39).

Fifth, as will be argued below, John's understanding of
indwelling is intrinsically linked to his concept of the
temple. If this is the case, the reality to which indwelling



points is not the creation of a new ability in persons who
were formerly spiritually dead (regeneration), but the
covenant presence of God. Further, John's understanding
of indwelling seems to preserve the distinction between
the Spirit and the humans inhabited by the Spirit.
Therefore, if the phrase “what has been born of the Spirit
is spirit” refers to indwelling (after the manner of 2 Pet
1:4), this is the only place in John where it is described in
these terms.

Sixth, if humans are dead in trespasses and sins, and if
both regeneration and indwelling are eschatological
realities only possible after the cross, how were old
covenant believers enabled to believe? Some use this as
an argument for the indwelling of old covenant believers,
but John 7:39 bars that path. We can avoid the use of the
word “regeneration” regarding Old Testament saints if we
wish, but most (if not all) are willing to acknowledge that if
people are to believe they must be enabled, renewed, or
otherwise lifted out of deadness in sin. If they are to be
saved by faith, it would seem that they need to be enabled
by the Spirit to believe. If John 3:6 is speaking of
regeneration and not indwelling, then the door is open to
an inward enablement by the Spirit (which the Old
Testament calls “circumcision of the heart”) prior to the
cross. Since John 7:39 refers to believers who are yet to
receive the Spirit, it would seem that prior to Jesus'
glorification people could be enabled, i.e., regenerated,
though they were not indwelt. These considerations make



unlikely the view that John 3:6 is speaking of indwelling.

John 3:5-6 describes a new birth by the Spirit but does
not indicate that the Spirit of God takes up residence in
those who are regenerated. John 3, therefore, provides
exegetical warrant for the claim that regeneration and
indwelling are distinct ministries of the Spirit.

Eschatological Regeneration? Could what Jesus
proclaimed to Nicodemus be experienced prior to Jesus'
glorification? This question is important because if new
birth by the Spirit is equivalent to the reception of the
indwelling Spirit, then new birth by the Spirit is an
eschatological blessing which John 7:39 dictates will not
be experienced until after Jesus is glorified.Z On the other
hand, if, as I have argued, new birth by the Spirit can be
distinguished from the reception of the indwelling Spirit,
then new birth by the Spirit is not affected by John 7:39.

D. A. Carson does not distinguish between the
regeneration spoken of in John 3 and the reception of the
Spirit in John 7. As a result, he must explain how the two
texts fit together.

Some have argued that the flow of the passage is ... hopelessly
anachronistic, for John's Gospel makes it abundantly clear (cf. esp.
7:37-39) that the Holy Spirit would not be given until after Jesus is
glorified, and it is this Holy Spirit who must effect the new birth, even
if the expression ‘born of water and spirit’ does not refer to the Holy



Spirit per se. So how then can Jesus demand of Nicodemus such
regeneration?

The charge is ill conceived. Jesus is not presented as demanding
that Nicodemus experience the new birth in the instant; rather, he is
forcefully articulating what must be experienced if one is to enter the
kingdom of God. ... The coming-to-faith of the first followers of Jesus
was in certain respects unique: they could not instantly become
‘Christians’ in the fullorbed sense, and experience the full sweep of
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the new birth, until after the resurrection and glorification of Jesus.=2
If John 3 speaks of regeneration, while John 7 speaks of
indwelling, the difficulty Carson undertakes to explain is
resolved. John 7:39 does not say that the Spirit was not
yet operating on the hearts of God's people. It says rather
that those who had believed in Jesus “were about to
receive the Spirit, for the Spirit was not yet given, because
Jesus was not yet glorified.” The contention here,
therefore, is that John 7:39 precludes indwelling but not
regeneration prior to Jesus' glorification.Z

If John 7:39 does not preclude regeneration prior to
Jesus' glorification, does Jesus' message to Nicodemus in
John 3 concern a strictly eschatological event? At least two
factors weigh against the view that the new birth Jesus
describes must await the resurrection. First, when John
elsewhere communicates truth that would not be
understood or experienced until after the resurrection, he
consistently employs temporal markers to designate when
what has been spoken will take effect.2® Whereas



elsewhere John designates what was understood or in
effect before Jesus' resurrection and what was understood
or in effect after the resurrection, in John 3:1-12 no such
temporal indicators (hote, “when”; oupo, “not yet”; arti,
“now,” etc.) are found. Rather, as Jesus introduces the
new birth to Nicodemus (3:3), He expresses it in Old
Testament terms (3:5) and expects him to understand
(3:10). John does not consider this something that was
only understood later and not during Jesus' ministry, for
here he does not supply a note that this teaching on the
new birth was only understood after Jesus completed his
time on earth (cp. 2:22; 12:16; 20:9).

A second indication in John 3 that the new birth is not an
eschatological reality that must await the resurrection is
that Jesus considers it “earthly” not “heavenly” (3:12).2 In
John 3:12, Jesus says to Nicodemus, “If I told you earthly
things and you do not believe, how will you believe if I tell
you heavenly things?” This question indicates that
Nicodemus should believe what Jesus has said to this point
in the conversation. The conversation has been about the
new birth, and Carson thinks that “heavenly things” might
refer to the consummated kingdom of the new heavens
and new earth. If this is correct, the new birth is a present
reality, and as Carson says, “it is ‘earthly’ in that it takes
place here on earth when people are born again.”2

On the other hand, Belleville has convincingly shown that
the phrase “born of water and spirit” has in view “the



promised eschatological cleansing and renewal of the OT
prophets.”2l Further, Mounce has shown that “The
Christian metaphor of rebirth originated within the creative
genius of Jesus' mind.”32 Is this regeneration, then, like
indwelling, limited to the inaugurated new age? These
points by Belleville and Mounce do not limit regeneration to
the eschaton because of the connection we find between
the New Testament reality of regeneration and the Old
Testament reality of circumcision of the heart (see Rom
2:29; Phil 3:3; Col 2:11-13). Both inner circumcision and
new birth point to enabling by the Spirit (cp. Jer 6:10,
“their ear is uncircumcised, and they are not able to
listen”), so although the Old Testament uses different
language, the same reality seems to be in view. God gives
people the ability to believe, a willingness to do so that
they did not previously have. The New Testament does not
say that regeneration will not take place until after Jesus is
glorified, though it does say this of the reception of the
indwelling Spirit (John 7:39). Moreover, we find evidence
of regeneration in the Old Testament.

C. Bennema seems to suggest that the disciples'
experience of the life-giving Spirit was an entrée to
indwelling:

Within Jesus' earthly ministry, people (including the
disciples) could already have “foretastes” or
experiences of the life-giving Spirit, but authentic



Christian faith became a reality only after the cross,
the resurrection and the gift of the Spirit (in 20:22).33

But the texts do not indicate that the Spirit's regenerating
work is the same as, or a preview of, His indwelling work.
Rather, we should regard the disciples as fully regenerate,
not merely experiencing a foretaste, though they are only
indwelt after Jesus is glorified.

If by “authentic Christian faith” Bennema has the content
of faith in view and means a faith that is aware of all that
God has accomplished in Jesus, he is correct that this is
only possible after “the cross, the resurrection and the gift
of the Spirit.” If, on the other hand, he has a quality of
faith in view and refers here to a genuine trust that God
will save—being aware of as much as has been revealed
in salvation history and resulting in God counting the
believer righteous, this kind of faith is possible at any point
in salvation history (see Abraham, Gen 15:6).

Old covenant believers were regenerated by the Spirit
(see below, “Glimpses of regeneration in the Old
Testament”). This enabled them to have authentic, saving
faith even though the content of their faith was limited by
their location in salvation history. The Spirit indwelt the
temple and not their persons (see chapter three).

Bennema later indicates that the view to which he had
earlier given his approval—concerning foretastes of the
Spirit—is “too weak."34



A few texts seem to speak of adequate understanding
and belief on behalf of the disciples already within
Jesus' ministry. ... However, the availability of life and
the activity of the Spirit were tied to the human Jesus,
and the anticipated departure of Jesus would create a
problem for the participation in the divine life the
disciples experienced through Jesus.32

Bennema does not here raise the question of those who
appear to have had “adequate faith” prior to the coming of
Jesus. I suggest that “adequate faith” results from
regeneration, that regeneration is not equivalent to
indwelling, and that regeneration is possible at any point in
salvation history (again, it is the reception of the Spirit that
awaits Jesus' glorification in John 7:39). Bennema's
proposal does not account for the authentic faith of old
covenant believers who lived prior to the incarnation.

An important question now arises: does the Old
Testament give any indications that its faithful were
regenerate?

Glimpses of regeneration in the Old Testament.
God said that eating the fruit of the tree of the knowledge
of good and evil would result in death (Gen 2:17). Adam
and Eve ate from the tree, but they did not immediately
die physically (Gen 3:6). Though they did not experience



physical death right away, the couple did die spiritually
(Gen 3:7-8).38 At a fundamental level they were separated
from God and cursed (3:8-19).3Z With the curses,
however, came a promise of redemption (3:15).

Though the text does not say that God caused Adam and
Eve to be born again from above by the Spirit, Adam and
Eve responded in hope to the promise God gave them.
Their response of faith and hope can be seen in the name
Adam gave Eve, “the mother of all living” (3:20). Kenneth
Mathews explains that the Hebrew form of Eve's name,
hawwa, “is phonetically related to the word hay (living’)"
and that this phonetic wordplay “is a tribute to Adam's
faith in the prospect that God had revealed (w. 15-16).
Adam had learned, albeit through the most calamitous
lesson, to accept God's word in faithful obedience.38
Adam was convinced that God had shown mercy and
would allow them to live and procreate. Further, Eve's
responses to the births of Cain (4:1) and Seth (4:25)
indicate that she was looking for the fulfillment of the
promise given in Gen 3:15.32 Their hope indicates that
they have been lifted out of spiritual separation from God
and enabled to trust Him. It seems that they experienced
regeneration.

Another hint of regeneration in the Old Testament is in
Psalm 87. Those who by natural descent are not
participants in the kingdom of God (Rahab, Babylon,



Philistia, Tyre, Ethiopia [87:4]) have somehow become
participants in God's kingdom by being “born there” (87:6).
Psalm 87 is perhaps eschatological, but the Old Testament
knows of those born elsewhere who come to be reckoned
“true Jews” (e.g., Melchizedek, Rahab, Ruth, perhaps Agur
[Prov 30:1], Lemuel [Prov 31:1], and Job). Those
mentioned in Psalm 87 were not physically born in Zion,
but in a sense they experienced a second birth whereby
they were counted among those who belonged to God's
realm. Psalm 87 may be one of the passages from which
Jesus expected Nicodemus to recognize His teaching on
the new birth from above (John 3:10).

Other hints at regeneration may also be found in the Old
Testament. The Psalmist, who is physically alive, asks God
to cause him to live (Ps 119:25).% Isaiah proclaims to his
hearers, who are physically alive, “Hear, that your souls
may live!"(Isa 55:3). Among others, Eichrodt sees
regeneration as possible for Old Testament saints: “No
longer is it only in the age of salvation to come that the
spirit is expected to consummate God's rule by the inner
transformation of men's hearts”*l He goes beyond the
evidence, however, and ignores evidence from the New
Testament when he applies Eph 1:14 to old covenant
believers.2

To summarize the main points of this section, while
some reject the use of the term “regenerate” to describe
Old Testament saints, since the term is not used in the Old



Testament, I view this metaphor as being equivalent to
“circumcision of the heart.” Further, the reality signified by
the term “regeneration” is a theological necessity if those
who lived under the old covenant were dead in sin and
became believers. While the New Testament explicitly
states that the reception of the indwelling Spirit could not
take place prior to the glorification of Jesus (John 7:39), it
does not say that regeneration could not take place.

The Spirit Is the One Who Gives Life

Another indication that regeneration is separate from
indwelling is found in John 6:63. When Jesus scandalized
His hearers in the synagogue at Capernaum, He
challenged those who found His teaching to be difficult by
asking how they would respond if they saw the Son of Man
ascend to where He was before. Having known from the
beginning that some did not believe, and who it was that
would betray Him, Jesus explained in 6:63 how those who
were not scandalized were enabled to perceive that His
were “the words of eternal life” (6:68): “The Spirit is the
One who makes alive”% No conjunction joins the question
in v. 62 to the statement in v. 63, but the context seems to
indicate Jesus is explaining that unless the Spirit gives life,
His words cannot be received. This view is supported by
Jesus' next two statements in v. 63: “The flesh profits
nothing. The words that I have spoken to you are spirit
and are life.”



The juxtaposition of Spirit and flesh in John 6:63 calls to
mind the similar contrast between these spheres in 3:6.4
As there, in 6:63 Jesus seems to be saying that the words
He is speaking belong to the realm of the Spirit. Thus,
“The words that I have spoken to you are spirit and are
life” (6:63c) can be interpreted to mean that Jesus' words
are “spirit” in the sense that they cannot be apprehended
by mere human power (cp. 8:43, “You are not able to
hear My word"”). This explains why Jesus would say “The
flesh profits nothing” (6:63b). Jesus' words belong to the
realm of the Spirit,®2 and the realm of the Spirit is not
understood by those who belong to the realm of the flesh.
Those who belong to the realm of the flesh, however, can
be brought over to the realm of the Spirit, for “the Spirit is
the One who makes alive” (6:63a), and Jesus' words “are
spirit and are life” (6:63c).

Jesus' words result in life for those whom the Spirit
makes alive.28 In other words, the Spirit's life-giving work
enables people to receive Jesus' message. Anyone whom
the Spirit makes alive understands what Jesus says, finds
it compelling, and believes. Those who do not believe
reject Jesus' message—not because it is not true, but
because they remain in the realm of the flesh and do not
experience the life-giving work of the Spirit.

When is this possible? This passage is relevant for
our purposes for two reasons: first, the life-giving work of
the Spirit is featured, but no mention is made of the Spirit



indwelling those who are made alive; and second, Jesus is
presented speaking in the present tense. “The Spirit is
[estin] the One who makes alive [zdopoioun]” (6:63a).2Z
Unlike John 7:39, where the narrator explains an offer of
living water that Jesus makes to the crowd in 7:38 as
“about to be received” when Jesus is glorified, here John
does not inform the readers/hearers of the Gospel that
this ministry of the Spirit could not be received until after
the cross.28 As Jesus speaks the word of God (3:34), the
Spirit enables some to receive His message (6:63). These
people recognize Jesus' message as their only hope (“to
whom shall we go?”), as “the words of eternal life”
(6:68).2

Just as the Spirit gave new life to the elect who heard
the words of Jesus in John 6:63, the Spirit gave new life to
the elect who heard the word of God spoken in the days
prior to the incarnation and the dawn of the kingdom of
God. This would explain Isaiah’'s call to his
contemporaries: “Hear, that your souls may live!”(Isa
55:3). When the Spirit of God enables a person to hear
the word of God and believe it, regardless of where that
person is on the salvation-historical time line, he can be
described as regenerate. The heart of the person is
circumcised, and the ability to believe is created. The
indwelling of the Holy Spirit, however, only accompanies
the Spirit's life-giving work after the glorification of Jesus.
After the glorification of Jesus, regeneration and indwelling
can be seen as concurrent, though they remain distinct



ministries of the Spirit. The evidence presented here
indicates that prior to the glorification of Jesus, believers
were regenerated by the Holy Spirit but not indwelt by
Him.



God's New Temple in John

I have argued thus far that the Spirit's life-giving
ministry is not to be equated with His indwelling of
believers. But if indwelling is not regeneration, what is it?
This section seeks to explain an important aspect of
indwelling as John presents it. The standard interpretation
of the Spirit's presence with the disciples after Jesus goes
away is that the Spirit continues Jesus' presence.2? This is
true enough but is insufficient because it does not make
explicit the connection between the ministry of Jesus that
the Spirit continues and the new role the disciples would
play as God's temple.

The Holy Spirit's indwelling of believers is shaped by
concepts that are bound up with the ministry of Israel's
temple.2L This understanding of indwelling will address the
larger question of whether old covenant believers were
indwelt, for if the indwelling of new covenant believers is
parallel to the indwelling of the old covenant temple, then
the indwelling of believers would have been out of place in
the era when the old covenant's temple was the means of
God's dwelling with His people.

Johannine scholars generally agree that John presents
Jesus as the reality to which the temple points.22 During
His earthly residence, Jesus was the locus of God's



presence, and sacrificial atonement found its perfect
expression at the cross (note Jesus' announcement that “It
is finished” in John 19:30). Skarsaune writes, “[Jesus] was
Himself to be the final sacrifice, the sacrifice that (by
implication) put an end to all other atoning sacrifices. That
would result in a redefinition of what—or rather who—the
temple would be from now on.”23 These two blessings,
God's presence®* and God's provision for atonement, were
formerly conveyed by the temple in Jerusalem. They are
transferred to Jesus in the incarnation. The thesis of this
section is that when Jesus sends the disciples as the
Father has sent Him (17:18; 20:21), He confers to the
disciples the temple authority that He received. The
disciples become the locus of God's presence and the
place where sin is dealt with. This temple authority is part
of what indwelling expresses.

The idea that a community rather than a physical
structure had become the temple is not foreign to first
century Judaism. The Qumran community appears to have
conceived of itself as the temple.They regarded
themselves as making atonement (1 QS 5:6; 8:10; 9:4)
and likened themselves to the foundation for the holy of
holies (1 QS 8:5-9; 9:6). They appear to have regarded
this as only a temporary situation, however, for when the
exiled sons of light (1 QM 1:3) triumph, “The chiefs of the
tribes, and after them the fathers of the congregation,
shall have charge of the sanctuary gates in perpetuity” (1



QM 2:3).

There is no evidence that Christians derived their
understanding of themselves as God's temple from the
Qumran community.22 As Coloe states,

The Temple-as-community imagery found in these
scrolls is more functional than the imagery found in
the Fourth Gospel. The Johannine text develops the
imagery of Temple-as-people around the concept of
divine indwelling expressed in the various forms of
Mévw [remain/abide] in chapters 14 and 15. The
Qumran literature does not have this concept. Their
notion of community-as-Temple is tied up with the
concept of sacrifice and atonement.2

For the Christians, not only was the community the
temple (1 Cor 3:16), each individual was indwelt (1 Cor
6:19, see further below). Coloe also suggests that the
temple imagery at Qumran “does not apply to the entire
community but to a select group within the community
called the *council of union.”2Z

After Jesus' departure the disciples became the locus of
God's presence (14:17; 20:22). They were also given
authority to forgive and retain sins (20:23), a blessing
formerly mediated through the sacrifices of the temple.
Therefore, as Wright says, “Jesus and the church together



are the new Temple.”2 This is clear enough from the New
Testament and other early Christian literature.2 The
burden of this section is to show that it is in John. If so, it
would seem that John's account of the words and actions
of Jesus are the historical foundation for the church's
conception of itself as the temple of God.&

In order to show that this is what indwelling is for John,
this section will proceed in three movements. First, the
significance of the temple in the first century will provide a
backdrop against which John can be understood. We will
then survey John's presentation of Jesus as the temple.
Third, we will trace Jesus' sending of the disciples and the
indications that they would continue His ministry of
mediating blessings formerly found at the temple. The
argument of this section is that the reception of the
indwelling Spirit constitutes believers as the New Temple.
We begin with the significance of the temple in Jerusalem.

The Temple in Jerusalem

In chapter three we saw the importance of the temple in
the Old Testament. As Skarsaune claims regarding second
temple Judaism, “The common point of reference for all
Jews was the temple”8 Similarly, N. T. Wright asserts,
“The Temple was the focal point of every aspect of Jewish
national life.”®2 At the heart of the disputes between the
Jewish groups who were contemporaries of Jesus was the



temple.&2

The high estimation of the temple is not without
Scriptural foundation, for Israel had been commanded to
seek their God at the place He chose to set His name (Deut
12:5). S. Safrai provides a helpful summary of the
centrality of the temple for the people,

The Temple, its vessels and even the high priest's
vestments were depicted as representing the entire
universe and the heavenly hosts ... It was firmly
believed that the Temple was destined to exist
eternally, just like heaven and earth. ... Viewed within
this context, it is possible to understand the devotion
to the temple ... as well as the agony and despair and
spiritual vacuum which was created within the nation
when the Temple was burned down. With the
destruction of the Temple the image of the universe
was rendered defective, the established framework of
the nation was undermined and a wall of steel formed
a barrier between Israel and its heavenly Father.®

John portrays Jesus entering into this holy place with a
startling statement about where Israel's God dwelled,®
and where they made atonement for their sin:% “Destroy
this temple, and in three days I will raise it” (John 2:19).

Jesus: The New Temple in John



This section aims to establish two points regarding
John's presentation of Jesus as the new temple. First,
Jesus replaces the temple as the location where God's
presence must be sought and found, and second, Jesus
fulfills the temple's sacrifices for atonement.®Z These two
components of the temple replacement theme in John will
be explored. The first will be considered primarily from
John 1:14 and 51. The focus for the second component
will be on John 2:13-22.

Presence: John 1:14,51. John specifically identifies
the body of Jesus as the temple in John 2:19-22. Earlier,
in describing the incarnation, John writes that Jesus, “the
Word,” “tabernacled [eskéndsen] among us” (1:14). This
expression evokes Old Testament images of God's
presence with His people at the tabernacle in the
wilderness.28 John suggests that where Jesus was
present, God was present.®2 Craig Koester connects the
tabernacle with God's glory.

The verb oknvow can also be connected with the idea
of glory, for it resembles the noun oknvr which the
LXX uses for the Israelite tabernacle. The tabernacle
was the place where God spoke with Moses (Exod
33:9) and where he manifested his glory (Exod
40:34). Therefore tabernacle imagery is uniquely able
to portray the person of Jesus as the locus of God's



Word and glory among humankind.Z2

Thus John continues in 1:14: “And the Word became flesh
and tabernacled among us, and we saw His glory, glory as
of the only begotten from the Father, full of grace and
truth.”

Also adding to the idea that God is present where Jesus
is are the prophetic indications that one day Yahweh
Himself would tabernacle among the people. As Koester
puts it,

The verb oknvow may also echo passages from the
prophets, where God promises, “Sing and rejoice O
daughter of Zion, for behold, I will tabernacle
KaTaoknvawow in your midst” (Zech 2:14[10]); “So you
shall know that I am the Lord your God, who
tabernacles kataoknvawv in Zion” (Joel 3:17); and “My
tabernacling-place kataokrvwaig shall be among you
[sic] (Ezek 37:27; cf. Lev 26:11 MT). The promise of
God's tabernacling presence was realized when the
Word became flesh.ZL

In John 1:51, Jesus says to Nathanael, “Truly, truly I say
to you, you will see the heavens opened and the angels of
God ascending and descending on the Son of Man,”
alluding to Gen 28:12, where Jacob “dreamed, and behold,
a flight of steps placed on the earth, and its top touched
the heavens; and behold the angels of God were



ascending and descending upon it.” Scholars dispute what
exactly Jacob saw, for the word translated “flight of steps”
or “ladder” (sullam) occurs only here in the OIld
Testament.”2 Given Jacob's response after Yahweh
addresses him (28:13-15) and he awakes (28:16), it
appears that Jacob saw something like a ziggurat, or a
tower, with steps going up the side that reached the
heavens.Z Jacob exclaimed, “Surely Yahweh is here in this
place and I did not know it. How awesome is this place!
This place is nothing other than the house of God, and this
is the gate of heaven!” (28:16-17). Consequently, he
named the place Bethel (bét-'él), house of God (Gen
28:19).

McKelvey connects this account to Israel's temple.

The rabbis identified the stone on which Jacob slept
as the foundation-stone of the temple of Jerusalem,
and there is a tradition to the effect that Jacob's
ladder marked the site of the new temple(Gen. R.
68.12; 69.7). What John would appear to be saying
therefore is that the bond joining heaven and earth is
no longer the temple of Jerusalem, where the glory or
presence of God was hidden in the holy of holies, but
Christ, in whom the divine glory is made visible.Z2

Even if Jacob only saw a ladder, and not a temple, it
remains that Jesus claimed to be the connection between



earth and heaven. Whereas before, God's presence was
associated with a particular place, Bethel,”2 Jesus
proclaimed to Nathanael that it is now where He is.Z8 The
locus of God's presence has shifted from a particular
house, in a particular city, in a particular land, to a
particular person, Jesus.Z

Jesus' words to the Samaritan woman, that the time for
worship at the temple in Jerusalem has come to an end
(John 4:21-24), have been discussed, but they are
another part of John's “temple replacement” theme.Z8
Along with that passage and John 2:12-19, John 1:14,51
show that Jesus replaces the temple as the dwelling place
of God. Those who saw Him saw “His glory, glory as of the
only begotten from the Father” (1:14). Further, as Jacob
saw angels ascending and descending and knew he was at
the gate of heaven, the house of God, now Jesus is a new
Bethel, a new house of God (1:51). At times in John Jesus
is even more explicit: “The one who sees Me sees the One
who sent Me” (12:45; cp. 14:9).

These are some of the ways that John presents Jesus as
the place where God was present. Just as the glory of God
filled the tabernacle (Exod 40:34-38) and the temple (1
Kgs 8:10-11), Jesus tabernacled among humans and
manifested God's glory (John 1:14).2 In John, Jesus
replaces the temple as the place where God is especially
present.?2 We now turn to “the hermeneutical key
identifying Jesus as the Temple of God [which] occurs in



the narrative at the start of Jesus' ministry in Jerusalem,"8!

John 2:13-22. As Paul Hoskins says, “John 2:18-22
contributes to a proper understanding of 1:14, 1:51, and
4:20-24. John 1:14, 1:51, and 4:20-24 clarify that Jesus is
not only the replacement of the Temple, but also of other
OT holy places.”82

Sacrifice: John 2:13-22. John presents Jesus not only
as the new locus of God's presence, but also as the new
and final sacrifice. Our main interest here is to highlight
the sacrificial aspects of this passage.82

The account of the temple cleansing is framed by
references to the Passover (2:13,23), reminding the
reader of the sacrifice of lambs and the sprinkling of their
blood at the base of the altar.8 The large animals—oxen
and sheep—add to the sacrificial timbre heard in this
passage (2:14).82 The evangelist has already presented
Jesus as “the lamb of God, who takes away the sin of the
world” (1:29). Now Jesus drives animals of sacrifice out of
the temple.

Jesus' passion that the temple courts& not be made into
a marketplace (2:16)8 reminded the disciples of Ps
69:10:8 “the zeal of your house will consume Me” (ho

z8los tou oikou sou kataphagetai me).822 Commentators
are in general agreement that the citation of this passage
points forward to Jesus' death.22 Psalm 69 will be quoted



again when Jesus is on the cross (Ps 69:21 in John 19:28).
The house referred to in the Psalm is the temple. Jesus
clears the temple because of His zeal for His Father's
house. The zeal that will consume Him, however, is zeal
for the new temple, those who believe. It is somewhat
surprising that Jesus causes such havoc—driving out the
animals with a whip, pouring out the coins of the
moneychangers, overturning tables, and berating the
merchants (2:15-16)—and the only repercussion is a
request for a sign to demonstrate His authority (2:18)!
Witherington explains that the request for a sign “grows
out of the teachings in Deut. 13:1-5 and 18:20-22 about
testing prophets.”2! He also explains that “in view of the
fact that the outer court of the Temple was some 300
meters wide by 450 in length, and served as the
marketplace for Jerusalem in various respects, it is unlikely
that Jesus drove everyone out of the Temple court” 22 Yet
even if the cleansing was limited to a certain area of the
temple courts, we might still expect more than a question
to follow. Perhaps John presents the authorities not
apprehending Jesus but asking for a sign because he
means for his readers/hearers to discern that the
authorities knew that Jesus had in fact acted in a righteous
manner. Clearing the temple of commerce was the right
thing to do because, though these business elements were
necessary for the worship at the temple to take place,2 it
was not necessary for them to be in the temple itself.24 By
asking for a sign, they were asking to be shown that Jesus



was qualified to do what He did.2

In response to the request for a sign, Jesus said,
“Destroy this temple and in three days I will raise it” (John
2:19). The Jews naturally took Jesus to be referring to the
destruction of the temple building as the sign of His
authority. They responded in amazement that Jesus
claimed the ability to raise in only three days a temple that
had taken 46 years to construct (2:20). Then the reader is
told, “But He was speaking concerning the temple of His
body” (2:21). John next explains, “Then when He was
raised from the dead, His disciples remembered that He
said this, and they believed the Scripture and the word
which Jesus spoke” (2:22). So John connects the
destruction of the temple Jesus spoke of in 2:19 with
Jesus' death, and links the raising of the temple which
Jesus declared He would accomplish in three days to the
resurrection.

From the vantage point of John 2:22, then, the details of
the temple cleansing take on deeper significance. It would
appear that John means for his readers to observe that in
this passage “the house of My Father” (2:16) ceases to be
the building on mount Zion in Jerusalem and becomes the
body of Jesus (2:20-21). Before Jesus came, sacrifice for
sin took place at the temple. Jesus claims that temple
sacrifice will take place at a new temple, His body, and
that He will be raised in three days (2:19-22). In view of
what John says about the death of Jesus (e.g., 1:29;



11:50; 19:30), it is no wonder that McKelvey should write,
“The death of Christ is presented as a new and better
sacrifice.”® John presents Jesus as the replacement of the
temple with regard to the presence of God and sacrifice
for sin. John appears to connect Jesus and the temple in
other ways as well.

Jesus is the lamb of God who takes away the sin of the
world (John 1:29)2 and dies on behalf of the people
(11:50-51). Whereas bread was kept in the tabernacle
(Exod 25:30), Jesus is the bread of life (John 6:34). Water
was expected to flow from the eschatological temple (Ezek
47; Zech 14:8); Jesus offers living water to those who will
come to Him (John 4:10-14; 7:37-38). Whereas the
lampstand stood in the tabernacle (Exod 25:31—40), Jesus
is the light of the world (John 8:12).28

As God formerly dwelt in the temple, now the Father
dwells in Jesus: “The Father is in Me and I am in the
Father (10:38; 14:10; see 1:14,51; 2:19; 4:21-26;
10:30). Thus during Jesus' ministry John shows Him
declaring that a time is coming when worship in Jerusalem
will no longer be necessary (4:21-24).2 Once Jesus
finishes His work (19:30), no more sacrifices of atonement
need be offered.l% This enables the possibility of a re-
direction of the temple's role in dealing with sin. As has
been noted, “The Jewish Temple was only a
foreshadowing of the temple of his own body and of the
coming church which he would establish through his death



and resurrection.”1% In the next section it will be argued
that Jesus confers the ability to minister these temple
blessings to His disciples.

Believers: The Temple When Jesus
Leaves

This section has three parts. First we will look at the
way in which Jesus sent His disciples. Second, the
disciples become the new locus of the presence of God.
And third, Jesus gives them authority over sin. These
aspects of John's presentation of the indwelling of
believers by the Spirit are best understood as corollaries
to the ministry of the old covenant temple. John's
identification of the believing community as the temple is
not as explicit as his identification of Jesus as the temple,
but the evidence seen in the three parts of this section
indicate that John regards believers as the temple when
Jesus goes awayi®2

As the Father Has Sent Me. A radical salvation-
historical shift took place when the Father sent the Son
into the world. As John presents it, the two central events
propelling salvation history forward were when God gave
Israel the law and when the Son of God became flesh in
Jesus Christ (John 1:17). The surpassing glory of the
incarnation is emphasized by the stress on Jesus'
unparalleled relationship with and explanation of the



Father (1:18).

The previous section has argued that when the Father
sent the Son into the world, the locus of God's presence
and the means of atonement shifted from the temple in
Jerusalem to Jesus Himself. In John, Jesus claims that He
is the true meaning of the Old Testament Scriptures:
“these are the ones who bear witness concerning Me”
(John 5:39). The temple and the blessings it mediates
feature prominently in the Old Testament Scriptures, and
Jesus claimed that these Scriptures point to Him. Jesus
accomplished the work that the Father sent Him into the
world to do (17:4; 19:30). The work that the Father sent
the Son to accomplish fulfilled all the temple sacrifices,
creating the possibility of a new level of access to God
through the cross.193

If Jesus sent the disciples as the Father sent Him,1% as
Jesus declared (20:21; cp. 17:18), then the blessings that
Jesus mediated would be mediated by the disciples. So if
the Father sent Jesus as the replacement of the temple, it
would appear that, in part, Jesus sent His disciples as the
replacement of the temple. When Jesus told His disciples
that God would dwell with and in them (14:17,23), and
when He gave them the authority to forgive and retain sins
(20:23), He was transferring the mediation of the temple's
blessings from Himself to His disciples.

Indwelling: God's Presence. While the indwelling of



the temple helps to flesh out those statements that
indicate God will dwell in believers, the temple analogy
might not be sufficient to canvass the statements that
speak of a mutual indwelling (e.g., John 14:20: “In that
day you will know that I am in My Father and you are in
Me and I am in you;” cp. 14:10-11). The vine-branch
metaphor in John 15:1-7 also informs John's concept of
indwelling, but it may or may not be directly related to
temple motifs. Mary Coloe argues that both mutual
indwelling and the vine and the branches involve temple
symbolism.m She translates John 15:4, “Make your home
in Me, as I make Mine in you."10¢

Another facet of John's understanding of indwelling that
is perhaps not directly informed by temple concepts is the
unity resulting from the relationships of mutual indwelling
(see 17:11,21-23). Here too, though, an explanation of
how this relates to the way the temple functioned has
been offered: Israel's temple “welded the different tribes
together in the service of the one God,” which corresponds
to believers' unity.22 To examine each of these
suggestions would take us far beyond the scope of this
chapter. What is covered here is sufficient to show that in
John's thinking the indwelling of the Spirit is only possible
once the temple, which was formerly indwelt by the Spirit,
has been rendered unnecessary by the atoning death of
Jesus. It is then replaced by the believing community.

John presents Jesus as the temple and then presents



Jesus conferring the authority of the temple to His
disciples. This fits with the interpretation of John 7:37-38
offered in chapter five, that Jesus gives living water to
those who believe in Him, and the water then flows from
the believer.

John explains that this water is the Holy Spirit (7:39),
which supports the argument that indwelling is to be
understood in terms of the temple, for here John is
presenting the Holy Spirit in believers as the living water
flowing from the eschatological temple. The phrase, “just
as the Scripture says” (7:38), most likely refers to those
passages indicating that water will flow from the
eschatological temple (Ezek 47:1; Zech 14:8).1%8 Coloe
writes,

While Jesus is in the world, his body is the Temple of
God's presence and so he can offer living water
(4:10). ... Jesus' words [John 7:37-38] point ahead to
the believers, who, having received the Spirit, have
been constituted as the new Temple/household of
God and can continue to provide access to a source of
living water (20:22).102

In being with Jesus during His ministry, the disciples
were with the temple where the Spirit dwelt. This explains
the words of John 14:17, “You know Him [the Spirit], for
He is with you.” The next phrase of John 14:17, “and He



will be in you,” is to be understood in terms of Jesus
conferring upon His disciples the mediatorship of temple
blessings.119 As Walker explains,

In that earlier verse [14:2], the disciples had been
looking forward to a future ‘dwelling’ with God in
heaven; now they are promised in the interim God's
‘dwelling” with them through the agency of the Holy
Spirit. ... Whilst the disciples must still await their
coming to that heavenly Temple, they can in the
meantime know what it is to be a ‘Temple’
themselves, the place where God makes his
‘dwelling’.11

Jesus' words in John 14:23, “If anyone loves Me he will
keep My word, and My Father will love him and We will
come to him and make Our home with him,” evoke God's
word to Solomon regarding the necessary conditions
under which God would indwell the temple.

And the word of Yahweh came to Solomon saying,
“This house which you are about to build, if you will
walk in My statutes and do My judgments and keep all
My commandments to walk in them, then I will
establish my word with you which I spoke to David
your Father, and I will dwell in the midst of the sons
of Israel and I will not forsake My people Israel” (1
Kgs 6:11-13).



God would dwell among the people of Israel in the temple
if Solomon—as the representative head of the nation—
would obey.Kdstenberger rightly notes that “Jesus' words
echo the demands of the Deuteronomic covenant.12
Solomon could not earn God's presence by obeying. Nor
does John 14:15,23 say that the disciples could earn the
gift of the indwelling Spirit if they obeyed.13 Both texts, 1
Kgs 6 and John 14, are addressed to those whom the Lord
has drawn to Himself and enabled to obey. Just as the
people's obedience in the old covenant would create a holy
environment in which Yahweh could dwell in the temple in
the midst of the people (Num 35:34), obedience to the
word of Jesus results in a sanctified temple—the corporate
and individual bodies of the believing remnant—in which
God can dwell. 114

This concept of Jesus and the church replacing the
temple would also appear to make sense of the
statements in John 7:39 and 16:7 that the Spirit would not
come to the disciples until Jesus' glorification and
departure. These statements, which might otherwise
seem to be arbitrary divisions in salvation history, reflect
the reality that for the temple to be replaced, sacrifice
must be fulfilled. Until Jesus went to the cross, atoning
sacrifices had to be made at the temple. If the temple was
to be replaced as the dwelling place of God and He was to
take up residence in individuals and among the community
of the Messiah, something was required to answer the
need for atonement. Deeds of lovingkindness do not atone
for sin (against Avot de Rabbi Nathan 8; 1 QS 9:1-6;



cp.Heb 9:22). However, once Jesus goes to the cross to
glorify the Father and be glorified in Him (John 13:31-32)
by dying on behalf of the people (11:50) as the lamb of
God who takes away the sin of the world (1:29), there is
no longer need for temple sacrifices to make atonement
(Heb 9:25-28).112 After the death of Jesus, sacrifice is no
longer necessary, and God can take up residence in a
temple where no atoning sacrifices are offered.

Forgiveness of sins. In John 20:21-23, Jesus
communicates the authority to mediate the blessings of
the temple by sending the disciples just as the Father sent
Him. The temple blessings that the disciples thereby
mediate are the presence of God and the means for sins
to be forgiven.

Having put an end to sacrifice (cp. 19:30), on the day of
the resurrection Jesus appeared to the disciples in a
glorified body (20:19). “Then Jesus said to them again,
‘Peace to you. Just as the Father has sent Me, I also send
you.” Here He compares His sending the disciples to the
Father's sending Him.1€ The Father sent Jesus not only as
the new locus of His presence (1:14), but also as the One
who would deal with sin (1:29).

Then “He breathed and says to them, ‘Receive the Holy
Spirit” (20:22). As the Spirit came down upon Jesus to
remain (1:33-34), officially appointing Him to His



Messianic office, Jesus gives the Spirit to the disciples and
sends them on their divinely appointed mission (20:21-
22). Bruce rightly notes, “It is not the bestowal of life that
is in view now, but empowerment for ministry.” 1Z By
giving them the Spirit He makes the disciples the new
locus of God's presence.

The words that immediately follow reinforce the
conclusion that the reception of the indwelling Spirit is to
be understood in terms of the temple, and they also
correspond to Jesus' own ministry. Just as Jesus replaced
the temple as the place where sin was dealt with, He tells
the disciples, “If you forgive the sins of anyone they are
forgiven them, if you retain the sins of anyone they are
retained” (20:23). Ridderbos, among others, notes that
the passives, “are forgiven” and “are retained” are divine
passives.118 When sacrifices were formerly offered at the
temple, God forgave His people (see Lev 4:20,26,31,35;
5:10,13,16,18; 6:7; 19:22). Now in Jesus, sacrifice for sin
has been made, God has breathed His Spirit into a new
temple, and this new temple is the place where
forgiveness is to be found (20:23). Forgiveness is possible
because of Jesus' death on the cross, but when He gives
His disciples authority to forgive and retain sins He gives
the church the ability to mediate the forgiveness His death
makes possible. Those who are not united to the body of
Christ are not forgiven (see the application of this in
chapter seven). As Coloe puts it, “The new Temple,
endowed with the Spirit, will be an ongoing source within



the world of life-giving waters (John 4:14, 7:38) and
cleansing from sin (20:23)."112

I know of no commentary on John which makes
recourse to temple motifs to explain John 20:21-23. But in
summing up the message of the New Testament as a
whole regarding Jesus and those who believe in Him as
the new temple, Walker writes,

Whether the Temple was thought of as the place
which embodied God's presence on earth or as the
place of sacrifice, the New Testament writers
affirmed in their different ways that both these
aspects had been fulfilled in Jesus: his death was the
true sacrifice and his person the true locus of God's
dwelling upon earth. By extension Christian believers
too might be seen as a “Temple.”20



Conclusion

In this chapter I have argued that regeneration is not to
be equated with indwelling. Regeneration happens when
God gives spiritual life to a person who was previously
spiritually dead. Understood this way, regeneration is
possible at any time in salvation history.

The Spirit indwells believers when God takes up
residence in His new temple, which consists both of each
individual member of Christ's body and of the community
of believers as a whole. Understanding indwelling this way
leads to the conclusion that this aspect of the Spirit's
ministry is only possible in salvation history after Jesus has
put an end to all sacrifices for atonement by dying on the
cross. Once Jesus makes the old covenant temple with its
cult obsolete, God dwells not only with but also in His new
covenant people. Commenting on John 14:23,
Kostenberger explains, “In Old Testament times, God
dwelt among his people, first in the tabernacle (Ex. 25:8;
29:45; Lev. 26:11-12), then in the temple (Acts 7:46—47).
In the New Testament era, believers are themselves the
temple of the living God (1 Cor. 6:19; 2 Cor 6:16; cp. 1
Peter 2:5)."12L Indwelling does exist in the old covenant,
but it is not each individual that is indwelt. In the old
covenant God indwelt the temple. In the new covenant the
people of God are the temple, and God dwells in them.
McKelvey sums this up well, “God no longer dwells in a



house with his people; he dwells in them; they are his
temple."122
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CHAPTER 7

RESULTS AND RELEVANCE FOR TODAY



Oold Covenant Believers:
Regenerate, Not Indwelt

As I embarked upon this study I planned to argue that Old
Testament saints were indwelt, but the evidence to the
contrary forced me to abandon that position. Those who
hold that old covenant believers were indwelt have not
given satisfactory explanations of the salvation-historical
aspects of John's Gospel, particularly John 7:39 and 16:7.

The major objection to the assertion that old covenant
believers were not indwelt by the Holy Spirit is the
question of how they could have been believers if the
Spirit of God did not dwell in them. Fuller argues, “The
only way depraved people can acquire a heart attitude and
behavior pleasing to God is to be indwelt by the Holy Spirit
(that is, regenerated).” While maintaining that neither the
Old nor the New Testament gives textual support to the
notion that old covenant believers were indwelt, this study
seeks to clarify that, against Fuller and others, the
indwelling of the Spirit is not the same as regeneration by
the Spirit.

The indwelling of the Spirit is God's favorable presence
abiding with those who enjoy His merciful establishment of
a covenant relationship. John Frame explains, “God is not
merely present in the world; he is covenantally present.
He is with his creatures to bless and to judge them in



accordance with the terms of his covenant.”2 This positive,
covenant presence of God is to be distinguished from
God's omnipresence, and even His presence for physical,
temporary blessing.2

Regeneration by the Spirit is not the ongoing experience
of the Spirit abiding within each individual believer.
Regeneration by the Spirit has to do with the Spirit
enabling those who are spiritually dead to experience
spiritual life (John 6:63). When the Spirit regenerates a
person, that person gains the ability (see John 3:3-8) to
see, hear, understand, and believe God's Word. # There is
nothing in the texts examined in this study to indicate that
the ability to hear and believe the word of God, which
results from one experiencing the new birth from above, is
equivalent to the indwelling ministry of the Spirit.

I am convinced that the Old Testament metaphor of
heart-circumcision, which results in ability (Deut 30:6; Jer
6:10), is parallel to the New Testament metaphor of
regeneration. Old Testament believers necessarily had
circumcised hearts because they had been regenerated by
the Spirit. The Old Testament does not explicitly make this
connection, but there are hints in this direction. Isaiah calls
on his audience to "“Hear, that your souls may
live"(Isa55:3). This new life of the soul offered to people
who are already physically alive may be identified as
regeneration. The Holy Spirit actively caused people to



trust God and live faithful lives under the old covenant (see
Neh 9:20,30). However we choose to describe it, in all
ages God, through the agency of His Spirit, restores to
certain people an ability that all humanity lost at the fall.

Under the old covenant, God's Spirit caused people to
experience spiritual life. God supernaturally opened the
spiritual ears and eyes of people who were spiritually dead
in trespasses and sins, enabling them to believe.2 Nothing
in the New Testament prohibits the conclusion that old
covenant believers, who had circumcised hearts, were
regenerated by the Spirit. VanGemeren agrees: “The
saints were those who were circumcised of heart, or
‘;regenerate.”®

John 7:39, however, does prohibit the conclusion that
old covenant saints had received the Spirit. As I argued in
chapter six, when the Spirit was received by the disciples
in John 20:22, Jesus conferred on them the power to
mediate blessings formerly mediated by the temple—the
presence of God and the forgiveness of sins (20:21-23). It
is through the indwelling Spirit that the church enjoys the
presence of God (14:16-17). Therefore, the reception of
the Spirit in John 20:22 seems to be the inception of the
indwelling ministry of the Holy Spirit. Allowing John 20:22
to inform John 7:39, the reception of the Spirit referred to
in John 7:39 is the reception of the indwelling Spirit (see
chapter five).Z My conclusion, then, is that old covenant
believers were regenerated by the Spirit, but they were



not indwelt by the Spirit. This fits with the fact that the Old
Testament does not present its remnant as the dwelling of
God, as seen in chapter three.



God's Temple: First a Building,
then Believers

If regeneration enables old covenant saints to believe,
how were they maintained in faith if they were not
indwelt? The Old Testament's answer to that question is
the covenant-sustaining presence of God with the nation
as He dwelled in the tabernacle and later the temple.g At
several points in the Old Testament it is clear that God's
presence with His people in the temple has a sanctifying
effect upon them.2

The contrast between the Old and New Testaments on
this point is striking. On the one hand, there is no
indication in the Old Testament that the Spirit dwelled in
each individual member of the believing remnant, and the
Old Testament consistently affirms that God's dwelling
place among His people is the temple. On the other hand,
in the New Testament we have affirmations both that
God's Spirit dwells in each individual member of the
believing remnant (e.g., John 14:17; 1 Cor 6:19), and we
have direct statements that believers are the temple, the
dwelling place of God (e.g., 1 Cor 3:16).10

Other authors have noted that under the old covenant
God dwelled in the temple and that under the new
covenant God's people are His temple.ll Some of these



authors have emphasized that it is the indwelling of the
Spirit that constitutes God's people as His temple,i2 and
others have noted that Jesus' death renders the temple
sacrifices  unnecessary.3  Others, however, have
apparently not made the connection between these
conclusions and the Spirit's role in salvation in the old and
new covenants. nor has it been argued that these
concepts inform such passages as John 14:15-17 and
20:21-23. Such a connection increases clarity in our
understanding of the Spirit's role in regeneration and
indwelling.

Jesus' coming brought about a salvation-historical shift.
John depicts Him replacing the temple (John 2:17-21),
then proclaiming that the time for worship at the temple
has ended (4:21-23). God would have a new temple once
Jesus was glorified, that is, once He put an end to sacrifice
(7:39; 14:15-17). Indeed, if Jesus had not put an end to
sacrifice, sacrifice at the temple would still be necessary
(16:7). When Jesus finished His work, He gave the Spirit
to the disciples, making them the locus of God's presence
(20:22). He then gave them authority over sin (20:23), for
they had become the new temple.



Newness in the New Covenant

If old covenant believers were regenerated by the Spirit,
what is new about the new interiority promised in Jer
31:31-34? The newness does not consist in the Spirit's
regenerating ministry of enabling people to hear God's
word and believe. What is new is the indwelling ministry of
the Spirit and the spiritualized view of the temple. No
longer is worship restricted to one physical location (Deut
12:5). Worship takes place wherever the people of God
assemble, for they are His temple (Matt 18:20). No longer
must believers pilgrimage to Jerusalem three times a year
(Deut 16:16). Christians have no altars of sacrifice in
specific places (Gen 12:8; 13:4; 26:25), and the New
Testament does not designate certain locations as “holy
places” (Gen 28:17-22). Old covenant believers longed for
Jerusalem (Ps 137:5-6) and specifically the temple (Ps
122:1). New covenant believers long for no holy place on
earth; they worship wherever God puts them (Acts 14:24-
25) and long for Jesus' return and His heavenly city (2 Tim
4:8;Heb11:16; Rev 22:17,20).



Church Discipline and the
Priesthood of All Believers

The conclusions reached in this biblical theology of the
Spirit's role in salvation have important implications for our
understanding of what it means to be the people of God at
this point in salvation history. It is critically important that
we understand the Holy Scriptures, and the bulk of this
book has been given to pursuing clarity on the topic
investigated. As the Scriptures everywhere indicate, what
we believe shows itself in what we do. Having sought to
understand what the Scriptures say, it remains to connect
the dots between what the Bible says and what the church
does.

The conclusions of this study have many implications for
the way that believers in Jesus conduct themselves as His
church in the twenty-first century. Two topics in particular
need to be addressed. Since I live in the southern part of
the United States, am a Southern Baptist teaching at a
Southern Baptist Seminary, and currently preach at a
Southern Baptist Church, I will apply my comments directly
to my own ecclesiastical setting. I offer apologies to those
in other contexts or from other denominations who might
have to transpose these reflections for different settings.

Church Discipline



Unfortunately, it is more difficult to get on a city bus
than it is to join most Southern Baptist churches. This
circumstance makes church discipline all but impossible.
History shows us that things have not always been this
way.1

In chapters four and six, considerable attention was
given to Jesus' words to Nicodemus in John 3:3,5. Unless a
person is “born again,” that is, “born of water and the
Spirit,” he cannot “see” or “enter” the kingdom of God.
Does this not imply that those who have not been born
again should not be admitted to church membership? I
have been in Southern Baptist churches where an absolute
stranger can walk down the aisle, profess to believe and
to have undergone believers' baptism, and immediately be
admitted to church membership. I know a person who
joined a Southern Baptist church because only members
could have their weddings in that church. This individual
had no intention of participating in the life of the church,
but it was the prettiest church in town, so the person
jumped the hurdle, became a member, and got the
desired wedding with no questions asked. Church
membership is meaningless under such conditions.

While only God infallibly knows whether a profession of
faith is genuine, it seems virtually impossible to determine
whether a person understands the Gospel during the
invitation hymn in which they made their journey down the
aisle. This leads to a practical suggestion: when a person



walks down the aisle and expresses a desire to join the
church, that person needs to have had a conversation with
a pastor of the church before the body votes to make the
individual a member. In this pastoral conversation, the
goal is at least twofold: (1) to determine whether or not
the individual can articulate the Gospel on his own with no
prompts from the pastor; and (2) to hear or see some
evidence of the fruit of faith. Not every convert needs to be
able to give the argument of the Book of Romans in detail.
But if someone appeals to human merit in explaining the
basis for his assurance of salvation, that person needs
further instruction before being voted on for membership
in the church.

If we are to practice church discipline in our churches,
however, we must inform those who express a desire to
join our churches that as members they are submitting
themselves to the discipline of the church. This means that
we are committing ourselves to both formative and
corrective discipleship, and that when we have issues that
need to be addressed we will follow the pattern set forth
in Scripture (e.g., Matt 18:15-17). In today's context, we
should bear in mind that lawsuits can be and have been
filed against churches, and if we intend to obey the
Scriptures in this area we simply must make sure that the
members of our churches are aware of the fact that they
have submitted themselves to the Scriptures and to the
discipline of the church. This will only become a reality in
Southern Baptist churches if we become more concerned



with the purity of Christ's bride than we are with our own
ease or with inflated numbers on our membership rolls.

Why is church discipline worth pursuing? It is worth it
because the people of God are God's new temple. The
presence of God's Spirit in His people should both sober
and energize us. Jesus said to His disciples, “If you love
Me, you will keep My commandments; and I will ask the
Father, and He will give you another Paraclete” (John
14:15-16). We seek to keep the commandments of Jesus,
and we should pursue the purity of the church because we
love Jesus. Why do we not pursue these things? Is it
because we want to make life easy for ourselves or to
have impressive statistics? Do we love ourselves more
than we love Jesus?

Church discipline is difficult, but in John 14:15-17 Jesus
makes His request to the Father to give the Spirit
contingent upon love and obedience.2 John 14:23 echoes
the same theme: Jesus states that He and the Father will
make their dwelling among those who love Jesus and keep
His word. Paul commands that we neither grieve (Eph
4:30) nor quench (1 Thess 5:19) the Spirit, and in
Revelation a warning is given that a church's light might be
snuffed out for lack of vigilance (Rev 2:5). We cannot
afford to ignore the practice of church discipline.

God's dwelling must be holy. The New Testament gives
instructions on church discipline that we might keep God's



new temple holy. In order to practice church discipline, we
must pursue a regenerate church membership. Our prayer
should be that God will enable us to live as those in whom
He is pleased to dwell.16

The Priesthood of All Believers

The priesthood of all believers is a consequence of the
Spirit's presence in those who believe. It hints at the
members of the body of Christ mediating the forgiveness
of sins to one another (John 20:23). This too is connected
to church discipline, for in John 20:23 Jesus confers
authority not only to forgive but also to retain sin. Further,
the priesthood of all believers speaks to the access that all
believers have to God in prayer.

But nowhere is there any indication that the priesthood
of all believers gives anyone the right to decide which
parts of the Bible to submit to. Priests are subject to Christ
and His Word. Christ is only known through His Word.
Priests serve one another, and they forgive and retain sin
—which implies that since all believers are priests, all
believers need to be involved in formative and corrective
discipleship (i.e., church discipline).

Regeneration and indwelling thus have important
implications for God's new temple, the church. Only the
regenerate should be members of the church, and



indwelling necessitates church discipline. The regenerate
members of the church, who are inhabited by God and
constitute His temple, serve as priests. These priests make
God known by proclaiming the truths of the Bible so that
more might be regenerated, and they forgive and retain
sin that Christ's bride might be pure. Truth is to lead us to
godliness (Tit 1:1).



He Is with You and He Will Be
in You

This study began with an assertion that the pursuit of
biblical theology assumes that the Divine author of the
Bible has inspired the human authors to produce a
coherent document. I have argued that the Old and New
Testaments agree that old covenant believers were not
indwelt. Prior to the glorification of Jesus, God was with
His people (Deut 31:6; John 7:39). After the glorification of
Jesus, God dwells in His people (John 14:17,23). John's
account of the words of Jesus in John 14:17 (“He is with
you, and He will be in you”) reveals Jesus of Nazareth as
an astute Old Testament theologian and as the shaper of
the church's understanding of itself as God's new temple.
To Him be the glory, forever and forever. Amen.
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Appendix 1

THE USE OF EMPHUSAO
IN JOHN 20:22

In John 20:22 when Jesus “exhaled and said to them,
Receive the Holy Spirit,” the verb emphusad
("breathe/exhale”) is used. The same verb is employed in
the Greek translation of Gen 2:7. When God gave life to
Adam, he “breathed (enephusésen) into his face the
breath [pno&n] of life” (Gen 2:7). 1 The verb also occurs in
the Greek translation of Ezekiel 37:9: “Prophesy to the
wind [to pneuma] and say to the wind [t0 pneumati], Thus
says the Lord, ‘Come from the four winds [pneumaton]
and blow [emphuséson] into these dead, and let them
live.”

The verb emphusad in these three texts may seem to
suggest that regeneration is in view in all of them,
integrally connecting regeneration and reception of the
Spirit. If this were true, then old covenant believers would
not only be regenerate but indwelt by the Spirit for they
would have the breath of life within themselves. But this
interpretation seems unlikely since Adam experienced this
before the fall. Ezekiel also presents it as an eschatological



blessing, and John states that the Spirit would not be
received until Jesus was glorified.

Evidence has been presented in this study that old
covenant believers were regenerate and that regeneration
is not equivalent to indwelling. More significantly, the
details of Genesis 2 and Ezekiel 37 resist the notion that in
these texts God is causing spiritual life by breathing his
Spirit into people who are already physically alive.

The use of the verb in Gen 2:7 is prior to the account of
the fall in Genesis 3, and so Adam is not yet dead in
trespasses and sins. Genesis 2:7 refers to the inception of
Adam's physical life. By employing this verb, Ezekiel and
John might be hinting at a recreation, a cosmic
regeneration, the awaited renewal of all things.2 It does
not seem that this sense of regeneration, however, is
equivalent to the new birth from above articulated in John
3. If it is, then the new birth from above is not possible
until the renewal of all things is consummated.

In Gen 2:7 and Ezek 37:9 what seems to be in view is
not so much the indwelling of the Spirit as the impartation
of the breath of life. Adam becomes a living being when
the breath of life is given to him, and the dry bones come
to life when they experience the same. It also seems
significant that whereas in Gen 2:7 God breathes into
Adam, in Ezek 37:9 it is “the breath”2 that does the



breathing. There is no indication that this usage of rlah in
Ezek 37:9 should mean anything other than “breath” or
“wind,” for its source is “the four winds” 4 Therefore, in
Genesis 2 and Ezekiel 37 what is in view is not the
reception of the Spirit of Yahweh, but merely the reception
of the breath of life.2 This reception of the breath of life by
Adam and the dry bones may typify the regeneration of all
things, but it is not directly analogous to the creation of an
ability to hear and believe God's word in those previously
dead in trespasses and sins (see John 3:3-8).

We may also note the use of emphusad in the Greek
translation of 1 Kgs 17:21. As Elijah seeks to raise the
widow's son, we are told, “And he breathed
[enephusésen] into the child three times, and he called on
the Lord” (1 Kgs 17:21). When this child is raised from the
dead, spiritual regeneration is perhaps typihed, just as it is
typified in Gen 2:7 and Ezek 37:9, but there is no
indication here that the Holy Spirit now indwells this child.
Nor is there an indication that the Holy Spirit indwells
Adam in Gen 2:7. Adam and the boy have the breath of
life, but that is not the same phenomenon as the
indwelling of the Spirit. The two concepts are connected,
but they are not equivalent.

To equate regeneration and indwelling on the basis of
the use of the verb emphusad in Gen 2:7, Ezek 37:9, and
John 20:22 would be to invite confusion. It requires



conflation of texts which are related typologically but do
not speak of the same thing. Genesis 2:7 has the inception
of life in view. Moreover, it would be very difficult to prove
that the translator(s) of Ezekiel into Greek was (were)
already influenced by the Greek translation of Gen 2:7.

Ezekiel 37:9 has the resurrection of the dead in view.
John 20:22, in my view, depicts the disciples' reception of
the indwelling Spirit.2 It seems that these contexts are too
disparate to build a strong case for the equation of
regeneration and indwelling. Nor will the usage of
emphusad in Gen 2:7, Ezek 37:9, and John 20:22 provide
evidence for the indwelling of each individual old covenant
believer strong enough to overcome the explicit
statements of John 7:39 and 16:7.



1 This verb is also found in Wisdom 15:11, which refers to Gen 2.

2 Many commentators on John seem inclined to this view. Carson
writes, “That Jesus breathed on them is reminiscent of Genesis 2:7 and
Ezekiel 37:9; this ‘;insufflation’ ... is the beginning of the new creation, the
awakening of the dead” (The Gospel according to John, PNTC [Grand
Rapids: Eerdmans, 1991], 651 [italics his]). Also C. K. Barrett, The Gospel
according to St. John, 2d ed. (Philadelphia: Westminster, 1978), 570; R. E.
Brown, The Gospel according to John, 2 vols,, AB(New York: Doubleday,
1966, 1970), 1037.

3 MTT7T; in the LXX the subject is implied from the previous Té

nvelpaTi.

4SeeD. L. Block, The Book of Ezekiel, 2 vols,, NICOT (Grand Rapids:
Eerdmans, 1997, 1998), 2:377-78.

5 The MT of Gen 2:7 does not employ 1% (“Spirit") but’
("breath”). Similarly, the Greek translaton of Gen 2:7 does not have
nvelpa (“Spirit”) but nvon (“*wind/breath”).

6 For evidence from the Gospel of John that the disciples were
believers prior to John 20:22, see chapter four. For the argument that the
reception of the indwelling Spirit is in view in John 20:22, see chapter five.




Appendix 2

“HE IS WITH YOU, AND HE IS IN YOU?”
THE TEXT OF JOHN 14: 17c



Introduction

One of the key texts for our study has been John 14:17c,
which we have treated according to the widely accepted
rendering, “He is [or “remains” or “dwells”] with you, and
He will be [estai] in you” A few English translations,
however, have “He/he is in you,” following a variant found
in some manuscripts, the present tense estin rather than
the future tense estai (e.g., NJB, TEV). Though the text of
John 14:17c¢ is important for this study, the thesis does not
stand or fall on the future tense being original.l In fact, as
we will see, the internal evidence for the future tense is so
strong that some who accept the present tense as original
translate it as a future.2

If the present tense is original and must be read as a
present, in view of the fact that in John's Gospel the Spirit
is not given until Jesus goes away (7:39; 16:7), a likely
translation could be, “He is with you and he is among you”
(rather than, “he is in you”).2 As will be seen, however,
the textual evidence favors the future tense (“He will be in
you”). Having examined the manuscript (external)
evidence, we will turn our attention to the internal
evidence (from John's Gospel).

External Evidence

The manuscript evidence for the two readings is



summarized on the chart, “External Evidence for the Text
of John 14:17c” Consideration of external evidence as a
whole entails the date of the witnesses, their geographical
distribution, and genealogical relationships between texts
and families of witnesses.

Date of the Witnesses

The earliest manuscripts are papyri and uncials.2 The
earliest manuscript evidence for the two readings in John
14:17c is as follows:

Each reading has early support.Metzger notes regarding
P% that most of the 440 alterations “appear to be the
scribe's corrections of his own hasty blunders.”2 If that is
the case in John 14:17c, the earliest support for the
present tense becomes Codex Vaticanus (B), in the fourth
century. The corrected P and what can be seen of P7>
weigh slightly in favor of the future having earlier
attestation.t The acknowledged relationship between B
and P75, and the fact that P7 is the earlier of the two, also
lend support to the future as the earlier and more likely
reading.Z



Reading
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(heis)
adopted by Westcott and Hort
NEB, TEV, NJB

‘Table 3: External Evidence for the Text of John 14:17c

Manuscript
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Geographical Distribution of the

Witnesses

Both readings are supported by Byzantine, Alexandrian,
Western, and Caesarean8 readings. Many think that when
Vaticanus (B) and Sinaiticus (X) agree the text is reliable.2
In this case, however, these two manuscripts stand
against one another. With Alexandrinus (A) adding its
weight to Sinaiticus, and with Codex Bezae (D) and P%
being “corrected” to read the future, the present tense is
only supported by Vaticanus among the Alexandrian
witnesses and W among the Western. Against the
preponderance of Alexandrian readings (see the chart),
which includes X, L, and possibly 33,2 only B challenges
the future as the original reading.Metzger notes of Codes



Regius (L), “Its type of text is good, agreeing very
frequently with codex Vaticanus.”i With L here aligned
against B, and Vaticanus seemingly standing alone, the
future has more widespread support.

Genealogical Relationships of Texts
and Families of Withesses

The future reading is attested by the Sinaitic Syriac
version, as well as the Harclean Syriac. The Sinaitic “is a
representative of the Western type of text,” and the form
of the text it preserves dates from the close of the second
or beginning of the third century.i2 The Harclean is also
Western, and these two Syriac manuscripts substantiate
the correction made to the original hand of Codex Bezae.

The support given by the Syriac versions might well be
cancelled out, however, by the Old Latin translations,
which also preserve a Western text-type. Though some of
the later Vulgate manuscripts attest the future, the present
tense is strong among the Old Latin manuscripts. It is
found in Codex Vercellensis, Codex Veronensis, Codex
Colbertinus, the Latin side of Codex Bezae, and Codex
Corbiensis.

The future is attested in the Bohairic version of the
Coptic translation. “The Greek prototype of the Bohairic
version appears to be closely related to the Alexandrian



text-type.”:3 Although it is late, this witness gives support
to the other Alexandrian witnesses that attest to the future
reading. This would seem to raise doubts about the
present tense in the Alexandrian text-type, even though it
is found in Vaticanus.

The Armenian version, which has been hailed as “the
Queen of the versions,”1 reflects a Caesarean text-type
and reads the future tense. Also Caesarean and reading
the future is the Georgian version. The Ethiopic and Old
Slavonic versions, representing the Byzantine text-type,

likewise read the future.

In sum, the strongest evidence for the present tense is
Codex Vaticanus. Every other line of evidence—date,
geographical distribution, and genealogical relationships—
supports the future being the original reading of the text.



Internal Evidence

Two sorts of probabilities are considered in evaluating
internal  evidence: transcriptional and  intrinsic.l2
Transcriptional probabilities have to do with scribal
activity, while intrinsic probability is concerned with what
the author is more likely to have written.

Transcriptional Probabilities

The three canons of text criticism here come into play.
The reading generally favored as likely to be original is (1)
the most difficult reading, (2) the shortest reading, and (3)
the one that best explains the other readings. Since length
of reading is not an issue in this case (estin or estai), the
second canon will not be discussed here.

The more difficult reading. This consideration favors
the present tense, for as Westcott observes, the present
“appears to be less like a correction”X Sometimes,
however, the “more difficult reading” can be too difficult.
That seems to be true in this case. As already noted,
those who opt for the present tense on text critical
grounds are compelled to explain it as semantically future
(note 2 above). In view of John 7:39 and 16:7, if Jesus
was telling the disciples in John 14:17 that the Spirit was
in them, he would appear to be contradicting himself
(16:7, “But I tell you the truth, it is better for you that I go.



For if I do not go, the Paraclete will not come to you; but if
I go, I will send him to you”). This prompts Blomberg to
conclude that the present “is probably too difficult to be
accepted.”Z Many commentators, therefore, opt for the
future.18

The reading that best explains the others. It is
relatively easy to imagine a scribe “harmonizing” John
14:17c with its context, and changing the present estin to
the future estai. This might provide an adequate
explanation for the future readings attested in the
manuscripts, but it fails to explain why both P®% and D
were corrected to read the future. If the present were the
stronger reading, among all the manuscripts that witness
to the future (Swanson lists more than twenty)i we
might expect that at least one would have undergone
similar alteration, “correcting” from the future to the
present. But no such corrections are listed as evidence for
the future reading.

Whence, then, came the present? The best explanation,
if the future is original, appears to be unintentional scribal
error. Perhaps the ending -ai was misread as -in. Another
possibility would be that parablepsis (the scribe's eye
returning to the wrong place in the original) and/or
homoeoteleuton (words having the same or similar
endings, a frequent cause of parablepsis) occurred, and
the scribe copied the wrong ending. There are three



words in the verse that end with -in: labein, “to receive,”
and humin, “you,” twice. This error could have been
facilitated by the lack of spaces between the words, or by
the poor quality of writing materials of early manuscripts.

Intrinsic Probabilities

The intrinsic probability that the future is the original
reading is strong. Jesus states that he will ask (future,
eroteso) and that the father will give (fut, dosei) the
Paraclete (14:16). John 14 as a chapter is concerned with
things that will take place in the future: Jesus will go
prepare a place and will return and take the disciples to
himself (14:3); The one who believes in Jesus will do what
Jesus has been doing (14:12); and Jesus will not leave the
disciples as orphans (14:18). This is not to minimize the
present elements in the passage (e.g., 14:7, “you will also
know the Father. And from now you know [present] him
and have seen him”). Both future and present elements
are found in John 14, and neither is to be collapsed into
the other.

The future promise in v. 16, the statement in 7:39 that
the Spirit had not been received because Jesus was not
yet glorified, and the statement in 16:7 to the effect that
the Spirit will not come unless Jesus goes away, form a
cord of three strands not easily broken. The intrinsic
probability is that the future is original.



Conclusion

By both external and internal criteria, the future is the
stronger reading, as the UBS* committee decided.Z In
view of the evidence, the “C” rating given by the
committee appears to result from cautious respect for
Codex Vaticanus. The stronger manuscript support for the
future, however, and the fact that the future best fits the
context of John's Gospel outweigh respect for Vaticanus.



1 There are a number of variants in the phrase, but we are concerned
here with whether the final phrase of the verse reads év Upiv €0Tiv “he is
in you,” or €v Upiv €oTal “he will he in you.” Where the accent was placed
on the word pevel (pével, present tense— “he remains,” or pevel, future
tense— “he will remain,”) is not treated as a variant by R. Swanson, ed.
New Testament Greek Manuscripts: John (Sheffield: Academic, 1995), 203

4, though the future is listed as a possible variant by NA27. The Uncial texts
were not accented, and the future receives minimal textual support (pc aur

vg sa ac? pbo). The other variant in 14:17c is inconsequential: fl reads
oUv Upiv éoTiv, “he is with you.” The alv, “with,” has little support, but it
is interesting that these manuscripts have ouv rather than €v, “in,” with the
present tense.

2¢. k. Barrett, The Gospel according to John, 2d ed. (Philadelphia:
Westminster, 1978), 463; J. H. Bernard, The Gospel According to St. John,
2 vols, ICC (Edinburgh: T & T; Clark, 1928), 546; R.Schnackenburg, The
Gospel according to St. John, 3 vols, trans. K. Smith (New York:
Crossroad, 1968, 1979, 1982), 3:413 n. 93; E. W. Comfort, Early
Manuscripts and Modern Translations of the New Testament (Wheaton, IL:
Tyndale House, 1990), 124.

3 Comfort also makes this suggestion (Early Manuscripts, 124), as does
R. A. Whitacre, John, IVPNTC (Downers Grove: InterVarsity, 1999), 358—
59 note on 14:17.

4 Although minuscules are not as ancient, they sometimes prove more
significant than some later uncials because of the older text type they reflect
(B. M. Metzger, The Text of the New Testament, 3d ed. [New York: Oxford
University Press], 209). Manuscript 33 is the most relevant in the present
instance, on which see below.

5 Ibid.,40.

6 Both C. L. Porter and Swanson note that P’> has a lacuna (where
the verb in question would be located) ending in ai, indicating that the



future reading was present (Swanson, New Testament Greek Manuscripts:
John, 204; Porter “Papyrus Bodmer XV (P75) and the text of Codex
Vaticanus,” JBL 81 [1962],373).

7 Porter, “Papyrus Bodmer XV (P75) and the Text of Codex Vaticanus,”
374-74; G. D. Fee, “Codex Sinaiticus in the Gospel of John,” NTS 15 (1968—
69): 29, 44.

8 Although I follow Metzger in referring to these manuscripts as
“Caesarean,” on the chart the Caesarean readings are listed under the
heading “Others.”

9 J. H. Greenlee, Introduction to New Testament Textual Criticism, rev.
ed. (Peabody, MA:Hendrickson,1995), 81.

10 According to Swanson, 33 omits the phrase altogether (New
Testament Greek Manuscripts: John, 204). UBS4, however, lists it in
support of the future, marking it 33Vid. 1f 33 does support the future, a
strong case might be mounted from genealogical relationships that the
Alexandrian text-type, in spite of Vaticanus, supports the future (because
33, the Queen of the cursives, is a late copy of a good Alexandrian
manuscript).

1 Metzger, The Text of the New Testament, 54.

12 1pid. 69,

13 1pid., 80.

14 1pid., 82.

15 see Tbid., 209-11.

6p F Westcott, The Gospel According to St. John, 2 vols. (London:
John Murray, 1908), 2:177-78.

17 c. Blomberg, The Historical Reliability of John's Gospel (Downers
Grove: InterVarsity, 2001), 201 n. 291.

8 For a sampling (with Blomberg), see R. E. Brown, The Gospel
according to John, 2 vols, AB 29, 29A (New York: Doubleday, 1966, 1970),
640; G. M.Burge, John, NIVAC (Grand Rapids: Zondervan, 2000), 396; D.
A. Carson, The Gospel according to John, PNTC (Grand Rapids:
Eerdmans, 1991), 509-10; and L. L. Morris, The Gospel according to John,
rev. ed., NICNT (Grand Rapids: Eerdmans, 1995), 577 n. 52.

19 For space considerations, I have not detailed the full list of



manuscripts that read the future either on the chart or in the foregoing
discussion. Swanson lists the following as reading the future: p66c, p75vid
NAD°MKLMQUABW 11813 2 28 157 579 700 1071 1424 (New
Testament Greek Manuscripts: John, 204).

20p, M.Metzger, A Textual Commentary on the Greek New Testament,
2d ed. (Stuttgart: Deutsche Bibelgesellschaft,1994), 208.



Appendix 3

RUSHING WIND AND ORGAN MUSIC:
TOWARD LUKE'S THEOLOGY OF THE
SPIRIT IN ACTS



Introduction

I have suggested that the disciples were indwelt when
Jesus breathed the Spirit on them in John 20:22. Acts 2
recounts the Spirit coming on the disciples in power.
Elsewhere in Acts people are said to be “filled with” or “full
of” the Spirit. This appendix seeks to understand the
language Luke uses to communicate the coming of the
Spirit in Acts. I believe three ministries of the Spirit can be
identified in Acts. First, Luke describes the ongoing
Christian experience of being indwelt by the Spirit. For this
he uses the verb pléroo, “fill” (Acts 13:52), and the
cognate adjective plérés in the phrase “full of the Spirit”
(e.g., Acts 6:3). Second, Luke shows Christians who are
indwelt being empowered by the Spirit to declare divine
truth with authority. For this he uses the verb pimplémi,
“fill,” in the phrase “filled with the Holy Spirit” (e.g., Acts
2:4). Third, in Acts 2, 8, 10, and 19, Luke shows believers
being “baptized in the Holy Spirit.” This baptism in the
Spirit is not the same as or simultaneous with initial
conversion or indwelling. Rather, baptism in the Spirit is
God's public mark of approval—first for the believers in
Jesus who are in Jerusalem (Acts 2), then for the
Samaritans (Acts 8), then for the Gentiles (Acts 10), then
for the followers of John the Baptist (Acts 19). The
evidence from Acts indicates that the whole church was
representatively baptized when these groups were



baptized on these four occasions. This study shows that
Luke and John had a common understanding of the work
of the Spirit, even if they used different language to
communicate synonymous concepts.

The wind of the Spirit blows throughout Luke's account
in the Acts of the Apostles. At times the reader feels a
powerful blast, long awaited, but never felt before. Other
gusts seem familiar, as though this same breeze blew
through the pages of the Old Testament. And then there is
the sense that the wind has decisively shifted, and that a
comforting draft now blows constantly, wafting the scent
of the age to come all around the followers of the Way.
Sometimes these winds blow simultaneously; sometimes
the particular currents can be distinguished from one
another; sometimes one blows but not the others; but in
all the ways it comes, whether blustering and blowing or
steadily soothing, the wind is of God.

The rushing wind resonates through the terms and
phrases Luke marshaled in his campaign to channel the
drafts of the Spirit, as it were, through the pipes of an
organ. His endeavors sing in the masterfully orchestrated
Acts of the Apostles, and his vocabulary is carefully fitted
to the various winds that still sound through his book. This
study seeks to sift the winds, hoping to distinguish one
from another, or to feel where they blow together, by
paying attention to the pipes Luke used to let the Spirit
sing. We must listen carefully, for in spite of the protest
from C. K. Barrett that “it would be wrong to attempt to



deduce from Acts a clear-cut and consistent doctrine of
the Holy Spirit,”. there is music here.

Nine verbs describe the bestowal of the Holy Spirit in the
book of Acts.2 In addition to these verbs that describe the
Spirit being given, received, poured out, falling, coming,
baptizing, and filling, four times persons are said to be
“full of the Holy Spirit”2 In this terminology, the Spirit is
heard resonating through three main pipes which sound
the notes of three manifestations of the Spirit.

The first and most basic sense in which Luke depicts the
Spirit being manifested is as the eschatological gift
promised by the Father, 4 received and poured out by the
Son,2 and offered to those who will repent and be
baptized in the name of Jesus.® Second, Luke uses the
phrase “full of the Spirit” (with the noun plérés and the
verb plérod) to depict Christian life in the Spirit. This is to
be distinguished from the third manifestation of the Spirit
in Acts, particular occasions when people are “filled with
the Spirit” (using the verb pimplémi) for inspired
proclamation. This proposal—three manifestations of the
Spirit according to the phrases Luke employs—develops a
theme noticed by I. H. Marshall,Z a theme whose character
has been overlooked by some® and minimized by others.2

Just as we hear a variety of sounds when wind passes
through the different sized pipes of an organ, careful



observation of the terminology Luke used to describe the
ministries of the Spirit in the book of Acts will enable us to
discern which winds are blowing, when they are blowing
together, and when they blow alone. In what follows,
three gusts of the Spirit in Acts will be examined: the gale
of the eschatological gift of the Spirit; the constant breeze
of Christian life as full of the Spirit; and the empowering
zephyr, familiar from the Old Testament, of special fillings
with the Spirit.



The Eschatological Gift

The language of giving (didomi) and receiving
(lambano) is fundamental to the coming of the Spirit in
Acts. This language reflects the twin realities that the
Father and Jesus give the Spirit and that those who
believe in Jesus receive the Spirit.22 To refer to the Spirit
as an eschatological gift is to recognize with George Ladd
that with the coming of the Spirit, “the eschatological
experiences associated with the age to come have
reached back into the present age.”

Seven of the verbs Luke uses to communicate the
coming of the Spirit in Acts cluster around the four major
“baptisms in the Spirit” recorded in Acts 2, 8, 10, and 19:
(1) baptize; (2) pour out; (3) come; (4) come upon; (5)
fall upon; (6) give; (7) receive (verse references in note
1).L2 With so many terms, we can think of this as Luke's
largest pipe. The big notes sounded here are reserved for
special occasions. Like signpost blasts marking transitions
in @ symphony, when the wind of the Spirit gushes in Acts
2, 8, 10, and 19, major movements in salvation history are
sounded. These terms are all used to indicate that an
extraordinary Spiritbaptism is taking place.t

Baptized with the Holy Spirit



In Acts 1:5 Luke records that Jesus reiterated the
Baptist's promise of the baptism in the Spirit. Between
Passover (resurrection) and Pentecost, Jesus taught the
disciples, perhaps intermittently, for forty days (1:3).
Before His ascension He told them that the Spiritbaptism
would take place “not many days from now” (1:5). Then
the Spiritbaptism predicted in 1:5 took place on the day of
Pentecost, as depicted in Acts 2. The only other reference
to Spiritbaptism in Acts where the verb baptizo (“baptize”)
occurs is in Acts is in 11:16, where Peter quotes the words
of Jesus.? In view of the fact that Luke only employs the
phraseology of “baptism in the Spirit” twice (Acts 1:5;
11:16), it could be that he regards it as a unique
experience.

Though Luke evidently portrays the day of Pentecost as
the fulfillment of the Spiritbaptism Jesus promised, and
though he agrees that Cornelius and his household were
baptized with the Spirit, the verb baptizd is not used in
either Acts 2 or Acts 10. Since Luke uses other verbs in
those accounts, we have warrant for the conclusion that
those terms overlap in meaning with baptizo.

I have chosen to call this first manifestation of the Spirit
“the eschatological gift of the Spirit” because what seems
to be emphasized by Luke is that the Spiritbaptism takes
place only after Jesus is ascended (Acts 1:4-5,9-11) and
indicates that the last days have begun (2:17). Yahweh
had promised through Ezekiel, "I will take you from the



nations, and I will gather you from all the lands. And I will
bring you to your land” (Ezek 36:24; cp. Deut 30:3-5).
Luke is careful to point out in Acts 2:5 that “Jews from
every nation under heaven” were in Jerusalem when the
Spirit was poured out, going into some detail in describing
their origins (2:9-11). The point seems to be that Ezekiel's
prophecy, like Joel's, is being (at least initially) fulfilled.12
Thus the exalted Jesus ministers baptism in the Spirit to
believers, and the significance of the event is to show that
God approves of the followers of the One who was slain
and that the “last days” (2:17) have begun.

The Spirit Will Come upon You

Luke describes the Spirit “coming upon” (eperchomai,
erchomai+ epi) people only twice in Acts (1:8; 19:6). In
Acts 1:8 Jesus tells the disciples that they will receive
power “when the Spirit has come upon” (eperchomai)
them. The Spirit comes upon the disciples in Acts 2, but
Luke does not employ the verb eperchomai again, which
indicates that the terms he does employ overlap with
eperchomai.

The second occurrence of “coming upon” language is
found at Acts 19:6. After Paul has informed the “disciples”
(19:1) who have believed (19:2) that the age of the Spirit
has dawned (19:2), he lays his hands upon them and “the
Holy Spirit came upon them” (erchomai + epi); (19:6). In



both the promise that Jesus gives to the disciples and the
experience of the believers in Ephesus, the Spirit comes as
the sign that the last days have begun (Acts 2:17; 19:2).
The Spirit is an eschatological blessing that the church
experiences as, in Paul's terms, a pledge of what is to
come (Eph 1:13-14).

I Will Pour Out My Spirit

The verb ekched/ekchunnd occurs only three times in
Acts (2:17,33; 10:45). All three uses of the verb involve
Peter, and all three references to the Spirit being “poured
out” are eschatological in nature in that they refer to the
fulfillment of Joel 3:1-5(Eng.2:28-32). This terminology
for the Spirit's coming derives from Joel 3:1-5 in Acts
2:16-21.

In response to the extraordinary events that took place
on the day of Pentecost (Acts 2:1-13), Peter explained
what was happening with the words, “This is what was
spoken through the prophet Joel” (2:16). Peter then
quotes, “And it shall be in the last days, says God, I will
pour out (ekched) my Spirit upon all flesh” (Acts 2:17). By
stating, “this is what was spoken through the prophet Joel”
(2:16), and by indicating that what was spoken concerned
“the last days” (2:17), Peter clearly communicates that the
eschatological outpouring of the Spirit promised by Joel
was happening at last. The Spirit is now available to those



who repent and are baptized in the name of Jesus (2:38)
because Jesus has been exalted to the right hand of God,
has received the promise from the Father, and has poured
out (ekched) the Spirit resulting in what the crowd saw
and heard (2:33).

Later in Acts, when Luke recounts Peter's proclamation
to Cornelius' household (10:34-44), we are told that “the
believers of the circumcision who had come along with
Peter were amazed because even upon the Gentiles the
gift of the Holy Spirit had been poured out” (10:45).

When Peter defends his decision to eat with the
uncircumcised (11:3), he compares the response to his
message to what he and the others had experienced on
the day of Pentecost (11:15). The “outpouring” of the
Spirit experienced by the Gentiles in Acts 10 is identified
with to the “outpouring” of the Spirit experienced by the
Jews from every nation under heaven (2:5,17-18)
recounted in Acts 2. When ekche0 is used in Acts 10, the
reader hears an echo of the fulfillment of Joel 3:1-5 as
proclaimed by Peter in Acts 2:16-36.1Z Thus the verb
ekched overlaps with baptizd, erchomai, and eperchomai
to emphasize the eschatological nature of the gift of the
Spirit, available to the Jew first (Acts 2), but also to the
Gentile (Acts 10).

The Spirit Fell upon Them



In Acts 8 “the people of Samaria ... believed Philip's
preaching of the gospel concerning the kingdom of God
and the name of Jesus Christ and they were baptized, both
men and women” (8:9, 12). The apostles in Jerusalem
hear of this and send Peter and John (8:14). Upon arrival
they pray “that [the Samaritan believers] might receive the
Holy Spirit” (8:15). Luke explains with the words, “For He
had not yet fallen upon (epipiptd) any of them, but they
had only been baptized into the name of the Lord Jesus”
(8:16). The apostles then lay their hands on the Samaritan
believers and they receive (lamband) the Holy Spirit
(8:17).

Because time passed between when they believed
(8:12) and when they received the Spirit (8:17), it is
probably best to think of the Spirit's coming not as an
accompaniment of the initial experience of salvation but as
signifying that God has accepted these Samaritans into the
church of the Messiah. Thus He gives them the
eschatological gift of the Spirit, though the Spirit must
come to them not only in the name of Jesus (8:12), but
also, in some sense, in recognition of the authority and
orthodoxy represented by the apostles in Jerusalem (8:14-
17).18

The Spirit is described as “falling upon” (epipipt0)
Cornelius and his household in Acts 10:44, and Peter uses
the verb again as he recounts what happened, and again
he likens this to Acts 2 (11:15). Thus epipiptd overlaps



with the verbs discussed above, and here too the issue is
the eschatological nature of the coming of the Spirit to
verify that God has accepted the Gentiles and the
Samaritans.2

Points of Overlap

Baptism (1:5; 11:16), coming upon (1:8; 19:6),
outpouring (2:17-18; 10:45), and falling upon (8:16;
10:44) are all part of the large pipe sounding the note of
the giving (e.g. 11:17) and receiving (e.g. 8:17) of the
eschatological gift of the Holy Spirit. The references to
baptism in the Spirit fulfill the Baptist's prophecy (1:5), and
the references to the Spirit being poured out fulfill Joel's
(2:17). The Father has given the promise of the Spirit to
the Son, and the Son has poured the Spirit out on those
who believe in Him (2:33). The cluster of terms discussed
in this section, all of which depict a dramatic coming of the
Spirit, are used by Luke to communicate the bestowal of
the eschatological gift of the Spirit.

Baptism in the Spirit and Conversion?

The Spiritbaptisms in Acts 2, 8, 10, and 19 do not
illustrate what takes place at conversion.22 Ladd offers the
standard interpretation when he writes, “We may conclude
that the normal pattern is that the baptism of the Spirit
occurs at the moment of saving faith”’Z Against this



consensus, Luke's language seems to indicate that
baptisms in the Spirit are unique occurrences in the history
of the church. Luke only employs this group of terms with
reference to the four Spiritbaptisms. When the Spirit
blows this way, the wind is moving the sails of salvation
history forward, but the point of these texts is not to show
the conversion of the people baptized in the Spirit. This
seems counter-intuitive, but the case for this view is
strong. Luke records at least fifteen conversion accounts in
Acts, and not one of these is described as a baptism in the
Spirit.2 Peter offers the Spirit to those who will believe in
Acts 2:38-29, but when Luke records the conversions in
2:41 there is no indication that a dramatic outpouring such
as is described in 2:1—4 took place.

Whereas believers who live on this side of the cross are
indwelt by the Holy Spirit at conversion and remain so until
the end of the age, this is not what Luke has in view when
he speaks of Spiritbaptism or the outpouring of the Spirit.
Baptisms and outpourings are emphatic demonstrations
that the eschatological gift of the Spirit has come. Luke
has another pipe with which he channels the wind of the
indwelling Spirit in believers (see below, “Christian Life in
the Spirit”). That phrase, “full of the Spirit” (with plérés
and plérod), is distinct from the large, many-termed flue
he uses to blast the big notes of Spiritbaptism, which
shows that the age of the eschatological gift of the Holy
Spirit has begun. The normal pattern at conversion is for



believers to receive the indwelling Spirit apart from a
dramatic baptism in the Spirit (see fifteen conversion
accounts cited in note 22).

In each instance of Spiritbaptism, those baptized were
already believers when the Spirit fell on them.Z The
disciples clearly believed that Jesus is the Messiah when
they asked if He was restoring the kingdom to Israel in
Acts 1:6.2 The Samaritans believed and were baptized
(8:12) before the Spirit fell on them (8:16-17). The Spirit
fell upon the Gentiles at Cornelius' house after they
believed (11:17).2 Luke refers to those at Ephesus as
“disciples,” a term he reserves for believers, 2 and Paul
seems to assume that they were believers before the
Spirit came upon them (19:1-6). Dunn suggests that Paul
is mistaken in his assumption that they are believers.Z But
why would Luke perpetuate the error and give the
impression that these people were indeed believers?
Dunn's claim that Paul is in error seems to be driven by his
argument against a two-stage experience. If we recognize
that Luke does not present this account, or any of these
accounts of Spiritbaptisms, as prescriptive of what takes
place in conversion, we need not surmise that Paul is in
error. Luke only uses the Spiritbaptism language in Acts 2,
8, 10, and 19, and he never uses it elsewhere to describe
conversion, which strongly suggests that what takes place
in these Spiritbaptisms is unique.



These Spiritbaptisms are given to show God's approval,
not to indicate what happens at conversion.28 In Acts 2 the
church is brought out for the first time and God
demonstrates that He is with these who believe that Jesus
is the Messiah. In Acts 8 the Samaritans are shown that
there will be no Samaritan Christianity as there has been
Samaritan Judaism, and the apostles are shown that God
accepts the Samaritans. In Acts 10 the apostles are shown
that the Gentiles receive the Spirit apart from circumcision,
a point so controversial that Luke tells the story three
times (Acts 10, 11, and 15).2 And in Acts 19 the followers
of the Baptist are shown that what he prophesied has
taken place in Jesus, while the readers of the account see
that belief in the proclamation of Israel's prophets must be
accompanied by belief in the One proclaimed.22 That these
people were believers before they were baptized in the
Spirit does not argue for a two stage work of the Spirit,
for the uniqueness of each occurrence indicates that these
events are not to be viewed as paradigmatic conversion
accounts.3t Some maintain that Luke intends his readers
to infer that Spiritbaptisms happen at every conversion
whether mentioned or not.32 This is a theological inference
not supported by the text of Acts.



Christian Life in the Spirit

Luke describes Stephen, Barnabas, and the disciples as
“full of the Spirit” (Acts 6:5; 7:55; 11:24; 13:52) and
notes that the deacons were expected to be the same
(6:3).2 This pipe is made not for a wind that comes in
explosive power resulting in extraordinary deeds, like the
mighty rushing on the day of Pentecost (2:2). Rather, this
pipe is designed for the continual presence of the Spirit
which transforms people downcast by persecution into
those who experience the unexpected emotions of joy
(13:52), contentment (7:59), and forgiveness for their
persecutors (7:60). This is not the music of ecstatic
utterance but of characteristic constancy. Luke employs
two related words to describe the character of Christian
life. The sounds emanating from the plérés/plérod pipe
are distinct from those given by the larger flue made for
the winds of “Spiritbaptism,” and they do not match the
notes of the pimplémi pipe (on which see below).3% This
wind of the Spirit seems to blow through the lives of all
the Christians in Acts. In other words, they appear to be
people whose lives are characterized by the steady
presence of the Spirit (5:32; 9:31; 13:52).

Max Turner argues that Peter's speech in Acts 2 implies
that “the Spirit given to all Christians is the ‘Spirit of
prophecy’ promised by Joel”3 This is an



oversimplification, and his arguments are not persuasive.
He argues first that Peter offers Joel's “Spirit of prophecy”
to the crowd in 2:38-39.28 But since all in the church could
be described as “full of the Spirit” (13:52)—even though it
is clear that not all were prophets—it seems better to say
that what Peter offered was the “eschatological gift of the
Spirit” that would be given in the last days. One wonders
why, if Turner is correct, prophets are presented as
unique in Acts. In other words, why does Luke tell his
readers that certain Christians are prophets (e.g. 11:27;
13:1; 15:32) if in fact all Christians have the Spirit of
prophecy?

Turner's second argument is from the way that the
Spirit is portrayed in the rest of Acts.3Z He is correct that
the Spirit is portrayed as effecting many prophetic actions
in the remainder of the book of Acts, but this should not
exclude the recognition that the Spirit also has non-
prophetic ministries, such as providing comfort (9:31) and
joy (13:52).

Describing the Spirit in terms of the eschatological
gift/blessing seems better because it is broad enough to
be descriptive of those who receive the Spirit and do not
prophesy. To show that Luke's usage of plérés and pléroo
bears witness to a distinct manifestation of the Spirit, we
will first examine his use of plérés, then his use of plerod.

Luke's Use of pléres



Luke uses the adjective plerés to designate what
characterizes people's lives. Three times Luke describes
people as full of something other than the Spirit. Tabitha is
said to be “full of good works and mercies which she was
doing” (9:36); that is, her way of life was characterized by
these things.2® Paul denounced Elymas as “full of deceit
and all unscrupulousness” as well as a son of the devil and
an enemy of righteousness (13:10). Paul is not charging
Elymas with a particular deceitful or unscrupulous deed,
but denouncing his way of life.3 Third, in Acts 19:28 the
artisans of Ephesus are described as “full of rage” over the
damage Paul has done to their business (19:28). This
occurrence of plerés is perhaps closer to Luke's use of
pimplémi; but the craftsmen are in a sense characterized
by this behavior, for they carry on with their ranting for
some two hours (19:34). Turner suggests that “a verbal
collocation” results in this abnormal use of plérés in Acts.
He writes, “becoming full of fury’ (yevopevor nApeig
Bupol), at Acts 19:28, is simply a stylistic variant for

¢nAfo6voav Bupod."4

The call for deacons who are “full [plérés] of the Spirit”
(6:3), the description of Stephen as just such a person
(6:5), and the similar description of Barnabas (11:24), all
indicate that these are people whose lives are marked by
the ongoing ministry of the Spirit# Particular fruit
characterized these men and prompt the descriptions.
Stephen is described as “full of faith and the Holy Spirit”
(6:5). Similarly, Barnabas is “a good man and full of the



Holy Spirit and faith” (11:24). The disciples are likewise
“being filled with joy and the Holy Spirit” (13:52). These
examples contravene Keener's claim that “prophetic
empowerment ... is the only clear sense in which [the Holy
Spirit] appears in all other passages in Luke-Acts.”#2 1t is
interesting to note, too, that Paul includes faith, goodness,
and joy as part of the fruit of the Holy Spirit (Gal 5:22-23).

We cannot be certain whether Luke intends Acts 7:55 to
be read as a statement of Stephen's way of life, or if it
describes an intensification of the Spirit's activity. We
read, “"And being full of the Holy Spirit [huparchon de
plérés pneumatos hagiou], having looked into heaven, he
saw the glory of God and Jesus standing at the right hand
of God.” The participial form of huparcho, “being,”
suggests Stephen's ongoing lifestyle is being described
since the verb designates a state of being (see Phil. 2:6).
But even if Luke's use of plérés in Acts 7:55 is closer to his
use of pimplémi, % the normal pattern is that when Luke
employs the adjective plérés in the phrase “full of the
Spirit” he has in view a life marked by the Spirit's ministry.
As L. H. Marshall puts it, “The adjective plérés is used to
describe the state of a person who is full of the Spirit. ...
Thus it refers to a permanent endowment that becomes
part of a person's character. Closely associated with the
adjective is the verb plérod which is used only once in Acts
with reference to the Spirit ... it is used in the imperfect ...
the tense suggests a continuing process.”# This comment
sets us up to look at Luke's use of pléroo.



Luke's Use of pléroo

This same idea of a life marked by the fruit of the Spirit
provides the best explanation of Luke's sole use of the
verb pléroo in the phrase “full of the Spirit” (Acts 13:52).
As it is being persecuted, the general experience of the
church is described as “being filled with joy and the Holy
Spirit.”# Joy and fullness in the Spirit characterized the
church. 2 Against this, Turner writes, “Luke does not
believe all Christians to be *full of the Spirit": this metaphor
is used precisely to distinguish those whose lives are
particularly marked by the work of the Spirit from ordinary
Christians (see Acts 6:31).”4 Turner's assessment fails to
incorporate Acts 13:52 and makes a faulty inference. No
doubt there were Christians whose giftedness was
particularly visible, but this does not imply that those not
so marked were not full of the Spirit.

In depicting the lifestyle of these believers as one
characterized by the fruit of the Spirit, Luke agrees with
John and Paul that Christians are indwelt by the Holy Spirit
(see John 14:16-17; 1 Cor 6:19), though he does not
communicate it the same way they do. Luke uses the
phrase “full of the Spirit” with plérés/plérod to designate
Christian life in the Spirit.

Table 4: Diagram of the Points of Overlap



In these passages where people are described as “full
of the Spirit” with plérés/plerod, something other than
baptism in the Spirit is in view. Here is not a dramatic
demonstration of God's approval, but a lifestyle marked by
the Spirit's presence. The baptism terms do not overlap in
meaning with plérés/pléroo. The age in which believers
can be indwelt by the Spirit, however, is broadly
inaugurated by the baptism of the Spirit that took place at
Pentecost.#8 So while the terms do not overlap, Christian
life in the Spirit follows the baptism in the Spirit in
salvation history.



Filled for Inspired
Proclamation

Luke's Use of pimpléemi

On at least four occasions (arguably five) Luke
describes, with a form of the verb pimplémi, people who
have already received the Holy Spirit as being “filled” with
the Spirit. Each time this verb is employed to describe
someone being “filled with the Spirit,” extraordinary things
follow—inspired proclamation of the Gospel (2:4; 4:8,31),
restoration of sight and subsequent proclamation (9:17),
or authoritative denunciation (13:9-11).2 Whereas the
phrase “full of the Spirit,” using plérés/pléroo, is generally
used to characterize a believer's lifestyle, Luke's use of the
verb pimplémi to describe a filling is reserved for
temporary bursts of the Spirit's power.

Other instances of pimplémi in Acts demonstrate the
temporary nature of “fillings” described with this verb. In
response to the healing of the lame man, all the people
are “filed with wonder and amazement” (3:10). In
response to the immense success and influence of the
apostles (5:12-16), the high priest and Sadducees are
“filled with jealousy” (5:17). In Pisidian Antioch, “the Jews
were filled with jealousy” (13:45) when they saw the
public response to Paul's preaching. Finally, during the riot



at Ephesus, “the city was filled with confusion” (19:29).3

According to Acts 2:4, “They were all filled
[emplésthésan] with the Holy Spirit and began to speak in
other tongues just as the Spirit was giving them to
proclaim.” The point here is not that the Christian way of
life was from that point forward marked by speaking in
tongues. There are only two other instances of speaking in
other tongues in Acts, both in “baptism” settings (10:46;
19:6). After the day of Pentecost Christians continued to
use ordinary languages (see 14:11; 21:37). This “filling”
should therefore be understood as a temporary filling that
was visibly (2:3) and audibly (2:6,8) manifested in
powerful demonstration of God's approval, which is seen
in the outpouring of the eschatological gift of the Spirit.
This should not be understood as the conversion of the
apostles and their companions—they are clearly believers
in Acts 1.3 Further, this filing is not the ongoing
experience of indwelling, for Peter would be filled again
(4:8), as would the rest of the church (4:31), and Paul
(9:17; 13:9).22 In each of these instances those “filled”
(pimplémi) had previously received the Spirit. An ancillary
result of these observations is that Acts 2 presents no
difficulty for John 20:22—no more than Acts 4:8 should be
perceived as a difficulty for Acts 2:4.53

Luke consistently uses pimplemi with the Spirit to
indicate inspiration for a particular work—usually
proclamation. For instance, when the angel tells Zacharias



that his son will be filled with the Spirit as the prophet-
forerunner of the Messiah, pimplémi is the verb of choice
(Luke 1:15). Luke again employs this verb to explain the
prophetic greeting of the virgin Mary by Elizabeth, the
Baptist's mother (Luke 1:41). Then upon the birth of the
Baptist, Zacharias is filled with the Spirit and prophesies,
and Luke describes the filling pimplémi. These are the only
times in Luke's Gospel that he describes people as being
“filled” with the Spirit using pimplémi. On each occasion
prophecy is in view—the promised child will be a prophet
(1:15), Elizabeth blesses Mary as the mother of the Lord
(1:41-45), and Zacharias prophesies the salvation the
Savior will accomplish (1:67-79). Luke's usage of
pimplémi accords with the way the term empimplémi is
used in the Greek translation of the Old Testament. At
several places the Old Testament states that someone
was “filled with the Spirit,” and the Hebrew verb ml (*fill")
is translated into Greek with a form of pimplémi
(Exod28:3; 31:3; 35:31; Deut 34:9—all employ
empimplemi).

Points of Overlap

The only sense in which the use of pimpleémi overlaps
with that of plerés/pléroo, with the exception of the point
at which they seem to come together in Acts 7:55, is that
those who are inspired (pimplémi) also live lives
characterized by the Spirit's fruit, i.e., they are “full
[pleres/pleroo] of the Holy Spirit.” Given the consistent use



of pimplémi to designate empowerment, it does not seem
best to equate these two ministries of the Spirit. On the
one hand, the Spirit abides with all Christians and bears
fruit in their lives (plérés/plérod). On the other hand, at
certain points those who experience the ongoing presence
of the Spirit are specially empowered for a definite task
(pimplémi).

The one significant point of overlap between the music
of the “Spiritbaptism” words and that of pimplémi to show
special empowerment is in Acts 2:4. On the day of
Pentecost, “they were all filled [pimplémi] with the Holy
Spirit” (Acts 2:4), and this is called a “baptism” in 1:5 and
a “coming upon” in 1:8. Further, the “falling upon” (10:44)
and “pouring out” of the Spirit (10:45) at Cornelius' house
is likened to Pentecost in Acts 11:17. Finally, the tongues
and prophesying of 19:6 are reminiscent of the “filling” in
Acts 2. Although a baptism (1:5) is manifested as a
“filling” (2:4), the inference that all “fillings” are “baptisms”
would not be warranted.2? Though the music from the two
pipes comes together at Pentecost, its different strains can
nevertheless be distinguished. The Spiritbaptism of 1:5 is
manifested as a filling in 2:4. But the baptism seems to be
God's way of bringing His church out into the open (2:6),
and the filling results in an inspired proclamation (2:14-
41). The “fillings” of 4:8,31; 9:17; and 13:9 are never
called baptisms, outpourings, or the like, and the baptisms
and outpourings are never compared to what takes place
in these instances. On the “filling” in 4:31, Bruce says,



“While this was a fresh filling of the Spirit, it could not be
55

called a fresh baptism”22

The baptisms and outpourings are likened to what took
place in Acts 2 because God was “bringing out” the church
in Acts 2, He was “bringing in” the Samaritans in Acts 8,
the Gentiles in Acts 10, and the disciples of the Baptist in
Acts 19. Just as God gave His stamp of approval to the
church at Pentecost, these “inbringings” necessitated
convincing proof. The Samaritans and the Jews had to be
convinced that old animosities were to be abolished (see
John 4:9). Those of the circumcision (11:2) had to be
convinced that the Gentiles were accepted without being
circumcised. And the disciples of the Baptist were
persuaded that the time for baptism in the Spirit promised
by John had indeed come (19:4-6).2 A baptism can be
manifested as a filling, but Luke never indicates that a
filling is also a baptism (see Acts 4:8,31; 9:17; 13:9).2

From the distinct purposes that baptisms in the Spirit
serve, and from the particular effects of fillings, it does not
seem best to say that when Peter was “filled” before the
Sanhedrin (4:8) he was “baptized” again.28 Each baptism
serves to extend the eschatological gift of the Spirit in a
new way. Each filling, on the other hand, results in power
for ministry. The diagram below illustrates the overlap
described here.



Conclusion

The verbs Luke uses for the bestowal of the Spirit in
Acts reflect three distinct manifestations of the Spirit: the
Spirit as the eschatological gift, the Christian life as
characterized by the Spirit, and particular fillings with the
Spirit for inspired proclamation. Several verbs overlap to
describe the distribution of the eschatological gift of the
Spirit (lamband, didomi, ekched, baptizd, epipipto,
erchomai, and eperchomai). When Luke wishes to
communicate the character of Christian life in the Spirit he
uses plerés or pleéroo inthe phrase “full of the Spirit”
When Christians are empowered for ministry in Acts, Luke
uses pimplémi in the phrase “filled with the Spirit.”

These three categories do not exhaust the song of the
Spirit in Acts® but show us the ministries of the Spirit
communicated by the verbs that Luke uses. May the Lord
so work that we too may be characterized as plérés
pneumatos hagiou.&
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3:16; John 1:33). This is one of the ways the Baptist indicated that the One
coming after him was his superior (John 1:26-27, 30, 32-33). Not only does
it communicate that Jesus is superior to John, it indicates that John believes



that the One who comes after him will minister the Spirit to His people in a
manner similar to the way John himself ministered baptism to them. 1 Cor
12:13 looks like a reference to water baptism, and the emphasis falls on the
Spirit's work in unifying the church.

15 Against M. Turner, who argues that, “Luke does not spell out his
pneumatology, like Paul, in terms of the fulfiment of Ezekiel 36 and new
creation, but in terms of Joel 3.1-5(Eng.2.28-32)" (Power from on High,
352).

16 Whereas the MT and LXX both read “And it shall come about after
this” (Joel 3:1,Eng.2:28), Peter is reported to have said “in the last days”
(Acts 2:17) in place of “after this.”

7 Evidently when Peter cited Joel in Acts 2 he understood the
reference to the Spirit being poured out on “all flesh” (2:17) to mean male
and female, young and old slave and free (2:17-18), but all of them Jewish
people. Peter's misunderstanding is corrected when the Spirit is poured out
on the Gentiles in Acts 10.

18 So also Dunn, Baptism, 67.

19 Similarly G. F. Hawthorne, “Holy Spirit,” in DLNT, 493.

20 Against Ladd (Theology, 384) and Dunn (Baptism, 72).

21| add, Theology, 384.

2 See Acts 2:47; 5:14; 6:7; 16:5; 17:11-12; 2:41; 4:4; 8:12-13,36-37,;
9:35,42; 13:48; 16:14,31-34; 18:8.

23 50 also W. McCown, “The Spirit in the Book of Acts,” in The Spirit
and the New Age, ed. L. Shelton and A. R. G. Deasley (Anderson, IN:
Warner, 1986), 112-13.

241 have argued in this work that they received the indwelling Spirit
on resurrection day. See further my dissertation, “He Is with You and He
Will Be in You: The Spirit, The Believer, and the Glorification of Jesus”
(Ph.D. diss., The Southern Baptist Theological Seminary, 2003).

25 The aorist participle, nioteUoaaiv (“having believed”) in Acts 11:17,
communicates action that took place prior to the action of the main verb
£dwkev (“[God] gave”). See BDF § 339.

26 Luke uses the term pabvTig (“disciple”) 28 times. In each case it
refers to believers. Dunn sees the usage in 19:1 as distinctive because it is
the only time Luke does not employ the definite article with the noun,



though he does use the indefinite pronoun Tig (Baptism, 84). This is a very
subtle distinction, but it may be valid. If Luke did mean to distinguish these
disciples by leaving off the article, he probably did not mean for too sharp
of a distinction to be made. It would have been very easy for him to call
them “disciples of John” or to simply use another term. As Barrett says,
“The word itself strongly suggests Christian disciples” (Acts, 893). What is
unique about these disciples has to do with the time in which they lived.
They seem to be true believers who have not been apprised of all that had
taken place. The problem is not that they held false beliefs, but that they
were not aware of all that God had done in Jesus. Thus, when Paul
increased their knowledge in 19:4, their faith was added to rather than
created. They did not pass from a state of unbelief to a state of belief, but
from a state of belief in what John proclaimed to a state of belief that the
One whom John proclaimed was Jesus (19:4-5). See A. Fernando, Acts,
505-06; J. A. Fizmyer, The Acts of the Apostles, AB (New York:
Doubleday, 1998), 643.

27 Dunn, Baptism, 84.

28 see D. Jackson, “Luke and Paul: A Theology of One Spirit from
Two Perspectives,” JETS 32 (1989): 336, 338.

29 As F. F. Bruce says, “Apart from such external manifestations, none
of the Jewish believers present, perhaps not even Peter himself, would
have been so ready to accept the reality of the Spirit's coming upon them”
(TheBook of the Acts, rev.ed. NICNT[Grand Rapids: Eerdmans,
1988],217).

30 Similarly F. R. Harm, “Structural Elements Related to the Gift of the
Holy Spirit in Acts,” Concor J 14 (1988): 28, 38; W. Russell, “The Anointing
with the Holy Spirit in Luke-Acts,” T] 7 (1986): 62-63.

3LE E Bruce helpfully demonstrates the lack of a clear pattern in
Luke's accounts of Spiritbaptisms (e.g. it happens sometimes after days
[Acts 8] sometimes after moments [Acts 10] sometimes with laying on of
hands [Acts 8] sometimes without [Acts 10]) (“Luke's Presentation of the
Spiritin Acts,” CTR 5[1990]: 27)

32 Dunn, Baptism, 90; M. Turner, The Holy Spirit and Spiritual Gifts,
rev. ed. (Peabody, MA:Hendrickson,1998), 45.

33 Luke uses the adjective nAnpng to describe the deacons, Stephen
and Barnabas (6:3,5; 7:55; 11:24), but the verb nAnpow is used to



describe the disciples' lifestyle (13:52).

34 some equate Luke's use of nAfipng/nAnpdw with his use of
niynAnyi,  seee.g. G. W. Bromiley, “Holy Spirit” in ISBE, 4:733;
R.Schippers, nAnpow in NIDNTT, 1:739.

35 Turner, Power from on High, 349.

36 1pjd.

37 1bid., 349-50.

38 So also Turner, Power from on High, 166-67.

39 3. B.Pohil writes, “This was what Elymas had been doing all along
with Sergius Paulus, deceiving him with all his false claims”

(Acts,NAC[Nashville: Broadman, 1992], 294).40 Turner, Power from on
High, 167.

4L SeeBruce, Acts, 121,227.

2 ¢ s. Keener, The Spirit in the Gospels and Acts (Peabody, MA:
Hendrickson, 1997), 191.

43 50 G.Delling, NARPNG in TDNT, 6:285.
44 Marshall, “Significance,” 355.

45 Luke says this of “the disciples,” but no particular disciples are
named, so it probably refers to all the disciples. Some think that “disciples”
refers only to Paul and Barnabas, e.g. Fizmyer (Acts, 522) and Hawthorne
(“Holy Spirit,” 496). But on either side of this reference to “the disciples” in
13:52, Luke distinguishes between Paul and Barnabas and those to whom
they minister, referring to Paul and Barnabas not as “disciples” but as “the
apostles” in 14:4 (also 13:50; 14:1,3). Bruce writes, “The converts whom
they left behind ... were ... filled with the joy begotten by the indwelling
Spirit of Christ” (Acts, 269); similarly B. Witherington, The Actsof the
Apostles (Grand Rapids: Eerdmans, 1998), 417.

46 When Paul gives the command, “Be filled with the Spirit” in Eph
5:18, he uses nAnpow. Paul is not commanding people to be inspired by a
rush of the Spirit's power, but is calling for a way of life marked by the fruit
of the Spirit. It is not unlikely that Paul means for the participles that follow
to flesh out what it means to be “filled with the Spirit” (“speaking to one
another in psalms ... singing and making melody in your hearts to the
Lord, giving thanks always in the name of the Lord Jesus Christ ...



submitting to one another in the fear of Christ” [5:19-21]). Thus for Paul,
as for Luke, being “full of the Spirit” (using the verb nAnpow) is
characteristic of Christian life in the Spirit.

47 Turner, Power from on High, 169.

48 I have worded this to allow for the possibility that the believing
remnant was indwelt by the Spirit on the day of the resurrection (John
20:22).

91 recognize that in Acts 9:17 Paul does not immediately begin to
proclaim in the manner that Peter does in 4:8, but he will do so soon
enough (see 9:20), and 9:17 might be Paul's “anointing” for ministry. J. B.
Shelton argues that, “The phrase filled with’ or ‘full of the Holy Spirit
indicates primarily that inspired witness about Jesus or against the devil is
occurring” (* ‘Filled with the Holy Spirit’ and ‘Full of the Holy Spirit": Lucan
Redactional Phrases,” in Faces of Renewal, ed. P. Elbert [Peabody,
MA:Hendrickson, 1988], 81). Shelton does not distinguish between
nAfpng/nAnpdw and mipnAnui. But on nipnAnui Marshall writes, “It is
especially used where a person is inspired by the Spirit before making a
statement under prophetic inspiration or preaching a sermon. ... One filling
is not incompatible with another” (“Significance,” 355).

50 Turner's assessment is similar, Power from on High, 166-69.

51 1t seems that Luke means to indicate that the 120 received the Spirit
and spoke in tongues (Acts 1:15; 2:1). The group is only limited to the
twelve when Peter stands up to address the crowd (2:14)

52 Hawthorne, “Holy Spirit,” 493-94.

53 The interpretation of John. 20:22 as an “acted parable” or as a
“symbolic promise” as an attempt to obviate the difficult of harmonizing
John's account with Luke's was condemned as heretical at the fifth
ecumenical council in AD 553. Nevertheless, a number of evangelicals have
endorsed this interpretation in recent years: D. A. Carson, John, PNTC
(Grand Rapids: Eerdmans, 1991), 651-55; A. J.Kdstenberger, Encountering
John (Grand Rapids: Baker, 1999), 186; Ladd, Theology, 325; B.
Witherington, John's Wisdom (Louisville: Westminster/John Knox, 1995),
340. Luke's use of the term niunAnpi makes this unnecessary .

>4 Against Hawthorne, who writes: “Baptism with the Holy Spirit and
being filled with the Holy Spirit are to be equated” (“Holy Spirit,” 494).

55 Bruce, Acts, 100.



56 See Jackson, “Luke and Paul,” 337.

57 Commenting on 2:38, F. F. Bruce writes, “The baptism of the Spirit
which it was our Lord's prerogative to bestow was, strictly speaking,
something that took place once for all on the day of Pentecost...” (Acts,
70).

58 bunn writes, “The imagery of the language suggests more an
occasional ‘topping up’ of a Spirit once for all bestowed at Pentecost” (The
Acts of the Apostles [Valley Forge, PA: Trinity, 1996],52-53.

59 For example, elsewhere in Acts we see that the Holy Spirit is
equated with God (5:3-4), with whom Jesus was anointed (10:38). By Him
the early church's prophets speak (6:10; 11:28; 21:4,11 [nipnAnpi is not
used in these passages]), and in Acts 8:39-40 the Spirit transports Philip in
a manner not unlike what Ezekiel experienced (Ezek 8:3; 11:1,24; see also
1 Kgs 18:12; 2 Kgs 2:16). He is the speaker of Scripture (Acts 1:16; 4:25;
28:25), the instigator of missions (10:19; 11:12; 13:2,4), a guide for those
on mission (8:29; 16:6,7; 20:23), a factor in theological discussions (15:28),
an appointer of leaders (20:28), and the comforter of the church (9:31).

60 1 wish to express my gratitude to Thomas R.Schreiner,Jay E. Smith,
Robert H. Stein, Randall K. J. Tan, David A. Thomas, and Brian J. Vickers,
who read this Appendix and offered helpful criticisms. An earlier version
was presented at the Southwest Regional meeting of the Society of Biblical
Literature in Dallas, TX, in March, 2004.
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