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II. A Brief Historical Overview of Issues in Pneumatology 

One of the more interesting features of historical theology is its tendency to ebb and flow in its 
emphases. This is not without its reasons, and the careful theologian does well to discover these 
reasons. Doctrinal advances and heresies alike rarely occur suddenly; instead, they represent 
swells of progress and regress that are often decades in the making. A brief glance at the history 
of pneumatology creates a context whereby we can trace doctrinal development, make historical 
connections, and also discover repeating patterns that allow us to more effectively analyze 
present-day developments and take the “long look” in anticipating their implications. 

 A. The Early Church (through the Fifth Century) 

  1. In the first five centuries of the church there is little disagreement over the deity of the 
Spirit, except among a few stray heretics. Note, however, some points of disunity. 

• While nearly all the Church Fathers affirmed the deity of the Spirit as an equal 
object of worship, some (e.g., Clement) reflected some doubt about the Spirit’s 
personality, and something of a “subordinationist strand” persisted in the early 
church (e.g., Justin), suggesting something of a lesser status afforded to the third 
person. Early on, these seem to reflect more immaturity and incompleteness of 
theology than studied heterodoxy; however, these points of neglect would 
blossom later into more serious problems. 

• Marcion (2nd c.) rejected the continuity of the Testaments, arguing that they 
reflect conflicting and therefore different “animating spirits.” 

• Sabellius (early 3rd c.) affirmed a form of modalist monarchianism in which God 
is viewed as a single divine person manifested in three forms or modes. 

• Macedonius (4th c.) developed a theory very similar to Arianism, arguing for the 
third person of the Trinity what Arius argued for the second, viz., that the Holy 
Spirit is a created being, divine but not fully God. His teachings were condemned 
at the Council of Constantinople (A.D. 381). 

  2. A major strand of concern that is of crucial importance on multiple fronts is the 
developing role of the Spirit in the practical life of the believer. 

   a. The NT offers several difficult texts that, variously interpreted, created some 
confusion in the early church: 

(1) In Acts 19:1–7, Ephesian believers were Spirit-baptized years, apparently, 
after they were converted. 

(2) In Acts 8:14–17, Samaritan believers received a special enduement of the 
Spirit after their conversion and baptism. 

(3) In Acts 8:17–19; 19:6, 17; 13:3l; 28:8; 1 Tim 4:14; 5:22; 2 Tim 1:6; and Heb 
6:2, reference to the laying on of hands was associated with particular 
manifestations of the Spirit.  
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   b. The second and third centuries show a tendency toward distinguishing the various 
works of the Spirit and associating them with multiplied external rites.  

(1) Spirit Baptism was regarded as an internal work reflected in the external rite 
of water baptism. Except among some Gnostic sects, there was no separate 
rite of Spirit Baptism. 

(2) Water Baptism became associated with the seal of the Spirit, which could be 
lost and regained through penance (so the Shepherd of Hermas). During the 
second century there is no evidence that water baptism was conferred upon 
anyone other than those with evidence of the fruits of the Spirit (chiefly faith). 

(3) The late second and early third centuries saw the rise of chrisms or 
chrismations by which the Spirit gave a fuller manifestation of himself in the 
form of spiritual gifts. Initially, there was no separate rite associated with this 
practice—both baptism and this latter rite (usually symbolized in the laying on 
of hands or anointing with oil) were conferred in the same service. 

(4) As time passed however, chrismations took on new significance.  

• Some began to withhold chrismations until there was evidence in the 
believer of a second work of faith, thus disjoining regeneration in some 
sense from service. 

• The rise of infant baptism as a new covenant parallel to OT circumcision 
led to a separation of the rite of baptism (conferred at birth) from this 
second rite (conferred then the child was confirmed in faith). See esp. 
Origen and Cyprian for their roles in this development. 

   c. The fourth and fifth centuries saw the coalescing of these ideas into more familiar 
Roman Catholic rites. 

    (1) The sacrament of water baptism became so connected with regeneration and 
indwelling that the ideas became inseparable. This initiating work became 
divorced, however, from the baptism and seal of the Spirit, which became 
more frequently associated with confirmation.      

    (2) The loose idea of Chrisms developed, especially in the Western Church, into 
the sacraments of confirmation (in which the seven gifts of the Spirit—Isa 
11:1–3—are conferred) and, later, holy ordination and extreme unction.  

  3. The practice of extraordinary gifts in the church declined sharply after the close of the 
first century, and had disappeared almost entirely by the fourth century. By the fifth 
century, Theodore of Mopsuestia was able to say “without a doubt” that while miracle 
gifts “accompanied the effusion of the Spirit in the Apostolic age, they have ceased 
long ago to find a place among us.”  

 B. The Medieval Period 

  1. Without a doubt the greatest pneumatological debate of the medieval period is the 
filioque controversy over the issue of the Spirit’s eternal “procession,” a controversy 
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that ultimately became instrumental in dividing the eastern and western expressions 
of the Christian Church. 

   a. The Issue:  

    (1) The question under consideration is the ontological relationship of the Spirit 
to the other members of the Godhead. Specifically it answers the question of 
the source of the Spirit’s essence and personality. The question operates on 
the assumption that just as the Son received his essence and personality from 
the Father that generated or begot him, so also the Spirit’s essence and 
personality proceed from some generating or “spirating” source. The question 
is the identity of that source. 

    (2) While the controversy had been brewing since the fifth century, it was brought 
to the fore by the incendiary decision at the Council of Toledo (A.D. 589) to 
add the Latin term filioque (“and the Son”) to the Nicene Creed, thus 
affirming that the Spirit proceeded equally from the Father and the Son, rather 
than the Eastern understanding that the Spirit proceeded from the Father and 
only by or through the Son. 

   b. The Texts: 

    (1) The major texts used by the Eastern churches is John 14:26 and esp. 15:26: 

     John 14:26—The Counselor, the Holy Spirit, whom the Father will send in my 
name, will teach you all things and will remind you of everything I have 
said to you (so also v. 16). 

     John 15:26—When the Counselor comes, whom I will send to you from the 
Father, the Spirit of truth who goes out from the Father, he will testify 
about me. 

    (2) The major text used by the Western churches is John 16:14–15: 

     John 16:14–15—[The Spirit] will bring glory to me [Christ] by taking from 
what is mine and making it known to you. All that belongs to the Father is 
mine. That is why I said the Spirit will take from what is mine and make it 
known to you. 

     See also Galatians 4:6; Romans 8:9; and Philippians 1:19, where the Spirit is 
described variously as the Spirit of the Son and of Christ. 

   c. The Conclusion: 

    (1) The filioque controversy should not be elevated beyond its own significance. 
Despite the great amount of ink spilled on the controversy, the debate is of 
very little practical consequence; the real issue was, instead, one primarily of 
ecclesiastical authority. 

    (2) It is, in fact, quite possible that the whole debate is wrong-headed, if, as some 
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suggest, the “procession” of the Spirit is understood to relate strictly to the 
economic rather than the ontological Trinity (so, esp. Calvin; also Warfield, 
John Murray, Robert Reymond, D. A. Carson, et al.). 

  2. While the issue of miraculous gifts remained largely in the periphery during the 
medieval period, the practice persisted within two broad categories of believers 
during the period—Gnostic-types and Mystic-types. 

   a. The Gnostic Expression of Miraculous Gifts 

    (1) Gnosticism is a label loosely applied to an assortment of expressions of 
Christian (and Jewish) Platonism that emerged in the second century and that 
persist, in principle at least, to the present day. Common to all Gnostics is 

• A belief in the superiority of the spiritual to the material leading to self-
abnegation and asceticism.  

• An elusive “gnosis” or transcendent knowledge inaccessible by material or 
sensory channels. 

• A two (or three) tiered approach to Christian maturity whereby one 
progresses from being merely fleshly (σαρκικοί) to being spiritual 
(πνευµατικοί). 

    (2) As touching miraculous gifts,  

• Some Gnostics (so esp. Montanism) viewed miraculous gifts as marks of 
the true Gnostic. By transcending the realm of the material and natural, a 
true Gnostic entered into a supernatural realm where miracle is normal. 
Miraculous gifts such as prophecy and speaking in tongues thus became 
critical indicators of the enhanced faith necessary to this higher state of the 
Christianity. 

• Many Gnostics also anticipated a sweeping age of the Spirit that would 
culminate in the consummation, thus further accounting for the sudden 
increase in miraculous activity where previously there was none (so 
Montanism, Novatianism, Joachimism, etc.) 

   b. The Mystic Expression of Miraculous Gifts 

    (1) Mysticism (at least as described in these notes) is the understanding that 
immediate experiences and encounters that are neither public, objective, 
sensory, nor even (in some cases) cognitive constitute unassailable warrant 
for faith and practice. Mystics, as such, rest in innate, non-propositional, and 
unmediated inner guidance as normative for informing both belief and 
especially action. Where the Gnostic above all pursues transcendent gnosis, 
the Mystic pursues transcendent expressions of love/piety. 

     Mystics of the Eastern variety viewed salvation as a “ladder,” beginning with 
purgation, followed by illumination, union with God, and finally ecstasy. 
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    (2) Mystical models of pneumatology were widespread in the Eastern Orthodox 
Church during the medieval period, particularly among monastics. For a very 
helpful treatment of this phenomenon see Stanley Burgess, The Holy Spirit: 
Eastern Christian Tradition (Hendrickson, 1989). The phenomenon was less 
common in the West, but certainly was not unknown.  

    (3) As related to pneumatology,  

• Christian mystics regularly assigned agency in such mystical encounters to 
the Spirit’s immanent presence, and sometimes even suggested that the 
Spirit’s baptizing, indwelling, or filling works inaugurated a theosis of sorts 
whereby the divinized believer becomes so absorbed into God that the Spirit 
begins functioning by proxy in the believer’s will and emotions.  

• Mystics have historically seen the miraculous as evidence of a believer’s 
progress toward these more advanced, transcendent states of piety (e.g., John 
Cassian, Bernard of Clairvaux, Catherine of Siena, Teresa Avila, etc.). 

 C.  The Modern Period (Reformation to the Present) 

  1. The major Reformers were instrumental in “undoing” much of the pneumatological 
abuse of Roman Catholicism, but did not do so uniformly.  

   a. Baptismal regeneration was nearly expunged, esp. in the Reformed branch of the 
Reformation, though vestiges lingered in Lutheranism, Anglicanism, and perhaps 
might be inferred from infant baptism as practiced in the Reformed community. 

   b. Confirmation was eliminated as a function of the Spirit, and the two-tiered 
approach to the Christian life went largely into abeyance. 

   c. Martin Luther followed Augustine in regarding tongues as having ceased, being 
strictly a sign for the early Jewish church; rejected all but “inner” miracles, 
chalking up “outer” miracles to either simple providence or “trickery.” He also 
opposed sharply the Schwärmer, an assortment of self-proclaimed “prophets” who 
claimed direct revelation (e.g., Muntzer, the Zwickau Brethren, and von 
Karlstadt). Luther heaped vitriol on these, going so far as calling them “deceiving 
agents of Satan.” 

   d. John Calvin was also critical of present-day tongues and miracles, regarding these 
gifts as long vanished and describing their practice as “foolish” and “false 
delusions of Satan.”  Calvin’s reasoning for this understanding, however, provides 
an advance on Luther: the miraculous gifts have ceased so that the preaching of 
the Word might be made “more marvelous forever,” being freed from the 
distractions of supernaturalism (which far too often was laced with personal 
ambition). Calvin did allow, however, for a heightened ministry of the Spirit that 
might attend the preacher in his preaching, supplying power, but never content. 
This ministry could be requested and sought, but never secured by any formula. 

    Calvin also recognized “two operations of the Holy Spirit” with respect to the 
believer, one that established the mind (warrant) and one that illumined the mind 
(faith). Although there is some equivocation in Calvin’s writings on this point, 
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these two works serve, respectively, establish the identity of the text (the 
testimonium spiritus sancti internum), and endear the believer’s mind and will to 
the significance of the text (but never its meaning, which was inherent in the text). 

   e. Ulrich Zwingli is perhaps the most pneumatologically “loose” of the major 
Reformers. Of all the major Reformers, Zwingli distinguished most sharply 
between the Spirit’s OT and NT ministries. The Pentecostal gifts were not merely 
transitional, but could possibly be seen today (although he downplayed much of 
their contemporary practice severely). Most significantly, he argued that “Word” 
had no value apart from “Spirit,” explicitly locating the meaning of Scripture not 
in the text, but in the Spirit’s attendant impartation of interpretive understanding. 

   f. High Church or Laudian Anglicanism, with its quest for a centralized authority 
apart from Rome, reintroduced the writings of the Eastern Fathers in a significant 
way. This in turn reopened interest in mysticism, theosis, and the “ladder model” 
of sanctification—elements largely unknown in the other two major branches of 
Reformation thought. Despite this thrust, such ideas generally remained in the 
periphery prior to Wesley. Significant figures here include Laudian divines such 
as William Beveridge, Lancelot Andrewes, William Law, and Jeremy Taylor.  

  2. The Radical Reformation, especially on the Continent, tended to remain more open to 
Roman Catholic themes rejected by mainstream Protestants. They also preserved a 
strong undercurrent of existential and pietistic fascination with miraculous/revelatory, 
often connected with heightened eschatological interest. Representatives here include 
Thomas Muntzer, Kaspar Schwenkfeld, Balthasar Humbeier, Jacob Hutter, and John 
Tauler. This pietistic strand would later invade Lutheranism through figures such as 
Johann Arndt, Philip Spener, and August Franke. One particular strand of these, the 
Moravians (Nicholas von Zinzendorf) was instrumental in bringing this emphasis into 
the English-speaking Protestant mainstream through their influence on the Wesleys.  

  3. English Puritanism represents a departure from Anglicanism, heavily influenced by 
Reformed interests, that opposed the High Church tendencies toward (1) centralized 
government, (2) Arminianism, and (3) experimental models of soteriology. As such, 
Puritanism is marked by a tightening of Anglican pneumatological standards. The 
crowning representative here is John Owen’s Πνευµατολογια, a study that remains to 
this day the most comprehensive work ever written on the Holy Spirit. Owen deals 
with all areas of pneumatology, but is especially notable for his extensive treatment of 
sanctification and sharp criticism of both Romanists and also quietists, shakers, and 
other enthusiasts who were advocating miraculous gifts (and especially revelatory 
gifts) during the time of writing. Owen’s comprehensive scholarship resulted in these 
elements remaining in the periphery for several decades. 

  4. John Wesley represents the intersection of Laudian Anglicanism and German 
Pietism—an intersection that served to bring ancient and mystical forms of 
pneumatology out of the periphery and into a place of Protestant mainstream 
respectability. Specifically, he revived the ladder approach to spirituality in the form 
of a progressive series of Holy Spirit “enablements”: 
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• Prevenient Grace is a Spirit-quickening that enables, but never effects the 
response of faith.   

Note: Technically, Wesley believed in total inability, but since prevenient 
grace is universally bestowed at birth, the totally depraved natural man is 
something of a hypothetical entity. The Reformed demand for definitive 
sanctification (the breach of sin’s absolute power) thus disappears. 

• Convincing Grace is a Spirit-convicting that brings “further deliverance from 
the heart of stone” that falls short of “proper Christian salvation.” It enables a 
person to recognize his status as the legal man and effects intense strife and 
labor to be free from sin, but always results in failure and despair. 

• Justifying Grace is the Spirit’s enabling of true righteousness in the believer 
that is both imputed and implanted. This Spirit-enablement, secured by an act 
of faith, empowers the believer to fear God and transforms him into the 
evangelical man whose dutiful striving for holiness becomes increasingly 
successful, even though susceptibility to sin or “carnality” remains. 

• Sanctifying or Perfecting Grace is the Spirit’s transformation of the 
evangelical man into the perfected evangelical man in whom, by a simple act 
of faith, perfect love casts out fear, enabling entire sanctification—a state in 
which the believer does not sin. Believers usually experience this final grace 
immediately prior to death. 

  5. Holiness and especially Keswick Theology made several adjustments to Wesley: 

• The Reformed element seen esp. in Keswick theology eliminated the idea of 
prevenient grace and muted Wesleyan perfectionism. 

• The ladder model of salvation and sanctification, reflected in Wesley’s natural, 
legal, evangelical, and perfect man were simplified into natural, carnal (which, 
rather improbably, has characteristics both of Wesley’s legal man and evangelical 
man), and spiritual. 

• Perfection was transmuted into the idea of a higher state of Christian living that 
served not as the end-of-life culmination of the believer’s sanctification, but rather 
as the Spirit’s assumption of the believer’s will after he “lets go” and “lets 
God”—an event that may and ought to occur as soon as possible in the life of the 
believer. This event, connected early on with the last-days baptism of the Holy 
Spirit, marks the commencement of the “deeper,” “victorious” life. 

  6. The combination of eschatological emphases, Pentecost, and the baptism of the Spirit 
led somewhat naturally to a revival of interest in additional Pentecostal themes, 
resulting in the spawning of Pentecostalism, which attributed virtually all of the 
Spirit’s works in the early church to the whole of church history, with increasing 
fervency as the Apocalypse nears. While Keswick theology hastily adapted to avoid 
Pentecostal-type inferences (i.e., it abandoned the label “spirit baptism” as a 
descriptor for the second step of sanctification), the Pentecostal departure could not 
be reversed: Pentecostalism was birthed out of the Dispensational-Keswick alliance. 
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III. The Personhood of the Holy Spirit 

The Bible clearly teaches that the Holy Spirit is not a mere “power,” “force,” or abstract 
energy of some sort. He is a person.  

 A. The Holy Spirit fulfills the functions of personality. 

As noted in the first course of Systematics, personality is that which distinguishes God, 
man, and angels from the rest of creation. Defined simply, personality is a cluster of 
functions (not technically attributes) innate in all spiritual beings. What those functions 
are is a matter of considerable debate among theologians. We suggested in ST1 that there 
are nine of these, though this number is easily disputed: 

Spirituality   Self Consciousness 
Life    Freedom 
Intelligence   Affection 
Purpose    Moral Agency 
Action 

  1. Spirituality 

   That the Holy Spirit is spirit almost goes without saying—it is his name. But what is 
meant by the “spirituality” of God? When God is described as “a” spirit, it does not 
mean that he is merely an invisible, disembodied agent in some Platonic sense. What 
it means is that God has an enduring identity apart from a physical body.  

   When Scripture describes God as “spirit” (John 4:24), it means that he is the 
exemplary spirit, or as many commentators describe him, “pure Spirit.” In God is the 
perfect, complete, and harmonious conflation of mind, will, and affection: God is 
pure Spirit. God is also the first of all spirits (Hebrews 12:9), all others deriving their 
created identity from him. 

Only beings described as having mind and spirit are capable of true worship. We 
worship in word (intellectual content) and spirit (engaging the immaterial self via the 
intellect, will, and affections, all working in concert). 

  2. Life 

   In its ontological sense, life is potential activity or energy directed by one’s own 
mind. As a living being, the Holy Spirit is able to consciously do things external to 
himself. 

   John 7:37–39: The Holy Spirit is described as “streams of living water” welling up within 
the believer and spilling out in blessing and service (cf. John 4:14). It is also implied 
here that the Spirit is the source of life, the “fountainhead” of life if we follow the 
stream metaphor. 

   2 Corinthians 3:3: The Holy Spirit is called the “Spirit of the living God.” 

  3.  Intelligence 
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   The Holy Spirit is able to perceive and correlate facts, to reason, and to apply 
knowledge (wisdom). 

   Isaiah 11:2: The Spirit of the Lord is a Spirit of wisdom…understanding…counsel… 
knowledge.    

   Acts 15:28: It seemed good to the Holy Spirit not to burden you with anything beyond the 
following [requirements]. 

   1 Corinthians 12:8: He gives gifts of wisdom and knowledge. 

   Romans 8:26–27: Because the Spirit knows the will of God and our desires he is able to 
serve as an effective intercessor. 

  4.  Purpose 

   Purpose is reaction to a future goal, which exists only in the mind, as though it were 
already present. Personal beings can construct plans apart from brute instinct, and 
exercise personal prerogatives to achieve those plans. 

   Romans 15:18–19: The Spirit used signs and miracles to lead the Gentiles to a place of 
obedience. 

   Acts 16:7: The Spirit pursued his purpose by redirecting Paul’s missionary efforts. 

  5.  Action. 

   By action we mean the independent performance of deeds in accordance with one’s 
thinking. The Holy Spirit is continually performing an endless list of activities that 
single him out as a person. 

   Acts 8:28—He speaks in ordinary language. John 16:8—He convicts. 

   Romans 8:26—He intercedes.   Genesis 1:2—He creates. 

   Acts 13:2—He gives commands.   Zechariah 4:6—He empowers. 

   John 15:26—He testifies.    Romans 8:26—He prays. 

   Romans 8:14—He guides.    John 14:26—He comforts. 

   1 Cor 10:13; 1 John 2:20–21—He reveals and instructs.  

  6.  Self-Consciousness 

   Self-consciousness is the ability to objectify oneself in one’s own thoughts and know 
that one has done so. As a person, man can do this, but only incompletely and often 
errantly (see Ps 19:12; 139:23–24; 1 Cor 13:12). 

   1 Corinthians 2:11: For who among men knows the thoughts of a man except the man's 
spirit within him? In the same way no one knows the thoughts of God except the 
Spirit of God.   

  7. Freedom 
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   Freedom is self-determination, the ability to make determinations apart from external 
compulsions. God alone is wholly free, that is, he is not bound in any sense by any 
force external to himself (Job 23:13; Dan 4:35, etc.). His restricted only by his own 
self-imposed limitations (Titus 1:2), so in this sense he is not absolutely free or 
contra-causally free. But his freedom is pure—no one can “override” God.  

1 Corinthians 12:11: The Holy Spirit gives gifts “as he determines” without external 
constraint. He is free. 

  8. Affection 

   Affection, by which we mean not a mechanism of reflexes and reactions (which we 
have described above as “passions”), but an inclination or aversion toward an object 
or action that expresses itself in feeling, is an established function of the Holy Spirit.  

   Romans 15:30—He loves. 

   Ephesians 4:30—He grieves. 

   Galatians 5:22–23: Love, joy, peace, patience, kindness, goodness, faithfulness, 
gentleness and self-control are the fruit of the Spirit. 

  9. Moral Agency. 

   Moral agency is a sense of obligation in issues of right and wrong that is shared by 
persons. As God, the Holy Spirit is the standard of moral purity and is thus free from 
all that is evil, and perfectly represents what is good. 

   He is the Holy Spirit. 

   He is the Spirit of Truth (John 14:17; 15:26; 16:13) 

 B.  Personal pronouns are used of the Holy Spirit 

  Although the Greek noun for “Spirit” is neuter, the Scripture writers regularly switch to a 
masculine pronoun when referring to the Holy Spirit. 

  John 16:13–15: But when he, the Spirit of truth, comes, he will guide you into all truth. He 
will not speak on his own; he will speak only what he hears, and he will tell you what is 
yet to come. He will bring glory to me by taking from what is mine and making it known 
to you. All that belongs to the Father is mine. That is why I said the Spirit will take from 
what is mine and make it known to you. 

  Ephesians 1:13–14: Having believed, you were marked in him with a seal, the promised Holy 
Spirit, who (masc.) is a deposit… 

  While the Scripture writers occasionally leave the neuter in place as a matter of 
grammatical propriety (John 14:17; Rom 8:16, 26), the fact that they sometimes violate 
grammatical norms and switch to a masculine pronoun is telling. They understood the 
Spirit to be a person. 

 C. The Holy Spirit is juxtaposed with other persons and assumed to be a person. 
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  John 14:16–17: The Holy Spirit is called “another Comforter.” The term indicates that the 
Spirit was another of the same kind. He was replacing the person, Jesus Christ.  

  Acts 15:28: “It seemed good to the Holy Spirit and to us.” This assumes that he, like us, is a 
logical, personal being. 

  Matthew 28:19: Just as believers are baptized in the name of two other persons, Father and 
Son, so also they are baptized in the name of another person, the Holy Spirit. 

  2 Corinthians 13:14: The Spirit is again juxtaposed with the other members of the Trinity in 
the apostolic benediction. 

 D. Actions attributable only to persons are ascribed to the Holy Spirit. 

  1.  The Holy Spirit can be tested (Acts 5:9). 

  2. The Holy Spirit can be resisted (Acts 7:51). 

  3.  The Holy Spirit can be blasphemed (Matt 12:31; Mark 3:29–30). 

  4. The Holy Spirit can be insulted (Heb 10:29). 

  5. The Holy Spirit can be lied to (Acts 5:3). 

  6. The Holy Spirit can be obeyed (Acts 10:19–21). 

IV. The Deity of the Holy Spirit 

 Not only is the Holy Spirit is a person, but that he is also a divine person and a distinct person 
within the Tri-unity of God. The Holy Spirit partakes of the essence of God that subsists in 
each member of the Godhead wholly and indivisibly, simultaneously and eternally. The Holy 
Spirit is co-equal, co-existent, and co-eternal with the Father and the Son. 

 A.  The Holy Spirit is called God. 

  There are several passages where the Holy Spirit is identified as God in such an 
unmistakable that it is impossible to conclude other than that he is God. 

  2 Sam 23:2–3: The Spirit of the LORD spoke through me; his word was on my tongue. 
The God of Israel spoke, the Rock of Israel said to me… 

  Psalm 139:7: Where can I go from your Spirit? Where can I flee from your presence? 
[addressed to Yahweh]. 

  Acts 5:3–4: You have lied to the Holy Spirit and have kept for yourself some of the 
money you received for the land…. You have not lied to men but to God. 

  1 Corinthians 3:16: You yourselves are God's temple and God's Spirit lives in you. 

  See also Matthew 28:18–20 and 2 Corinthians 13:14, above, where the Spirit’s 
juxtaposition with the other members of the Trinity assumes an equality afforded none 
but God. 
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 B. The Holy Spirit possesses the attributes of God. 

  1.  Omniscience 

   1 Corinthians 2:10–11: The Spirit searches all things, even the depths of God. 

Isaiah 40:13–14: “Who has directed the Spirit of the Lord, or as his counselor has 
informed him? With whom did he consult and [who] gave him understanding? And 
[who] taught him in the path of justice and taught him knowledge and informed him 
of the way of understanding?  

  2. Omnipresence 

   Psalm 139:7–10: Where can I go from your presence; where can I flee from your Spirit? 

  3. Omnipotence 

 Luke 1:35: The Spirit is described as having the “power of the Most High.” 

4. Eternity 

   Hebrews 9:14: He is called the “Eternal Spirit.” 

  5.  Love 

   Romans 15:30: Paul urges his readers “by the love of the Spirit.” The assumption is that 
this is an exemplary love. 

  6. Holiness 

   He is called the “Holy Spirit” 93 times. 

  7. Truth 

   1 John 5:6: The Spirit is the truth (cf. Ps 31:5; John 14:6).  

  8.  Life 

   Romans 8:2, 10: The Spirit is the source of life for Christ and all believers because he is 
life.  

 C. The Holy Spirit performs the works of God. 

  1. He creates. 

   Genesis 1:2: The Spirit of God “hovered over the waters,” that is, he was overseeing the 
process of creation. 

   Job 26:13: By his Spirit the heavens are “cleared,” probably a reference to the division of 
the waters on the second day of creation. 

  2. He regenerates. 

   John 3:3, 5–8: “Born again” or “born from above” are interchangeable with “born of 
the Spirit.” 

  3. He resurrects. 
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   Romans 8:11: He who raised Christ from the dead will also give life to your mortal 
bodies through his Spirit. 

  4.  He sanctifies. 

   2 Thessalonians 2:13: We are “chosen for salvation through sanctification by the 
Spirit.” 

  5. He inspires Holy Scripture. 

   2 Peter 1:21: Men moved by the Holy Spirit spoke from God. 

  6.  He conceived the human nature of Christ in the Virgin Mary. 

   Luke 1:35: The Holy Spirit will come upon you, and the power of the Most High will 
overshadow you; and for that reason the holy Child shall be called the Son of God. 

  7. He convicts of sin. 

   John 16:8: The Holy Spirit will convict the world of sin, righteousness, and judgment. 

 D. The Holy Spirit is a Distinct Person Within the Godhead. 

  In contrast to various historical “modalist” theories about the essence of deity (that God is 
singular and appeared in history variously in different “modes”), the Scriptures describe 
the Spirit as distinct from the other two members of the Trinity. The three sometimes 
even appear together as separate entities at the same time. 

Matthew 3:16–17: As the Son came out of the water, the Father speaks and the Spirit 
descends in the form of a dove. 

Matthew 4: The Spirit led the Son into the wilderness, where he makes statements about 
the Father. 

Matthew 28:19: People are baptized in the name of the Father, the Son, and the Holy 
Spirit.  

John 14:16–17, 26; 15:26: Jesus prays to his Father, who sends another Comforter, the 
Holy Spirit. 

2 Corinthians 13:14: The grace of the Lord Jesus Christ, and the love of God, and the 
fellowship of the Holy Spirit, be with you all. 

Ephesians 2:18: Through Jesus we have access in one Spirit to the Father. 

1 Peter 1:2: Election is “according to the foreknowledge of God the Father, by the 
sanctifying work of the Spirit, to obey Jesus Christ and be sprinkled with His blood.” 

**See below on believer’s understanding of the Spirit as God in the Old Testament. 

 E.  The Holy Spirit “Proceeds” from the Father and the Son. 

  There have been attempts throughout church history to explain the ontological and 
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functional relationship between the members of the Trinity. The relationship between the 
Spirit and the other members of the Trinity has historically been called the “procession” 
of the Spirit, drawing from the terminology of John 15:26 that he is “the Spirit of truth 
who proceeds from the Father.” The meaning of “procession,” however, is elusive. Some 
of the more common understandings are as follows: 

  1. It could mean that there was no Trinity before this time; rather, the third person came 
into being at this time by an act of paternal “spiration” within time. As we have seen, 
however, the Spirit’s function in the OT is well established: he is “eternal spirit.” God 
is eternally Triune and must be Triune to be immutably God. 

  2. A very popular option within church history is that the Father has “spirated” the Son 
(ontologically) from all eternity. That is, the essence of the Trinity has always existed 
through two divine acts: an eternal “generation” of the Son and an eternal 
“procession” of the Spirit. While this position improves on the preceding, it is 
difficult to see a distinction in this view from Macedonianism. It is also idfficult to 
see any reason why Christ would make such a statement here in John 15. He seems to 
be preparing his disciples for his departure and for a “new” ministry of the Spirit that 
would succeed him. 

These options both have a common tension, parallel to the tension discussed above under 
our discussion of eternal generation. They suggest that God’s persons are not a se, and 
are not so much a matter of essence as they are of act. It is argued in these notes that the 
idea of an active and continuous communication of sonship and spirithood is necessary 
neither exegetically or theologically. Christ is the Son, he is not “sonned”; the Spirit is 
the Spirit of God, he is not “spirated.”  

It seems better, then, to see the Spirit’s “procession” as occurring in the economic realm. 
The Father does not emit the Spirit’s essence in some metaphysical sense; instead, the 
Father sends the Spirit out on his mission. There are two options here: 

  3. It could mean that there was no functional subordination of the Spirit within the 
Godhead prior to this time (that is, the Trinity were three persons with identical 
essence and function, and the second and third Persons were temporarily subordinated 
to the Father in their kenosis and procession, respectively). As we have seen above, 
there were functional distinctions in the Godhead from the earliest moments of the 
OT, in Genesis 1:2 (cf., in principle, 1 Cor 8:6). 

 4. A better understanding is that the “procession” of the Spirit in John 15 is simply an 
instantiation of the hierarchical relationship that has existed eternally within the 
Godhead. This is not “the” procession of the Spirit, but one of many missions of the 
Spirit, this one distinctive to the NT dispensation. That the Son is also identified as 
the Spirit’s “sender” (cf. John 15:26; 16:7; 20:22) suggests also that the hierarchy, as 
normally expressed, is Father®Son®Spirit, a fact furthered by texts that identify the 
Holy Spirit of God alternately as the Spirit of Christ (Rom 8:9, Gal 4:6, Phil 1:19). 
Within the Trinity the Father eternally acts as an “initiator,” the Son as the “revealer,” 
and the Spirit as the “facilitator,” an eternally hierarchical relationship that exists in 
perfect, eternal harmony without any implication of inferiority. 
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 Excursus: A Note on the Holy Spirit as God in the Old Testament 
As we noted in ST1, the idea of plurality within the Godhead is not immediately revealed in 
Scripture, and the doctrine of the Trinity is not clearly revealed until the New Testament. 
Emphasis in the OT is instead on the unity and singularity of God (Deut 6:4). This does not 
mean, of course, that God was not Triune in the OT; however, OT saints probably did not 
know this. 

It is probable, then, that many OT saints perceived the Spirit of God as analogous with the 
human spirit—the immaterial thinking, willing, and feeling functions of any person, divine or 
human (cf., e.g., Pss 73:21; 77:3, et passim). As such, God’s statement, “My spirit will not 
always contend with man” (Gen 6:3) may have been understood by the OT reader simply as “I 
will not always contend with man” (so also Gen 1:2). Alternately, (2) OT saints may have seen 
the coming of the “Spirit of Yahweh” as the adoption of a divine disposition or gift (cf. Elisha’s 
receipt of a double portion of Elijah’s “spirit” in 2 Kings 2:9). 

The totality of the references to the Spirit of Yahweh in the OT, especially as he empowered 
and informed OT figures such as theocratic leaders and prophets, suggests that at a minimum, 
they did personalize the Spirit of God (see esp. 1 Samuel 10:10; Job 33:4; Psalm 51:11; 139:7; 
Isaiah 63:10). That they fully grasped his distinct personality within a Triune arrangement, 
however, is unlikely. Instead, OT saints probably saw the Angel of Yahweh as the material 
representation of their personal God (see Gen 31:11–13 by cf. Zech 1:12–13) and the Spirit of 
the Yahweh as the immaterial manifestation of their personal God. 

As revelation progressed, however, the distinct personhood of the Spirit may possibly have 
been visible to the astute reader, though we have no explicit evidence that this occurred. Note 
the following: 

Isaiah 48:16—“The Lord God has sent me, and his Spirit. 

Isaiah 61:1—The Spirit of the Lord God is upon me, because the Lord has anointed me to 
bring good news to the afflicted. 

 
V. The Work of the Holy Spirit in the World 

 In his work on the Holy Spirit, Edwin Palmer notes that we are a bit myopic if we limit our 
discussion of the Holy Spirit to his activity in salvation and in the local church. The Holy 
Spirit has a significant function outside of these realms, in his dealings with the creation of 
the world, providence, and common grace. He also had a significant and unique role in the 
nation of Israel during the theocratic period beginning with Moses and continuing in some 
fashion until the advent of Christ. It is to these topics that we now turn. 

 A.  The Holy Spirit and Creation. 

  1.  The Holy Spirit has a special role as the life-giver in creation. 

   Job 33:4: The Spirit of God has made me, and the breath of the Almighty gives me life. 

Note: It is probably a stretch to connect Job’s “Spirit of God” with the “breath” of 
Genesis 2:7 whereby Adam became a living soul. Though both reflect the same 
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Hebrew word, there is a distinction of meaning. To suggest that the “breath” of life 
shares its identity with the Holy Spirit is theologically hazardous. The Spirit gives us 
life, but we do not receive a piece of divinity when we receive life. 

   Psalm 104:29–30: You hide your face, they are dismayed; you take away their spirit, 
they expire and return to their dust. You send forth your Spirit, they are created; 
and you renew the face of the ground. 

As with spiritual life in Romans 8:10, the Spirit is integrally connected with physical 
life. The human spirit depends on the Holy Spirit for existence and sustenance. In 
context, there is even an implication that the life of plants is sourced in the Holy 
Spirit. 

  2. The Holy Spirit sustained the creation. 

   Genesis 1:2: As a precursor to the Spirit’s work in common grace, Genesis depicts 
him as “hovering” (probably in the sense of sustainer or protector) over the 
unfinished creation. 

 B.  The Holy Spirit and Common Grace (see esp. John Murray) 

  Common grace is the operation of the Holy Spirit, based on the atonement of Christ and 
on God’s merciful and benevolent attitude toward all people, by which he immediately 
(via miracles) or through secondary causation (via providence) restrains the effects of sin, 
provides non-redemptive blessings, and enables the positive performance of civic 
righteousness among all men without distinction. 

  1.  The Background to Common Grace: Total Depravity 

   At the fall, all men became totally depraved. That is, they became wholly evil and 
incapable of any meritorious good (Rom 3:10–23; Eph 4:17–19; Rom 8:5–8; Jer 
17:9). But as we glance about at society, two observations emerge: 

• These “totally depraved” men sometimes perform benevolent and righteous 
deeds (i.e., deeds that correspond to God’s incidental expectations at any 
given point). 

• Our holy God, who cannot overlook sin or reward sinners (Hab 1:13), 
routinely keeps evil people in life and even permits them to thrive. 

   The answer to this conundrum is common grace, or the mitigation of the full effects 
of sin. 

  2. The Basis for Common Grace: The Atonement 

   No single verse anchors common grace to the atonement. However, this conclusion is 
theologically necessary. Apart from the atonement, there is no ethical basis for a holy 
God dealing with sinful people in grace or mercy. Common grace is grace, that is, 
undeserved, unearned, and unwanted favor from God. There is only one kind of grace 
that God extends, and there is only one basis for that grace: the atonement of Christ.  



 20 

 Question: What is the nature of the atoning work of Christ with respect to 
common grace? 

The Reformed view of atonement as a satisfactory substitution gives many Reformed 
writers much pause in relating atonement to common grace. Since Christ’s life and death 
are not substituted for those of the non-elect, how can the non-elect be recipients of any 
benefits of the atonement? Note the following options: 

1. Some deny the existence of common grace (e.g., Herman Hoeksema, John 
Engelsma and others now at Puritan Reformed Theological Seminary [RFPA]). For 
these, the postponement of God’s wrath is actually an incriminatory phenomenon 
by which the unregenerate “store up wrath.” This explanation might be plausible if 
common grace merely mitigated or postponed God’s wrath; the fact that positive 
blessings accrue to the unrighteous, however, militates against this idea. The 
unregenerate not only fail to receive immediate punishment, they actually 
experience pleasure and joy in this life as well.  

2. Some suggest that common grace is not a result of atonement, but is wholly a result 
of the love and mercy of God. This explanation is inadequate, because there must 
be an ethical/judicial basis for a holy God to dispense grace. God cannot by mere 
love overlook sin, whether temporarily or eternally. 

3. Some suggest that the atonement is substitutionary with respect to particular 
redemption but merely satisfactory with respect to the benefits of common grace. 
That is, Christ had two separate intentions in the atonement: (1) to save the elect by 
his substitutionary life and death and (2) to assuage God’s wrath against the non-
elect sufficiently to provide them with common grace. This theory has the added 
advantage of offering an explanation for the universal language of atonement in the 
NT (e.g., 1 Tim 4:18).  

4. Some suggest that Christ died a substitutionary death for the elect alone, but that 
“collateral and incidental” blessings necessarily extend to the non-elect by 
consequence of God’s electing purposes (see esp. Berkhof, pp. 437–39). That is to 
say, e.g., (1) that the sun rises on the non-elect because it also rises on the elect; (2) 
that a non-elect man is held in life so that his elect children might be born; (3) that 
violence is restrained so that the gospel may be carried out; etc. This explanation 
successfully explains the substitutionary language of the atonement passages of the 
NT, and gives at least an adequate basis for some universalistic elements in these 
passages. Against this understanding, however, are the following factors: (1) It 
elevates God’s electing purpose to the place of virtual exclusiveness in the plan of 
God, and (2) It fails to account for the fact that common grace is sometimes 
enjoyed by the non-elect without any observable reference to the elect. 

Conclusion: The third view has the fewest problems. Christ’s death intended all that it 
accomplished, including the benefits of common grace.  

 
  3. The Manifestations of Common Grace 

   a.  By common grace God maintains the universe. 

    Colossians 1:16–17: For by him all things were created, in the heavens and on 
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earth, visible and invisible, whether thrones or dominions or rulers or 
authorities—all things have been created through him and for him. He is 
before all things, and in him all things hold together. 

    Acts 17:25, 28: He himself gives to all people life and breath and all things;…for 
in him we live and move and exist. 

   b. By common grace God is kind to all people. 

    Psalm 145:8–9: The Lord is gracious and merciful; slow to anger and great in 
lovingkindness. The Lord is good to all, and his mercies are over all his works. 

    Matthew 5:45: He causes his sun to rise on the evil and the good, and sends rain 
on the righteous and the unrighteous. 

    Luke 6:35: He himself is kind to ungrateful and evil men. 

   c.  By common grace God restrains sin. 

    2 Thessalonians 2:6–7: He who now restrains [the Holy Spirit in the Church] will 
do so until he is taken out of the way. 

    Romans 13:3–4: For it [human government] is a minister of God to you for good. 
But if you do what is evil, be afraid; for it does not bear the sword for nothing; 
for it is a minister of God, an avenger who brings wrath on the one who 
practices evil. 

   d.  By common grace God withholds his judgment. 

    Genesis 6:3—God’s longsuffering would extend for only 120 years. 

    Acts 17:30—God temporarily overlooked the offenses of mankind. 

   e.  By common grace God extends the Gospel offer to people. 

    Romans 2:4: Do you think lightly of the riches of his kindness and tolerance and 
patience, not knowing that the kindness of God leads you to repentance? 

    Acts 17:27: God’s goodness to mankind in general is specifically designed “that 
they would seek God.” 

    See also Acts 14:16–17. 

NOTE: While common grace is an expression of God’s longsuffering with mankind, 
it is strictly non-redemptive. It does not free the will or place man in a state of moral 
equilibrium so that men can act contrary to their natures and choose God. Instead, its 
effect is to “store up wrath” (Rom 2:5) against the unbeliever and increase his liability 
to punishment. He not only sins, but also treats God’s patience with contempt (Rom 
2:4–5), and “tramples underfoot the Son of God, regarding as unclean the blood of the 
covenant by which he was sanctified, and thereby insults the Spirit of [common?] 
grace” (Heb 10:29 cf. also Heb 6:4–8; Matt 11:22, 24). The point of these passages is 
to highlight the extreme severity of punishment reserved for unbelievers who have 
received the greatest amount of common grace. 
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f.  By common grace God enables civic or cultural righteousness. 

 2 Kings 10:30: Jehu did well in executing what is right in God’s eyes. 

 Luke 6:33: Sinners “do good to those who do good to them.” 

 Romans 2:14: Unbelievers “do instinctively the things of the Law.” 

NOTE: The “good” that unbelievers do is relative. That is, while these “good” 
deeds (honesty, virtue, benevolence, advances in science and technology, etc.) 
correspond visibly to the righteous standards of God and are thus genuinely 
righteous, they are always ill-motivated (so, e.g., Matt 6:1, 5). For this reason 
Isaiah may rightly say that all our righteous deeds are as filthy rags (Isa 64:6), and 
are thus actually punishable (Rom 14:23; Prov 21:3 [KJV]). 

  4. The Purposes of Common Grace 

   a.  To direct men to the Lord 

    Acts  4:16–17, 17:27; Rom 2:4, above. Also 2 Peter 3:9; Jer 7:23–25; Isa 48:9. 

 Common grace acts as the sphere in which special grace operates, but the 
salvation of individuals is not its sole purpose. Other purposes of common grace 
include: 

   b. To effect an orderly and decent society. 

    1 Timothy 2:1–2: I urge that entreaties and prayers, petitions and thanksgivings, 
be made on behalf of…kings and all who are in authority, so that we may lead 
a tranquil and quiet life in all godliness and dignity. 

    After the removal of the “Restrainer” in 2 Thessalonians 2:6–8, we find that all 
people would have died if those days were not shortened (Mark 13:20). 

    Common grace restrains the inherent anarchy, rebellion, disorder, and chaos of 
the unregenerate. It checks the depravity of man so that it does not run rampant on 
the earth. As Paul notes in 1 Timothy 1:2, common grace also renders possible the 
advance of the Gospel in a hostile world. 

   c. To promote a general fear of God. 

    Jonah 4. It is highly unlikely that the city of Nineveh repented unto salvation 
(there is no record of fruit of salvation, esp. the annual pilgrimages that were 
expected of all OT saints, and history records that the Assyrian hostilities 
resumed almost immediately after Jonah’s ministry). However, there was a 
general fear of God seen in the Ninevite acknowledgement of God’s holiness 
as exhibited by their fear and remorse—something that pleased God, if 
momentarily. 

    1 Kings 21:25–29. God postponed his judgment against Ahab when he humbled 
himself before God’s sovereignty. But Ahab did not get saved at this time. 
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   d. Innumerable blessings 

    Genesis 30:27: God blessed Laban because of Jacob. 

    Genesis 39:5: God blessed Egypt because of Joseph. 

A. A. Hodge summarizes common grace as “the restraining and persuading 
influences of the Holy Spirit acting only through the truth revealed in the Gospel, or 
through the natural light of reason and of conscience, heightening the natural moral 
effect of such truth upon the understanding, conscience, and heart. It involves no 
change of heart, but simply an enhancement of the natural powers of the truth, a 
restraint of the evil passions, and an increase of the natural emotions in view of sin, 
duty, and self-interest” (Outlines of Theology, 28:13). 

 C.  The Holy Spirit and Sin 

  1.  Conscience (for an extremely helpful monograph on this topic see Andy Naselli, 
Conscience [Crossway, 2016]). 

   Romans 2:14–15: For when Gentiles who do not have the Law do instinctively the 
things of the Law, these, not having the Law, are a law to themselves, in that they 
show the work of the Law written in their hearts, their conscience bearing witness and 
their thoughts alternately accusing or else defending them. 

   a.  Definition. Conscience (Gr. συνείδησις, lit., “common knowledge”) is the moral 
awareness of right and wrong shared by all people in God’s image. It prompts 
people to do what is right and rebukes people when they do wrong.  

   b. Conscience is a part of “common grace” in that it is supplied universally to all 
people as part of the image of God in man. 

   c. Conscience is not technically a work of the Holy Spirit, but rather an innate, 
providential mechanism that can be “reprogrammed.” This is demonstrated by the 
following two observations: 

    (1) The conscience can become “seared” through habitual disregard (1 Tim 4:2; 
Titus 1:15). 

    (2)  The conscience can become “weakened” or confused so that it sends “false 
signals” (1 Cor 8:7–12; 10:29). 

  2. Conviction 

   John 16:8: When he [the Holy Spirit] comes, he will convict the world concerning sin 
and righteousness and judgment. Concerning sin, because they do not believe in me; 
and concerning righteousness, because I go to the Father and you no longer see me; 
and concerning judgment, because the ruler of this world has been judged. 

   a. Definition: Conviction (Gr. ἐλέγχω) is a special work of the Holy Spirit, 
employing the Word of God, that firmly convinces a sinner of his guilt, his need 
for righteousness, and the reality of impending, divine judgment. 



 24 

    The function of conviction resembles that of conscience, but is self-consistent, 
specific, and comprehensive: it consists of the testimony of God the Holy Spirit 
bearing witness concerning the immutable text of Scripture.  

   b. Conviction is not universal (i.e., it is not common to all people). Many unbelievers 
never encounter the Word of God in their lives. Further, not all who do encounter 
the Word of God are impressed equally by the Spirit with the same certitude of 
guilt, shame, etc. Thus it is a “special” or individual work of the Holy Spirit on 
select individuals.  

   c. Conviction includes three factors. 

    (1) Sin. The Holy Spirit convinces men not of their acts of sin (this is the realm of 
conscience), but of their state of sinfulness. The means by which the Holy 
Spirit convicts of sin is by highlighting their unbelief. Unbelief is not the only 
sin, it is the capital sin. 

    (2) Righteousness. The Holy Spirit’s role in conviction is not to urge men to do 
righteous deeds (again, the realm of conscience), but to convince men of their 
lack of righteousness (i.e., awareness of God’s holiness) and to stress their 
need for true holiness that is found only in the atoning work of Christ. Both of 
these are proved in the return of Christ to the Father. This signals that (1) his 
own righteousness was acceptable to God and (2) he had fulfilled his mission 
and made righteousness available for the world. 

    (3) Judgment. The Holy Spirit convinces men of their liability to judgment for sin. 
This is proven by the defeat of Satan. If Satan, the greatest and most powerful 
of all sinners, was doomed by Christ on the cross (cf. John 12:31), how much 
more certain is the doom of “lesser” sinners! 

   d.  Conviction may be a direct work of the Spirit (John 16:8; Heb 12:5), but can also 
be mediated by other believers (Prov 15:12; Amos 5:10; Matt 18:15; John 3:20; 
2 Tim 4:2). 

    NOTE: Because of the paucity of references to conviction in the OT, and because 
John 16:8 is cast in the future tense, some suggest that the work of conviction is 
confined to the NT (See Ryrie, Basic Theology, 349). But this is theologically 
impossible. Since conviction is logically preparatory to salvation in any age, it is 
impossible to restrict conviction to the current age. That the Holy Spirit’s work of 
conviction in cast in the future tense likely points to (1) Christ’s restoration of this 
prerogative to the Spirit after he had temporarily assumed it during his first advent 
and/or (2) a renewal of the Spirit’s ministry with an updated base—the glut of 
new revelation that occurred during Christ’s earthly ministry. 

   e. Conviction is exercised by means of the Word of God. 

    John 3:20: Everyone who does evil hates the Light, and does not come to the 
Light for fear that his deeds will be exposed. 
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    Acts 18:28: He powerfully refuted the Jews in public, demonstrating by the 
Scriptures that Jesus was the Christ. 

    2 Timothy 4:2: Preach the word; be ready in season [and] out of season; reprove, 
rebuke, exhort… 

    Titus 1:9: Hold fast the faithful word which is in accordance with the teaching, so 
that you will be able both to exhort in sound doctrine and to refute those who 
contradict. 

    James 2:9: You are committing sin and are convicted by the law as transgressors. 

   f. Conviction is exercised on both regenerate and unregenerate people. 

    (1) Conviction is experienced by the world (John 16:8), the ungodly (Jude 1:15), 
and unbelieving Jews (Acts 18:28). 

    (2)  Conviction is experienced by professing believers (Heb 12:5), brothers (Matt 
18:15), church members (Titus 1:13; James 2:9), and even elders (1 Tim 5:20). 

NOTE: When believers are convicted after their conversion, the extent of the 
conviction is not as intensive (believers are not totally depraved, devoid of 
righteousness, or under threat of damnation); still, conviction occurs in the 
same realms. And the anticipated response is the same: repentance/confession 
with forgiveness as their consequence (1 John 1:9). 

   g. Conviction is sometimes effective in turning the sinner (Matt 18:15; 1 Cor 14:24–
25) and sometimes it is not (Matt 18:16ff; Jude 14–15). Conviction itself merely 
convinces people of their sins, their need for righteousness, and the reality of 
impending divine judgment. It may even cause depression or anguish about one’s 
condition. But it takes another work of the Holy Spirit (regeneration) for people to 
respond properly (i.e., in repentance and faith) to this conviction. 

 Question: Is Conviction a Work of Common or Special Grace? 

The answer to this question involves a question of definitions. There are three options: 

1. Some define common grace as grace that is “common” to all men universally, and special 
grace as grace that is given individually. With this definition, conviction is special grace.  

2. Some define common grace as grace that is available “in common” to believers and 
unbelievers indiscriminately, but not universally, and special grace as grace that is given to 
believers exclusively. With this definition, conviction is common grace. 

3. Some define common grace as grace that is non-soteriological and special grace as grace 
that is soteriological. With this definition, one must determine, by the respective outcome, 
whether conviction is common or special grace. 

In view of the discussions above, I am most comfortable with option #2. Conviction is a 
manifestation of common grace. 
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VI. The Work of the Holy Spirit in Revelation 

 A. The Holy Spirit and General Revelation 

  The Holy Spirit is the de facto agent of general revelation. The propositional truth that 
derives from natural revelation, e.g., that God is glorious and skillful (Psalm 19:1–2), that 
God is eternally powerful and exclusive (Rom 1:18–23), that there is a moral standard 
(Rom 2:14–15) disregard of which results in death (Rom 1:32), etc., do not exist 
automatically, but are providentially mediated by the Holy Spirit and rendered certain 
even to hostile minds by his corroborating witness. 

 B. The Holy Spirit and Prophetism 

  To be a prophet is to be the authorized spokesman for another. A prophet may speak 
at the behest of God and as God (2 Sam 23:2; Ekek 11:5; Acts 1:16, Heb 3:7, 2 Pet 1:21; 
etc.); or he may speak at the behest of another “spirit” and as that spirit (1 Kgs 22:21–23; 
Ezek 13:3). He does not, however, speak for himself—at least not legitimately.  

  The precise means by which the Spirit “came upon” his prophets and communicated 
through them is unclear; emphasis is on the product, not the process. Scripture simply 
tells us that the prophets were “moved” by the Holy Spirit to speak words that were not 
of human “origin,” and not subject to human “interpretation” (2 Pet 1:19–21). By this 
sudden work of the Spirit, Kuyper explains, the prophet “now possesses the divine 
thought with this result, that he is conscious of the same idea which a moment ago 
existed only in God” (Work of the Holy Spirit, 77). We might add that the prophet not 
only possessed the divine thought, but also expressed the divine thought in words that 
perfectly reflected the divine intention. 

  1. The Nature of Old Testament Prophecy  

   a. The prophetic impulse was wholly ab extra, from without.  

    (1) Anointing or empowerment for prophecy is never depicted in Scripture as 
self-induced or a response to natural stimuli. 

     1 Samuel 3:1—In those days the word of the LORD was rare; there were not many 
visions. 

Amos 8:11—“The days are coming,” declares the Sovereign LORD, “when I will 
send a famine through the land—not a famine of food or a thirst for water, but a 
famine of hearing the words of the LORD.” 

Cf. Amos 3:8—The Sovereign LORD has spoken—who can but prophesy? 

Nothing a prophet did could either stimulate or suppress prophecy. As a result, 
we may observe long gaps in which prophecy was absent. However, when the 
Spirit of God willed prophecy, it was irrepressible (cf. Joel 2:28ff; Acts 19:6). 
The Spirit is thus seen to be absolutely sovereign in the prophetic impulse. 

    (2) While the prophetic impulse intersected with the human mind and intellect, 
prophecy was never itself naturalistic.  
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     Exodus 4:10–12—Moses said to the LORD, “O Lord, I have never been eloquent, 
neither in the past nor since you have spoken to your servant. I am slow of 
speech and tongue.” The LORD said to him, “Who gave man his mouth? Who 
makes him deaf or mute? Who gives him sight or makes him blind? Is it not I, the 
LORD? Now go; I will help you speak and will teach you what to say.”  

     See also Jeremiah 1:4–10).  

     Note also that NT prophecy, similarly, involves information that could only 
have been received supernaturally (Acts 21:10–11; 1 Cor 14:25). 

    (3) The prophetic impulse rendered the human agent a conduit for direct 
revelation. To be a prophet is to speak immediately for God and as God.  

 Exodus 4:16—[Aaron] will speak to the people for you, and it will be as if he were 
your mouth and as if you were God to him (cf. 7:1—Aaron will be your prophet). 

     2 Samuel 23:2—The Spirit of the LORD spoke through me; his word was on my 
tongue (cf. also Num 22:38; Deut 18:18; Jer 1:9; Ezek 2:7). 

 2 Peter 1:21—Prophecy never had its origin in the will of man, but men spoke from 
God as they were carried along by the Holy Spirit. 

    (4) Only a false prophet would produce his own messages or distort the message 
given to him by God.  

     Deuteronomy 18:20—A prophet who presumes to speak in my name anything I have 
not commanded him to say…must be put to death.  

     Jeremiah 23:16–36—This is what the LORD Almighty says: “Do not listen to what 
the [false] prophets;… They speak visions from their own minds, not from the 
mouth of the LORD …. I have heard what the prophets say who prophesy lies in 
my name. They say, ‘I had a dream! I had a dream!’ How long will this continue 
in the hearts of these lying prophets, who prophesy the delusions of their own 
minds?… For what has straw to do with grain?” declares the LORD …. I am 
against the prophets who wag their own tongues and yet declare, ‘The LORD 
declares.’ But you must not mention ‘the oracle of the LORD’ again, because 
every man's own word becomes his oracle and so you distort the words of the 
living God, the LORD Almighty, our God.” 

   b. The prophetic anointing effectively countermanded depravity, resulting in 
necessarily inerrant utterances.  

    Deuteronomy 18:22—If what a prophet proclaims in the name of the LORD does not take 
place or come true, that is a message the LORD has not spoken. That prophet has 
spoken presumptuously. Do not be afraid of him. 

    This benchmark of genuine prophecy was held in high regard in the OT (see, e.g., 
1 Sam 3:19; 1 Kgs 18:20ff; Isa 8:20; Jer 14:14ff; Ezekiel 13; etc.; cf. Acts 17:11).  

   c. As such, the prophetic anointing produced revelations that were normative and 
equally as authoritative as Scripture. 

    Deuteronomy 18:19—If anyone does not listen to my words that the prophet speaks in 
my name, I myself will call him to account (cf. Jer 44:4–6, etc.). 
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    Jeremiah 26:4–6—This is what the LORD says: “If you do not listen to me and follow my 
law, which I have set before you, and if you do not listen to the words of my servants 
the prophets, whom I have sent to you again and again (though you have not 
listened), then I will make this house like Shiloh and this city an object of cursing 
among all the nations of the earth” (cf. also Dan 9:10; Zech 7:12; Matt 11:13). 

  2. The Nature of New Testament Prophecy 

   a. There is no forthcoming evidence that NT prophecy differs in any sense from OT 
prophecy (see esp. Farnell, Compton, Gentry, Wallace). 

    (1) Like OT prophecy, NT prophecy is placed on par with scriptural revelation as 
to its authority and normativity (1 Tim 1:18 cf. 4:14). 

    (2) Like OT prophecy, NT prophecies are subject to scrutiny as to their inerrancy 
(Acts 17:11; 1 Cor 14:29–32; 1 John 4:1). 

    (3) Like OT prophecy, NT prophecy is subject to disappearance (1 Cor 13:8ff). 

    (4) Appeals to Ephesians 2:20 and 3:5 as a basis for distinguishing two kinds of 
prophets (infallible apostle-prophets and infallible ordinary prophets) have 
been demonstrated to rest upon careless use of grammar (see Farnell and 
Wallace), and smack sharply of special pleading. 

   b. The following, then are implied for prophecy in the Church today: 

  (1) Since a prophet speaks (1) immediately for God and (2) without emendation, it 
is impossible to reduce the idea of prophecy to the “forthtelling” of sermons 
developed by careful interpretation and freshly packaged for a contemporary 
audience (Calvin, et al.). Prophecy deals properly with direct revelation alone. 

 Question: Is there a special Spirit-anointing for preaching or gospel witness? 

See e.g., John D. Harvey, Anointed With the Spirit and Power: The Holy Spirit’s 
Empowering Presence (Presbyterian & Reformed, 2008), ch. 8. 

That the Spirit’s ordinary work among believers is described in terms of enabling or 
empowering is conceded. He empowers faith by his regenerating impulse; he 
empowers sanctification by his indwelling work; he enables Christian service by 
granting gifts. All these activities are described variously as occurring “by the Spirit” 
(Rom 8:13–14; 1 Cor 6:11; 12:13; etc.). What is at issue here is whether there is a 
special work of the Spirit (like that received by prophets) for the specific tasks of 
preaching and gospel witness. This idea derives from texts such as the following: 

• Matthew 10:19—When they arrest you, do not worry about what to say or how to 
say it. At that time you will be given what to say, for it will not be you speaking, 
but the Spirit of your Father speaking through you. 

• John 14:26—The Spirit, whom the Father will send in my name, will teach you 
all things and will remind you of everything I have said to you. 

• Acts 1:8—You will receive power when the Holy Spirit comes on you; and you 
will be my witnesses. 
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• Romans 15:18–20—I will not venture to speak of anything except what Christ has 
accomplished through me in leading the Gentiles to obey God by what I have said 
and done—by the power of signs and miracles, through the power of the Spirit. 
So from Jerusalem all the way around to Illyricum, I have fully proclaimed the 
gospel of Christ…where Christ was not known. 

• 1 Corinthians 2:4—My message and my preaching were not with wise and 
persuasive words, but with a demonstration of the Spirit's power. 

• 1 Thessalonians 1:5—Our gospel came to you not simply with words, but also 
with power, with the Holy Spirit and with deep conviction. 

The foregoing supply a formidable case for a special work of Spirit anointing, but 
falls short, in my estimation, of certainty. Note the following: 

• Some of the passages above (esp. Matt 10:19; John 14:26; Rom 15:18–20, and 
poss. Acts 1:8) seem to have special application to the Apostles. 

• Others of the passages above (esp. 1 Cor 2:4; 1 Thess 1:5) seem to reference 
more the accompanying work of the Spirit attending the hearing and reception 
of the Word rather than its preaching. 

Conclusion: While there is a rich historical tradition of expectation of a special, 
empowering ministry of the Spirit for preaching and witness-bearing, the Scripture 
testimony seems too scant to build a definite case for this concept.  

  (2) Since a prophet speaks (a) immediately for God, (b) without emendation, 
(c) without error, and (d) with authority equal to that of Scripture, any so-
called prophet who does otherwise is guilty of “distorting the words of the 
living God,” and of mixing “straw” with “grain” (Jer 23:16, 26, 28), crimes 
with capital import equal to that of false prophecy.  

   This renders incredible Wayne Grudem’s idea that NT prophecy may be 
summarily redefined as “simply a very human—and sometimes partially 
mistaken—report of something the Holy Spirit brought to someone’s mind,” 
which “does not have the authority of the words of the Lord” (Gift of 
Prophecy, 18, 67). 

     Cf. also, in principle, 1 Corinthians 14:6–8 

 (3) In keeping with its intrinsically temporary nature, NT prophecy seems to be 
connected with foundational aspects of the church (Eph 2:19–21), during a 
vulnerable period of incomplete revelation and the need for confirmation (Heb 
2:3–4).  

Question: Is there a companion idea of an “apostolic anointing” parallels to the OT 
prophetic gift? 

Wayne Grudem suggests that when prophecy became an everyday commonplace in the new 
covenant community (following his understanding of Peter’s use of Joel 2 in Acts 2), it 
became necessary for God to create a new class of church leaders who could speak uniquely 
for God in the early church, viz., the apostles. While not conceding Grudem’s view of 
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prophecy, Larry Pettegrew argues that there is an OT precedent for such a NT work of the 
Spirit in the Church—a work that included prophecy in its scope, but one more akin to the 
theocratic anointing by which the Spirit aided the leaders of the old covenant community in 
the administration of their dispensation (see below). Pettegrew dubs this work the apostolic 
anointing (see esp. 81–84). The idea has some merit, though I am troubled by the baggage 
that sometimes attends it. More compelling (and more comprehensive) than either of these 
treatments is Steve Thomas, “The Pneumatology of the Johannine Account of Christ's 
Farewell Discourse,” Th.M. thesis, DBTS, 1992. Note the following: 

 (1)   The Apostolic Anointing is Anticipated in John 14–17 

Although commonly applied to believers generally, there are indications that the ministry of 
the Spirit promised in Christ’s farewell address has peculiar significance for the Apostles: 

 John 14:25–26—“All this I have spoken while still with you. But the Counselor, the Holy 
Spirit, whom the Father will send in my name, will teach you all things and will remind 
you of everything I have said to you.” Cf. also 16:4. 

John 15:26–27—“When the Counselor comes, whom I will send to you from the Father, 
the Spirit of truth who goes out from the Father, he will testify about me. And you also 
must testify, for you have been with me from the beginning.” 

 Note that the first of these texts anticipates a reminder of material that Christ communicated 
to the apostles while he was physically with them. The second text, likewise restricts its 
terms to those who had been with him from the beginning. This wording is not appropriate 
to anyone other than the Apostles, and likely accounts for the requirement in Acts 1 that the 
apostolic replacement for Judas be one who has “been with us the whole time the Lord Jesus 
went in and out among us, beginning from John’s baptism to the time when Jesus was taken 
up from us” (Acts 1:21–22). This is a uniquely apostolic phenomenon. 

 (2)   The Parameters of the Apostolic Anointing Are Carefully Defined: 

• Primary emphasis in texts above is in the realm of special revelation: the church would 
be established under the prophetic aegis of the Apostles. Note the language of John 
15:26–27 compared with Amos 3:8— 

    John 15:26–27—The Spirit…will testify about me, and you also must testify. 

    Amos 3:8—The Sovereign LORD has spoken—who can but prophesy? 

• More narrowly, this pericope establishes parameters for the composition of the NT 
Scriptures—a preauthentication of sorts. Note especially the language of John 14:24–26; 
16:12–15 with 1 Corinthians 2:13, a key text in biblical inspiration (see Kaiser, “A 
Neglected Text in Bibliology Discussions: 1 Cor 2:6–16,” WTJ 43 [Spr 1981]: 301–19). 

John 14:24–26—These words you hear are not my own; they belong to the Father 
who sent me. All this I have spoken while still with you. But the Counselor, the 
Holy Spirit, whom the Father will send in my name, will teach you all things and 
will remind you of everything I have said to you. 

John 16:13–15—But when the Spirit of truth, comes, he will guide you into all truth. 
He will not speak on his own; he will speak only what he hears, and he will tell 
you what is yet to come. He will bring glory to me by taking from what is mine 
and making it known to you. All that belongs to the Father is mine. That is why I 
said the Spirit will take from what is mine and make it known to you. 
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1 Corinthians 2:11–13—No one knows the thoughts of God except the Spirit of God. 
We have not received the spirit of the world but the Spirit who is from God, that 
we may understand what God has freely given us. This is what we speak, not in 
words taught us by human wisdom but in words taught by the Spirit, expressing 
spiritual truths in spiritual words. 

•  Cf. also John 17:6, 8, 18, 20, which combine to grant to the words of the apostles 
authority equal to that of Christ himself. 

(3)   The Apostolic Anointing is Conferred in John 20:21–23 

John 20:21–23—Jesus said, “Peace be with you! As the Father has sent me, I am sending 
you.” And with that he breathed on them and said, “Receive the Holy Spirit. If you 
forgive anyone his sins, they are forgiven; if you do not forgive them, they are not 
forgiven.” 

  Seen by many either as the “Johannine Commission” or the “Johannine Pentecost,” we know 
from the context that this is a separate event entirely, being a closed-door meeting of the 
Eleven Apostles, in which Jesus himself—on the day of his resurrection—transmits very 
specific authority to the Apostles alone. Specifically,  

• The language of sending seems here to identify the reason for which the label apostle 
is used for the twelve (cf. 17:18). Just as the Father sent the Son on his mission, so 
also the Son sent out the apostles as his personal legates—as those “given the legal 
power to represent another” so as to be “as the man himself” (Ridderbos). 

• Christ expands the authority to “bind and loose,” previously given to Peter (Matt 
16:18–19), to all of the apostles, commissioning their work of “unlocking” waves of 
converts in the book of Acts. Once these converts are organized into local churches, 
this authority devolves upon them, ending the Apostolic Age (Matt 18:15–18).  

• The receipt of the Holy Spirit here experienced is almost certainly the receipt not of 
the Spirit’s indwelling work, but rather the authorization of the apostles as official 
spokesmen for God in the early church. 

(4)   The Apostolic Anointing is Carried Out Historically. 

• The first action of the Apostles after Christ’s Ascension is to appoint a replacement 
for Judas—someone who was an eyewitness of the resurrected Christ (Acts 1:21–22), 
a qualification that even Paul (the abnormal apostle) regarded as essential to his 
apostleship (1 Cor 9:1; 15:7–9).  

• The apostles’ authority as official spokesmen for Christ was corroborated by miracles 
distinctive to them, by which they could be identified and obeyed (2 Cor 12:12). 

• The apostolic use of the keys to “bind and loose” is routinely identified as supplying 
the outlined for the book of Acts. 

• The apostolic “remembrance” of Christ’s words equipped them further to write the 
Christian Scriptures, giving rise to the primary criterion of the canonicity in the early 
church, viz., apostolicity. 

• Their foundational role (Eph 2:20), the historical requirements made of their persons 
(being appointed by Christ and eyewitnesses of Christ’s earthly ministry and 
resurrection), and the transfer of their distinctive authority to mature local churches 
demands that the apostolic anointing ceased with the death of the Twelve. 



 32 

 C. The Holy Spirit and Jesus Christ 

  Jesus Christ stands as the culmination of divine revelation (Heb 1:3: “God, after he spoke 
long ago to the fathers in the prophets in many portions and in many ways, in these last 
days has spoken to us in his Son”). Christ’s divine nature—his deity—requires no 
assistance from the Spirit, but Christ’s human activities were under the constant 
supervision of the Holy Spirit throughout his ministry (see Palmer, The Holy Spirit, 64). 

  1.  The Holy Spirit and the Conception of Christ 

   Luke 1:34–35: The Holy Spirit will come upon you, and the power of the Most High will 
overshadow you; and for that reason the holy Child shall be called the Son of God 
(cf. Matt 1:18). 

   The personhood of Jesus Christ did not derive from his mother, else Christ would 
have inherited from her a sin nature. The Holy Spirit wrought the conception of 
Christ’s human nature in the womb of Mary. Elsewhere this function is ascribed to 
the Father (Heb 10:5) and to Christ himself (Heb 2:14; Phil 2:6–7).  

  2. The Holy Spirit and the Ministry of Christ 

   The extent of the Holy Spirit’s work in Christ’s ministry depends largely on one’s 
understanding of the kenosis of Christ (Phil 2:5–8). As we noted above, some take the 
kenosis as the surrender of his attributes or the right to use them independently. For 
these, the Spirit becomes instrumental in determining what powers were available to 
Christ. This syllabus recognizes the kenosis more generally as the humbling of Christ 
to the indignities that attended his existence as a human. In this approach, Christ 
retained full use of his attributes as God, but shared his supernatural powers with his 
human nature only sparingly (e.g., Matt 24:36). Even with this second understanding, 
however, the other members of the Trinity still played a role in Christ’s ministry. 

   a.  The Trinity was mutually active in the ministry of Christ. 

    John 8:28–29: I do nothing on my own initiative, but I speak these things as the 
Father taught me. And he who sent me is with me; he has not left me alone, for I 
always do the things that are pleasing to him. 

    Acts 1:2: [Jesus] by the Holy Spirit gave orders to the apostles whom he had chosen. 

    Hebrews 9:14: [Christ] through the eternal Spirit offered himself without blemish to 
God. 

   b. The Holy Spirit indwelled Christ. 

   As we shall demonstrate below, “indwelling” is not a locative function of the 
metaphysical Holy Spirit. As God, the Holy Spirit was omnipresent. The idea of 
indwelling is of necessity a functional phenomenon (e.g., something that the Spirit 
was doing, not somewhere that the Spirit was being). Indwelling has to do with 
the articulation of the mind of the Spirit with the mind of man.  

   John 3:34: He whom God has sent [Christ] speaks the words of God; for he gives the 
Spirit without measure. 
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   It is difficult to know what contrast is being made here. It could mean that the 
Spirit granted Christ unlimited power and revelation, contrasting OT prophets and 
kings who received limited revelation and power for specific occasions. It could 
also reflect a contrast of the Spirit’s comprehensive work in Christ (“without 
measure”) with the limited gifting of NT saints according to the “measure” of the 
Spirit (Eph 4:7, 16; cf. Rom 12:3). It could also mean that the Spirit attended 
Christ without the resistance that he meets in the imperfect persons of non-
glorified saints.  In any event, it seems clear that Christ had unfettered access to 
the power of the Holy Spirit at his immediate disposal at all times. 

  c. The Holy Spirit directed Christ’s activities. 

    Matt 4:1: Jesus was led by the Spirit into the wilderness to be tempted by the devil. 

   d. The Holy Spirit anointed Christ at his baptism. 

    See the material under Theocratic Anointing, below. 

   e. The Spirit empowered the proclamations and prophetic utterances of Christ. 

    Luke 4:18–19: The Spirit of the Lord is upon me, because he anointed me to preach 
the gospel to the poor. He has sent me to proclaim release to the captives, and 
recovery of sight to the blind…to proclaim the favorable year of the Lord. 

    Matthew 12:18: I will put my Spirit upon him, and he shall proclaim justice to the 
Gentiles. 

    This prophetic empowerment was probably part of his theocratic anointing, and 
thus has no connection with contemporary preaching.  

   f. The Holy Spirit enabled Christ’s performance of miracles. 

    Matthew 12:28: If I cast out demons by the Spirit of God, then the kingdom of God 
has come upon you. 

    The “if” here does not suggest that Christ might not be performing miracles in the 
power of the Holy Spirit. The point is that if Christ was casting out demons by the 
power of the Spirit, then he had definitively proved his Messiahship. If not, then 
he was a fraud. Miracles were the credentials that authenticated Christ’s 
Messiahship and Kingdom offer (Matt 11:3–6; John 5:36; 10:24–25, 37–38; 
14:11), and authorized him to forgive sins (Matt 9:6–7). By attributing Christ’s 
Messianic miracles to Beelzebub (Matt 12:23ff), the Pharisees (1) rejected the 
greatest manifestation of the Spirit’s special work of conviction that the world has 
ever seen, and (2) logically shut off the only authorized source for the forgiveness 
of sins—the Messiah. This action is for this reason “unpardonable” (cf. Heb 6:4). 

    Acts 10:38: God anointed him with the Holy Spirit and with power, and he went 
about doing good and healing all who were oppressed by the devil, for God was 
with him. 
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  3. The Holy Spirit and the Sufferings of Christ. 

   Hebrews 9:14: [Christ] through the eternal Spirit offered himself without blemish to God. 

   Just as the Holy Spirit sustained Christ in his earthly ministry, so also the Spirit 
sustained him in his death. 

  4. The Holy Spirit and the Resurrection 

   Romans 8:11:  But if the Spirit of him who raised Jesus from the dead dwells in you, he 
who raised Christ Jesus from the dead will also give life to your mortal bodies 
through his Spirit who dwells in you. 

   This text doesn’t precisely state that the Holy Spirit raised Jesus. However, it does say 
that the Holy Spirit will raise believers, and, by implication, suggests that the Holy 
Spirit raised Christ as well. 

 D. The Holy Spirit and the Inspiration of Scripture. 

  1. The Holy Spirit was responsible for the production of the Old Testament. 

   Isaiah 48:16–17: And now the Lord God has sent me, and His Spirit. This is what the 
LORD says… 

   Acts 1:16: The Scripture had to be fulfilled, which the Holy Spirit foretold by the 
mouth of David. 

   Hebrews 3:7: Just as the Holy Spirit says… [quotation of Psalm 95]. 

  2. The Holy Spirit was responsible for the production of the entire canon. 

   1 Corinthians 2:13: This is what we speak, not in words taught us by human wisdom 
but in words taught by the Spirit, expressing spiritual truths in spiritual words. 

    2 Timothy 3:16:  All Scripture is God-breathed (theopneustos). 

   2 Peter 1:21: For prophecy never had its origin in the will of man, but men spoke 
from God as they were carried along by the Holy Spirit. 

   The process of inspiration is not described with great precision in the NT. However, 
we can glean some features of the process from the available texts. 

• There is a measure of human passivity in the process. The inspired material 
does not originate with humans, but with God (2 Tim 3:16; 2 Pet 1:21). 

• There is a measure of human activity in the process. The human authors bring 
their literary, cultural, and social backgrounds to the writing process and these 
clearly emerge to put individual human “signatures” on each piece of Scripture. 

• The organic confluence of divine and human is not dictation; rather the Spirit 
oversees the expression of these spiritual truths in words, so that the very 
words of Scripture are the words of God. 



 35 

VII. The Work of the Holy Spirit in the Believer 

 A. Regeneration 

  1. Definition: Regeneration is God’s decisive and effective termination of the spiritually 
dead person’s resistance to God by imparting to him the new nature. 

   Lexically, regeneration refers simply to the bestowal (“generation”) of spiritual life. It 
is not a process, but an event—the act of springing to life effected by the Spirit. 

    John 1:12–13: Those who believe…were born of God. 

    John 3:3, 5: Unless one is born from above he cannot see the kingdom of God… 
[i.e.,] unless one is born of water and of the Spirit. 

   Theologically, however, life is more than a mere “animating principle.” When a 
person comes to life spiritually, the old nature is not animated so that is enabled to 
perform spiritual functions, instead, the Spirit effects a new self, that is, a whole new 
set of attributes, including new thoughts, inclinations, and affections in which God 
himself plays a participatory role.  

    Ezekiel 36:26: I will give you a new heart and put a new spirit within you; and I will 
remove the heart of stone from your flesh and give you a heart of flesh. I will put 
my Spirit within you and cause you to walk in my statutes, and you will be 
careful to observe my ordinances. 

1 Corinthians 2:14–16—The man without the Spirit (lit., the ψυχικὸς, or the 
unregenerate man) does not accept the things that come from the Spirit of God, 
for they are foolishness to him, and he cannot understand them, because they are 
spiritually discerned. The spiritual man (lit., the πνευµατικὸς, or the regenerate 
man) makes judgments about all things, but he himself is not subject to any man’s 
judgment. “For who has known the mind of the Lord that he may instruct him?” 
But we have the mind of Christ. 

    2 Corinthians 5:17: Therefore, if anyone is in Christ, he is a new creation; the old 
has gone, the new has come. 

    2 Peter 1:4—Regeneration is here described as “participating in the divine nature, 
having escaped the corruption in the world.” 

    See also Romans 6:6; Ephesians 4:22–24; Col 3:9–10, in which Paul describes 
regeneration as the removal of the “old self” and the receipt of a “new self.” 

  2. Regeneration in the Old Testament 

   Since there is no Hebrew term for regeneration (as there is in Greek), some early 
dispensationalists argued that regeneration did not occur in the OT or, at best, that “no 
positive declaration can be made” about its existence in the OT (Chafer, Systematic 
Theology, 6:73). Chafer adds that it “cannot be demonstrated” that OT saints enjoyed 
“impartation of the divine nature [or] actual sonship.” Other reasons for Chafer’s 
conclusion are his assumptions that (1) being “in Christ” is a strictly NT phenomenon, 
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and that (2) regeneration is described in the OT as a benefit of the new covenant, not 
the old. Against this understanding, note the following: 

   a. While there is no Hebrew word for regeneration, there are several Hebrew 
expressions for regeneration: 

• The “circumcised heart” (Deut 10:16; 30:6; Jer 4:4; 9:25; Ezek 44:7, 9) 
• The “new heart” (Ezek 18:31; 36:26) 
• The “new spirit” (Ezek 11:19; 18:31; 36:26) 
• The “heart of flesh” (Ezek 11:19; 36:26) 
• The “pure lip” (Zeph 3:8–9)  

   b. Jesus chides Nicodemus for not understanding the true nature of regeneration 
(John 3:3–10). Jesus’s incredulity stems from the fact that Nicodemus as “the” 
[foremost] teacher of Israel, should have known all about regeneration from the 
OT revelation he had.  

   c. We add, further, that it is a dubious practice to automatically interpret provincial 
silence about a given matter in Scripture as theological absence. We must surely 
make room for progress in revelation and for dispensational development, but the 
analogia fidei must also be considered in matters of theology such as this one.  

    Specific in this instance, is the fact that denying regeneration in the OT betrays a 
fundamental misunderstanding of both depravity and the nature of regeneration.  

    (1) Since persons always act in accordance with their dominant impulses (Matt 
7:18; Luke 6:43–45; Jer 13:23; etc.), and the old self is totally corrupt and 
incapable of pleasing God (Rom 8:6–8; 1 Cor 2:14; etc.), the old self must be 
exchanged for a new self in order for anyone to successfully move toward 
God in faith and holiness—irrespective of the age in which they live. To 
suggest that OT faith may exist apart from regeneration is to (a) grossly 
underestimate the doctrine of depravity and/or to (b) propose two ways of 
salvation. 

    Deuteronomy 5:29: Oh that they had such a heart in them, so that they would 
fear me and keep all my commandments always. 
  
  

    Deuteronomy 30:6: The Lord your God will circumcise your heart and the heart 
of your descendants, so that you may love the Lord your God with all your 
heart and with all your soul, and live. 

    Ezekiel 11:19–20: I will give them one heart, and put a new spirit within them. I 
will take the heart of stone out of their flesh and give them a heart of 
flesh, that they may walk in my statutes and keep my ordinances and do them. 

    Zephaniah 3:8: Then I will give to the peoples purified lips, that all of them may 
call on the name of the Lord, to serve Him shoulder to shoulder. 

   (2) Since regeneration and its fruits are properly seen as benefits of union with 
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Christ and participation in the divine nature, it is impossible to substitute for 
regeneration some lesser or temporary work. Irrespective of whether we see in 
the OT the vocabulary of regeneration to which the NT accustoms us, 
regeneration is emphatically necessary in the OT on theological grounds. 

   d. We also note that the OT tends to stress the evidences of salvation rather than the 
salvation “event.” This by no means suggests that OT saints were saved by works; 
rather, it emphasizes the fact that (as in every dispensation) salvation results 
inevitably in good works. Works in the OT are not conditions of regeneration, but 
evidences of regeneration. The existence of regeneration must be presupposed in 
order for any of works of faith to be performed. 

    Micah 6:8: What does the Lord require of you but to do justice, to love kindness, and 
to walk humbly with your God. 

    Isaiah 1:16–17: Wash yourselves, make yourselves clean; remove the evil of your 
deeds from my sight. Cease to do evil, learn to do good; seek justice, reprove the 
ruthless, defend the orphan, plead for the widow. 

    Daniel 4:27: Break away now from your sins by doing righteousness and from your 
iniquities by showing mercy to the poor. 

    We could add to these all instances of genuine prayer, praise, worship, deeds of 
righteousness, and fellowship with God (esp. in the Psalms). All of these require a 
new nature for their performance. 

   e. In response to specific objections to regeneration in the OT above, we may also 
note that: 

    (1) While OT saints (a) were not fully aware of the fact and implications of their 
union with Christ, and (b) were not united with him in the narrow sense of 
being participants of the “one new man” (the multi-ethnic NT body of Christ), 
it is impossible to withhold from OT saints the experience of union with 
Christ for redemption without also being guilty of advocating for two ways of 
salvation (see esp. Murray’s discussion of union with Christ in his Redemption 
Accomplished and Applied). First Corinthians 15:22 seems to leave us no 
choice in this regard—either a person is “in Adam” or else he is “in Christ.” 
There is no third option, in this dispensation or any other. 

    (2) While regeneration is prominent in the benefits of the new covenant, what is 
new is not the fact of regeneration, but its universality among participants in 
the new covenant.   

  3. The Agent of Regeneration: The Holy Spirit. 

   While regeneration is sometimes ascribed generically to God (Deut 30:6; John 1:13; 
Acts 16:14; Eph 2:1), on several occasions the Spirit’s role is emphasized: 

   Ezekiel 36:26: I will give you a new heart and put a new spirit within you;… I will 
put my Spirit within you. 
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   John 3:3, 5, 8: Unless one is born again he cannot see the kingdom of God…unless 
one is born of water and the Spirit. 

 B. Indwelling 

  1.  Definition: Indwelling is the ongoing articulation of the Holy Spirit with the minds 
and lives of all who are truly regenerate. Note the following: 

   a. Indwelling is not, as the word might possibly suggest, a matter of the Spirit’s 
location. As God, the Holy Spirit is omnipresent. He is no more “inside” a 
believer than he is “inside” an unbeliever. However, just as God can be more 
manifest is one place over another (i.e., he reveals himself more clearly and more 
fully in certain places, such as in heaven), so also the Spirit is more manifest in a 
believer than he is in an unbeliever. Indwelling, then, is the manifestation of the 
Spirit’s influence in the lives of believers. 

    Popular ideas that the Holy Spirit operated from a location outside the believer 
during the OT (whether “on his shoulder,” as I heard one lecturer put it, or from 
the confines of the Temple, as many Progressive Covenantalists opine—see, e.g., 
Jim Hamilton) and then moved inside the believer in the aftermath of Christ’s first 
advent, are theologically naïve.  

 Question: Doesn’t 1 Corinthians 6:19–20 imply his presence in our bodies? 

1 Corinthians 6:19–10: Flee from sexual immorality. All other sins a man commits are 
outside his body, but he who sins sexually sins against his own body. Do you not 
know that your body is a temple of the Holy Spirit, who is in you, whom you 
have received from God? You are not your own; you were bought at a price. 
Therefore honor God with your body. 

In context, it is apparent that some of Paul’s readers were to arguing that since 
salvation is an essentially spiritual matter, the habits of the body were incidental to 
it—a Platonic, quasi-Epicurean outlook on the Christian life: “My soul is redeemed, 
but my body is irremediable; therefore I can do whatever I want with my body.” Paul 
counters this understanding with these verses. When regeneration occurred, he says, 
the Spirit began to interact with YOU (all of you) and to transform YOU (all of you) 
at every level—including transformations both immaterial and material. As such, the 
influence of the Spirit should be evident in both your mind and your body, because he 
is transforming YOU (all of you). 

   b. Indwelling, thus, has to do with the Spirit’s activity. As we noted above, the effect 
of regeneration is union with Christ, participation in the divine nature, and the 
birth/growth of the “spirit man”—the πνευµατικὸς. Regeneration is not merely an 
animating impulse; it is the impartation of the new “self,” complete with thoughts, 
inclinations, affections, and behaviors that are progressively in step with the Holy 
Spirit. Indwelling is not an “additional” work of the Spirit, per se, but rather the 
continuing effects of his regenerating work, effects that make the “fruit of the 
Spirit” and “walking in newness of life” not only possible but inevitable. 

   c.  Indwelling is universal among believers. 
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Romans 8:9: If anyone does not have the Spirit of Christ, he does not belong to him. 

Jude 19 speaks in principle to two classes of persons: those who “follow mere natural 
instincts and do not have the Spirit,” and those who have the Spirit and follow him. 

   d. Objections answered. 

    (1)  Acts 5:32 says that the Spirit is given only to “those who obey him.” Since 
some believers are disobedient, indwelling cannot be “universal.” 

     Answer: To “obey him” is regularly used by the writers of Scripture as a 
metaphor for saving faith (John 3:36; Acts 6:7; Rom 1:5; 15:18; Heb 3:18–19; 
5:9), not perfect behavior. In view here is the “obedience of faith.” 

    (2) Scripture speaks of the absence of the Holy Spirit before Pentecost (John 
7:37–39), and notes that several NT believers did not receive the “gift” of the 
Holy Spirit for some time after their conversion experience (Acts 8:14–20; 
10:45; 11:17; 19:2). Indwelling must be unique to the NT Church. 

     Answer: These passages are likely not referring to the “gift” of indwelling, but to 
the visible sign gifts that marked the early church in Acts. Note specifically that 
in all the Acts passages (see esp. 8:18, 10:45–46; 11:15; 19:6) the “gift” of the 
Spirit was observed by those standing about, probably through a sudden outburst 
of glossolia. The indwelling of the Holy Spirit, on the other hand, cannot be 
immediately observed. 

     These events are significant in that they signal the new solidarity of Gentile 
believers with Jewish believers in the Christian Church. The events do not, 
however, signify the beginning of the Holy Spirit’s work of indwelling.  

  2. The Question of Indwelling in the Old Testament (see esp. the pertinent materials in 
the bibliography by Bob McCabe, Leon Wood, and Gary Fredericks). 

   As with regeneration, the concept of indwelling is not fully developed in the Old 
Testament and is referenced infrequently. For this reason, many dispensationalists 
also deny that indwelling was permanent or universal before the dispensation of 
grace. This conclusion is further substantiated by (1) OT passages in which the Spirit 
came and went (e.g., 1 Sam 16:13–14) and (2) NT references to a new, ostensibly 
“internal” ministry of the Holy Spirit after Christ’s departure (e.g., John 14:17). 
However, this theory has several problems.  

   a. Indwelling in the Old Testament is both exegetically demonstrable and 
theologically necessary. 

    (1) Several passages demonstrate that ordinary believers experienced indwelling. 

     Numbers 27:18: “Take Joshua the son of Nun, a man in whom is the Spirit, and 
lay your hand on him.”  

     Note that this event takes place before the Holy Spirit came upon Joshua with 
special powers to lead the nation of Israel (Deut 34:9; Josh 1:5). 

     Genesis 41:38: Can we find anyone like this man [Joseph], one in whom is the 
Spirit of God? 
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     See also Psalm 143:10. 

    (2) The nature of regeneration demands permanent indwelling in all dispensations. 

     Regeneration is described in both testaments as an inward work of the Holy 
Spirit in which the Holy Spirit firstly imparts and then sustains life. 

     Ezekiel 36:26: The effect of God’s bestowal of a “new heart” is the installment of 
“my Spirit within you.” 

     Rom 8:9–10: You, however, are controlled not by the sinful nature but by the 
Spirit, if the Spirit of God lives in you. And if anyone does not have the Spirit 
of Christ, he does not belong to Christ. But if Christ is in you, your body is 
dead because of sin, yet the Spirit is alive because of righteousness.  

1 Corinthians 2:14–16—The man without the Spirit does not accept the things 
that come from the Spirit of God, for they are foolishness to him, and he 
cannot understand them, because they are spiritually discerned. The spiritual 
man (the πνευµατικὸς) makes judgments about all things…. We have the 
mind of Christ. 

     The collective import of these texts is clear. Without the Spirit’s continuous 
sustenance of the “new man” (which is what it is because of the participation 
of the Spirit and Christ in it), the subject would cease belonging to Christ 
(Rom 8:9), would be rendered immediately incapable of sanctification (1 Cor 
2:14), and would revert to his prior status as an old man (the depraved being 
under the power of sin and “in Adam”). There is no alternative work of God 
whereby saints of any age may be so empowered; it is theologically 
impossible even to conceive of such a scenario. 

    (3) The process of sanctification demands indwelling in all dispensations. 

     In addition to the preceding, we note too that the indwelling Spirit is the 
source of all spiritual fruit (Gal 5:22–23), the only means of apprehending 
biblical truth (1 Cor 2:14, 1 John 2:20, 27), the agent of prayer (Rom 8:27), 
and the singular agent of sanctification (2 Thess 2:13; 1 Pet 1:2). The fact that 
OT saints bore spiritual fruit, welcomed the Scriptures, and progressed in 
sanctification demands that they were empowered in these efforts by the Holy 
Spirit. The only other alternative is that they lived the life of faith by their own 
unaided power, without the assistance of the Holy Spirit.  

   b. Problems with maintaining permanent indwelling in the OT. 

    (1)  Some passages reflect that the Holy Spirit’s ministry in the OT was transitory: 
it could come (Judg 6:34; 1 Sam 16:13) and go (1 Sam 16:14; Ps 51:11). 

     ANSWER 1: As was true in the first decades of the NT Church, the incomplete 
nature of revelation in the OT was such that the Holy Spirit would sometimes 
“come upon” people to prophesy (see above) or to perform miracles of service 
and strength in the service of God’s people (Exod 31:3 [Bezalel]; Judg 13:25; 
14:6, 19 [Samson]; 1 Kings 18:46 [Elijah]). This work of the Spirit in “coming 
upon” people should no more be confused with indwelling than its NT counter-



 41 

part. In fact, this work of the Spirit does not even seem to demand the salvation of 
the objects of this work of the Spirit (Num 24:2 cf. v. 35; 1 Sam 19:20–23). 

     ANSWER 2: There also seems to be a work of the Spirit in the OT, separate 
from indwelling and the Spirit’s revelatory work, that is associated with the rule 
of the Israelite Nation, called by some the “Theocratic Anointing.” Because there 
were multiple God-appointed rulers of Israel during its history, it follows that this 
anointing “left” displaced rulers and “came upon” new ones. Note the following: 

                                               Excursus: The Theocratic Anointing 
The theocratic anointing was a special ministry of the Holy Spirit given to the head of 
the Mediatorial or Theocratic Kingdom that enabled him to function effectively in that 
capacity. The enduement consisted largely of administrative ability to carry out the 
affairs of the nation of Israel as the human vicar of the theocratic community. Note the 
chronological unfolding of this anointing: 

• It was given first to Moses. 
Acts 7:35 cf. Num 11:17: This Moses whom they disowned, saying, “Who 

made you a ruler and a judge?” is the one whom God sent to be both a 
ruler and a deliverer. 

• Some of Moses anointing was distributed to the 70 Elders. 
Numbers 11:17: I will take of the Spirit who is upon you [Moses], and will put 

him upon them [the 70 elders]; and they shall bear the burden of the 
people with you, so that you will not bear it all alone. 

• The anointing was transferred to Joshua. 
Deuteronomy 34:9: Joshua the son of Nun was filled with the spirit of wisdom 

after Moses had laid his hands on him; and the sons of Israel listened to 
him and did as the Lord had commanded Moses. 

Joshua 1:5: Just as I have been with Moses, I will be with you; I will not fail 
or forsake you. 

• The anointing came upon several and presumably all of the judges. 
Othniel (Judg 3:10)   Jephthah (Judg 11:29) 
Gideon (Judg 6:34)   Samson (Judg 15:14) 

• The anointing came to Saul. 
1 Sam 10:1, 6–10: Immediately upon being anointed, Saul was “changed” so 

that he became “another man,” prophesied, and was enabled to “do 
whatever his hand found to do, for God was with him.” 

1 Sam 11:6–7: The Spirit of God came upon Saul mightily when he heard 
these words, and he became very angry. He took a yoke of oxen and cut 
them in pieces, and sent [them] throughout the territory of Israel by the 
hand of messengers, saying, “Whoever does not come out after Saul and 
after Samuel, so shall it be done to his oxen.” Then the dread of the Lord 
fell on the people, and they came out as one man. 
Note: Saul was not regenerated as a result of this experience. In fact, he 
never seems to display any fruits of true repentance and obedience at any 



 42 

time during his life. The “change” that occurred here was not regeneration 
(note that the idiom used here is never used of regeneration—Exod 14:5; 
Ps 105:25; Lam 1:20; Hos 11:8), but a change from a backwoods farmer 
fearful of responsibility a person capable of leading the nation of Israel. 

• The anointing left Saul and came to David. 
1 Samuel 16:13–14: Samuel took the horn of oil and anointed [David] in the 

midst of his brothers; and the Spirit of the Lord came mightily upon David 
from that day forward…. But the Spirit of the Lord departed from Saul, 
and an evil spirit from the Lord terrorized him. 

• The anointing threatened to leave David. 
Psalm 51:11: Do not cast me from your presence and do not take your Holy 

Spirit from me. 
David is not asking God to keep him saved. He is asking that the anointing for 
service as king not be removed from him because of his sin with Bathsheba, 
as the anointing was removed from his predecessor Saul for his continued 
disobedience. When Saul lost the anointing he did not lose his salvation but 
his fitness rule.  
When physical anointing occurred, it reflected an actual anointing by God. 
Israel’s kings were “God’s anointed” (1 Sam 12:3, 5; 24:6, 10; 26:9ff), 
complete with an enduement of divine protection (1 Sam 1:14–16; 1 Chron 
16:22; Ps 105:15). This was especially true of the Davidic kings (2 Sam 
22:51; Pss 18:50; 132:10–12), and may provide some of the basis for David’s 
imprecatory psalms. 

• The anointing came on Solomon 
Although not directly connected with his anointing (1 Kings 1:39), Solomon’s 
extraordinary wisdom to rule was not innate, but was offered and given to him 
by God immediately after his anointing (1 Kgs 3: 7–12; 4:29–34). Many of the 
coronation and other “generic” royal Psalms begin with Solomon and continue 
to Christ, the quintessential Davidic King (e.g., Ps 2). 

• The anointing came upon all the kings of Judah? 
Scripture is silent concerning the Spirit’s role in theocratic anointing after 
Solomon, but he Davidide continued (2 Sam 22:51; Ps 18:50; 89; 132:10–12). 
Mediatorial kingship ended in 597 BC when Jehoiachin, the last Davidic king, 
was removed to Babylon. The departure of the glory cloud in 592 BC (Ezek 8–
11) may symbolize the official end of this ministry of the Spirit. 

• The anointing came to Jesus Christ at his baptism. 
Matthew 3:16: After being baptized, Jesus came up from the water, the 

heavens opened, and the Spirit of God descended as a dove and settled 
upon him. 

Isaiah 11:2: The Spirit of the Lord will rest on him, the spirit of wisdom and 
understanding, the spirit of counsel and strength, the spirit of knowledge 
and the fear of the Lord. 

Matt 12:18–21 [cf. Isa 42:1–4]: Behold, my Servant whom I have chosen; my 
Beloved in whom my soul is well-pleased; I will put my Spirit upon 
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him,…and in his name the Gentiles will hope. 
Luke 4:18–19 [cf. Isa 61:1–2]: The Spirit of the Lord is upon me, because he 

anointed me to preach the gospel to the poor. He has sent me to proclaim 
release to the captives, and recovery of sight to the blind, to set free those 
who are oppressed, to proclaim the favorable year of the Lord. 

Acts 10:38: God anointed him with the Holy Spirit and with power, and he 
went about doing good and healing all who were oppressed by the devil, 
for God was with him. 

 
    (2)  One particular passage that suggests indwelling is exclusive to the church age 

has likely been misinterpreted. 

    John 14:16–17: I will ask the Father, and he will give you another Counselor 
to be with you forever— the Spirit of truth. The world cannot accept him, 
because it neither sees him nor knows him. But you know him, for he 
lives with you and will be in you. (cf. also John 7:39).  

     Some argue that the Spirit was WITH (παρα) believers in some external sense 
(i.e., “on the shoulder” or the confine of the Temple) and/or a temporary sense 
in the OT, but will conduct an internal ministry IN (εν) believers after the 
Ascension. Several factors mitigate against this conclusion. 

    (a) Syntactically, there are indicators that Christ is not intending to make a 
contrast at all. Prior to the third edition of UBS, in fact, the editors 
accepted ἐστιν as the verb of record in both of the clause’s verbs (“he is 
with you and is in you”). This corresponds with the observation that in 
verses 16 and 23, the future ministry of the Spirit continues to be a “with” 
ministry.  

    (b) Theologically, a reference to indwelling is unlikely. 

• In answer to Progressive Covenantalists who see the Spirit confined 
to the Temple prior to Christ’s death and only thereafter dispersed, we 
note that the Spirit left the Temple some 600 years prior.  

• More significantly, however, and as we noted above in our discussion 
of regeneration, the continuing ministry of the Spirit as an integral 
part of the new man is such that his influence can never be temporary 
or remote. If a person without the Spirit in the NT cannot please God 
(Rom 8:5ff), cannot properly appraise and submit to Scripture (1 Cor 
2:14), and does not belong to God (Rom 8:9), by what mechanism, 
how, pray, could the OT saint accomplish these things?  

    (c) Contextually, and again as observed above, Christ does not seem to be 
outlining a new “way” of sanctification in John 14–17, but rather is 
preparing his Apostles for their upcoming task of establishing the NT 
church, and esp. their task of receiving new revelation for the coming 
age. As such, John 14:17 has nothing to do with a changing formula for 
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indwelling and sanctification in the church age, but begins Christ’s 
description of what we dubbed above the “apostolic anointing” that he 
was shortly to breathe out upon them (John 20:21–23). 

 C. Resultant Works of the Holy Spirit Indwelling. 

  By means of indwelling, the Holy Spirit’s participates perpetually in the new nature that 
he bestowed at regeneration. By it he functions as a seal or guarantee of the believer’s 
final salvation; transmits assurance; conveys to the regenerate mind certainty of the 
identity, truth, and authority of Scripture, supplying insight into its significance 
(illumination); and supplies all of the means necessary to progress in sanctification.  

  1. Sealing (Eternal Security) 

   a. It is technically inaccurate to think of the Spirit’s sealing ministry as an activity in 
which he expends energy to seal the believer. Instead, the NT describes the 
indwelling Spirit as himself the seal of the believer, guaranteeing what is to come. 

    2 Corinthians 1:22—[God] set his seal of ownership on us, and put his Spirit in our 
hearts as a deposit, guaranteeing what is to come. 

    2 Corinthians 5:5—God…has given us the Spirit as a deposit, guaranteeing what is to 
come. 

    Ephesians 1:13–14—Having believed, you were marked in him with a seal, the 
promised Holy Spirit, who is a deposit guaranteeing our inheritance until the 
redemption of those who are God's possession 

    Ephesians 4:30—Do not grieve the Holy Spirit of God, with whom you were sealed 
for the day of redemption. 

   b. It is argued by some that an OT sealing ministry by the Spirit is impossible, not 
only because of (1) the ostensible absence of indwelling (addressed above), but 
also because (2) Christ’s death (the means of the believer’s security) had not yet 
occurred. This understanding fails for the following reasons: 

• Theologically, it suggests decretal uncertainty in God (i.e., God could not act 
upon Christ’s atoning work because he was not sure it would happen) and/or 
a faulty view of God’s relationship to time (i.e., that he is temporally linear 
and as such unable to process future certainties as certainties).  

• This problem is not merely theological, but biblical as well. That God acts in 
eternity past both to elect (Eph 1:4) and to compose the Lamb’s Book of Life 
(Rev 13:8) based on his timeless certainty of Christ’s death from “before the 
foundation of the earth” (1 Pet 1:19–20; Rev 13:8), there can be no doubt of 
the security of any of God’s elect in any age.    

  2. Assurance (See esp. Murray; also Dennis Gundersen, “Adoption, Assurance, and the 
Internal Testimony of the Holy Spirit,” Journal of Family Ministry 2 [2011]: 18–35). 

   a. The assurance of the believer is his personal knowledge and certainty of being in 
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a state of grace and of his final destiny in heaven. 

b. Scriptural Evidence: 

 Romans 8:14–17: For all who are being led by the Spirit of God, these are sons of 
God. For you have not received a spirit of slavery leading to fear again, but you 
have received a spirit of adoption as sons by which we cry out, “Abba! Father!” 
The Spirit himself testifies with our spirit that we are children of God, and if 
children, heirs also, heirs of God and fellow heirs with Christ, if indeed we suffer 
with him so that we may also be glorified with him. [see also Galatians 4:6]. 

c. Explanation: This passage indicates that the “Spirit himself” communicates the 
assurance of faith to a believer. How this occurs is a matter of some debate. Some 
suggest a direct or mystical communication of assurance. Context, however, 
suggests that assurance is mediated through the manifestation of Spiritual fruit in 
the lives of all true believers (cf. Gal 5:18, 22ff, where being “led by the Spirit” is 
tantamount to producing the fruit of the Spirit). Here in Romans 8, the believer 
derives assurance when he (1) battles the flesh and cultivates the new nature (vv. 
12–14), (2) prays spontaneously (rather than being afraid) in the face of trial (v. 
15), and (3) suffers willingly for Christ (vv.17ff). This interpretation connects 
well with other passages that tie assurance integrally with perseverance (the whole 
argument of 1 John), and the loss of assurance with a failure to acknowledge the 
Spirit’s work (Heb 6:4–6) or to manifest the Spirit’s fruit in the Christian life 
(e.g., Heb 10:19–39, esp. vv. 22, 29, 35, 36). 

Note: This does not mean that the believer’s eternal security depends on works. Eternal 
security is emphatically and objectively sourced in the work of Christ alone. However, 
the believer’s subjective assurance is wrapped up in the Spirit’s bestowal of a righteous 
new nature that necessarily (though not automatically) evidences itself in good works. 

   d. That OT saints had assurance (or “full” assurance) is again doubted by some in 
view of the then-incomplete work of Christ. In this case, it is opined, it is not 
God’s decretal certainty that is questioned, but rather the capacity of temporally 
finite minds to view as certain what has yet to be accomplished. But not the 
following: 

    (1) While OT saints sometimes expressed ignorance and uncertainty about the 
immediate afterlife (e.g., Eccl 9:10), they were quite certain of their eventual 
resurrection. 

 Job 19:25–27—I know that my Redeemer lives, and that in the end he will stand 
upon the earth. And after my skin has been destroyed, yet in my flesh I will 
see God; I myself will see him with my own eyes—I, and not another. 

 Psalm 49:14–15—God will redeem my life from Sheol; he will surely take me to 
himself (cf. also Dan 12:13). 

 Isaiah 26:19— Your dead will live; their bodies will rise. You who dwell in the 
dust, wake up and shout for joy. Your dew is like the dew of the morning; the 
earth will give birth to her dead (cf. also Ezek 37). 
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    (2) The idea that OT saints could not have faith unto assurance before Christ rose 
from the dead reflects a faulty view of faith. True faith is never to be confused 
with sight (i.e., the resurrection); rather, faith is being certain of what we do 
not see (Heb 11:1) and is the possession specifically of those who died without 
“receiving what had been promised” (v. 39). To suggest that rearward-looking 
faith (i.e., faith that has the advantage of “sight”) is superior to forward-
looking faith (i.e., faith that is not accompanied by sight) is to misunderstand 
the very essence of faith. Note especially Jesus’s words to Thomas in John 
20:29: “Because you have seen me, you have believed; blessed are those who 
have not seen and yet have believed.” Warrant for faith does not rest in the 
evidence of observable data, but in the words of God, which offer absolute 
warrant for faith irrespective of the window of history in which we live.   

  3. Illumination (Internal Testimony) 

   a. Definition: Illumination is the work of the Spirit in the hearts of the regenerate 
whereby he convinces them of the authority of Scripture and makes them 
favorably inclined to yielding to it. 

   b. Scriptural Evidence:  

    1 Corinthians 2:4–5, 14–16: My message and my preaching were not in persuasive 
words of wisdom, but in demonstration of the Spirit and of power…. The natural 
man does not accept the things of the Spirit of God, for they are foolishness to 
him; and he cannot understand them, because they are spiritually appraised. But 
he who is spiritual appraises all things... [having] the mind of Christ. 

    1 John 2:20, 21, 27—You have an anointing from the Holy One, and you know all. I 
have not written to you because you do not know the truth, but because you do 
know it…. The anointing which you received from him abides in you, and you 
have no need for anyone to teach you; his anointing teaches you about all things. 

    1 Thessalonians 2:13:  For this reason we also constantly thank God that when you 
received the word of God which you heard from us, you accepted it not as the 
word of men, but for what it really is, the word of God, which also performs its 
work in you who believe. 

   c. Explanation (see Daniel Fuller, “The Holy Spirit’s Role in Biblical Interpretation,” 
in Scripture, Tradition, and Interpretation. ed. W. Ward Gasque and William S. 
LaSor [Grand Rapids: Eerdmans, 1978]: 189–99). 

    As noted in our study in Systematic Theology 1 (bibliology), the work of the 
Spirit in illumination does not (as many falsely imagine) impart new revelation, 
divulge data hidden to all but the eye of faith, increase the Bible’s perspicuity, or 
remove the need to develop the hermeneutical skills essential to discovering the 
meaning of Scripture. In short, the Spirit is not a source of biblical meaning. He 
does, however, assist believers in (1) identifying Scripture and (2) discovering the 
significance of Scripture.   

    (1) Illumination (or more precisely, perhaps, what John Calvin denominated the 
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“internal testimony of the Spirit”) imparts certainty of the identity of the 
canon. It supplies what Calvin calls the indicia interna of canonicity, and 
accounted for the identification of canonical material when the indicia externa 
(chiefly apostolicity) were inconclusive. 

     For more on this topic, see M. James Sawyer, “Evangelicals and the Canon of 
the New Testament,” GTJ 11 [1990]: 29–52); and Michael Krueger, Canon 
Revisited (Crossway, 2012). 

    (2) Illumination also removes the hostility of the depraved mind to the Word of 
God. The hostility of the depraved mind to God and to his Law that leads to 
the exchange of God’s truth for a lie (Rom 1:18–20, 25, 28) cannot be 
overcome with the use of evidences (Rom 1) or winsome and persuasive 
presentation (1 Cor 2). It is only by the Spirit that a believer can “accept” (i.e., 
welcome) the Word of God, “know” the Word of God (i.e., embrace it for the 
truth that it is), and “appraise” the Word of God (i.e., positively appraise, 
appreciate, and apply it). 

  4. Sanctification (see esp. Packer, Keep in Step with the Spirit [Revell, 1984]). 

   a.  Two Troubling Poles. 

 

“Every antinomian you meet is a legalist trying to escape from his 
legalism and using the wrong medicine.” 

    
   
          —Sinclair B. Ferguson   

   The means to the believer’s sanctification has been abused throughout the history 
of the church, notably in the last two centuries. Two opposing approaches, both 
equally perilous, have emerged.  

   (1)  Pharisaism/Legalism: Some make sanctification strictly a human activity, and 
stumble into legalism, or perhaps more accurately, Pharisaism. For these, 
sanctification is an exercise in striving (and usually failing) to curry divine 
favor by adhering to a list of (often extra-biblical) rules. They tend to measure 
their own sanctification against others who are similarly seeking to gain favor 
with God and often “lord over” those who are less successful than they. In this 
approach, the Spirit (and even faith itself!) is disposable to the sanctification 
process. The error of legalism has ensnared rather odd bedfellows, including 
Romanism, New Perspectivism, and some expressions of Christian 
Fundamentalism. 

    Note: Just because a person recognizes biblical laws and seeks to obey them 
does not make that person a Pharisee: Obedience does not a legalist make! As 
we shall see below, between legalism and antinomianism lies the “obedience 
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of faith.”  

   (2) Antinomianism: Others, reacting against the error of legalism, make 
sanctification so strictly a work of the Spirit that the believer’s participation in 
his own sanctification is discouraged or even forbidden. Instantiations of this 
error are manifold. Early Lutherans so fixated on justification by faith alone 
that they lost sight of the fact that biblical sanctification demands effort. 
Wesleyans sought a state of perfect love in which strivings would cease and 
theosis could be achieved. Keswick Theology developed this idea into a 
complex method—a “shorter way,” complete with a corresponding mantra, 
“Let go and let God.” In this approach, the believer, through an act of faith-
consecration, yields control of his passive self to the Spirit, who accomplishes 
in the believer, by proxy, all that God expects of him. Reformed theology has 
been somewhat more resilient to antinomian thought, but even here waves of 
antinomianianism have made appearances (e.g., recently, Tullian Tchividjian). 
Attending this error are other errors: 

• Easy-believism: Faith is simply “assent” to Jesus as Savior, not 
submission to Christ as Lord. The latter may be delayed indefinitely. 

• Reduction of perseverance to “eternal security”: One can enjoy the 
first work of grace (justification) without experiencing the second 
(consecration), and thus need not advance in holiness to enjoy 
Christian assurance. 

• A general excuse for sin in the lives of professing believers. The 
invisible work of justification is so elevated in importance that the 
visible work of regeneration is shrugged off and sin excused: after all, 
“I’m only a sinner saved by grace.”  

   b. The Biblical Idea of Sanctification 

    There are three senses in which sanctification (lit., “setting apart”) appear in the 
Christian Scriptures: 

    (1) Definitive Sanctification: The believer is set apart dispositionally when he 
receives a new nature and becomes a “spirit-man” (1 Cor 2:14ff)—a new 
essence by which he is both immediately and ever thereafter defined.  

     1 Corinthians 6:11: You were washed, you were sanctified.  

     2 Corinthians 5:17: Therefore, if anyone is in Christ, he is a new creation; the old 
has gone, the new has come! 

     Hebrews 10:10: We have been sanctified through the offering of the body of 
Jesus Christ once for all. 

     In justification, the believer is freed from the guilt of sin and declared 
righteous by means of imputation. In regeneration, he becomes a new man—
one whose slavery to sin has been decisively broken. It is incorrect to confuse 
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the latter work with the former and call it “positional sanctification.” While it 
is true that justification, being forensic, accomplishes no experimental change 
in the believer (only a change of status/position), this work does not account 
for the past tense of sanctification used throughout the NT. The sanctification 
of which Paul speaks is an actual breach with the power of sin made possible 
by the believer’s union with Christ, participation in the divine nature, and 
reception of the indwelling Spirit of God. By it the believer dies to sin, shakes 
off his total depravity, and rises to walk in newness of life.   

     Romans 6:2–7—We died to sin; how can we live in it any longer? Or don’t you 
know that all of us who were baptized into Christ Jesus were baptized into his 
death? We were therefore buried with him through baptism into death in 
order that, just as Christ was raised from the dead through the glory of the 
Father, we too may live a new life. If we have been united with him like this 
in his death, we will certainly also be united with him in his resurrection. For 
we know that our old self was crucified with him so that the body of sin 
might be done away with, that we should no longer be slaves to sin—because 
anyone who has died has been freed from sin. 

      Note: Some confusion surrounds the use of the term reckon in Romans 
6:11 (KJV)—“Likewise reckon ye also yourselves to be dead indeed unto 
sin, but alive unto God through Jesus Christ our Lord.” Keswick theology 
takes this word to mean to consider, think about, imagine, or anticipate 
the possibility of freedom from sin—purely meditative functions, achieved 
by patient waiting, quietness, yieldedness, or brokenness. The word more 
accurately means to realize, acknowledge, or accept death to sin as a true 
reality, leading the believer to “become what they are” by aggressively 
battling with sin. 

     Colossians 3:1—Since, then, you have been raised with Christ, set your hearts on 
things above, where Christ is seated at the right hand of God. Set your minds 
on things above, not on earthly things. For you died, and your life is now 
hidden with Christ in God. 

     Definitive sanctification supplies the energy necessary to growth in personal 
holiness. Rather than looking for elusive works of additional grace (Wesley) or 
acts of consecration/dedication (Keswick/Victorious Life) to begin the journey 
toward holiness, the Scriptures indicate that “everything necessary for life and 
godliness” is ours in our participation in the divine nature and the corresponding 
escape from the debilitating corruption of sin (2 Pet 1:3–4).  

    (2)  Progressive Sanctification: The “man with the Spirit” expresses his faith by 
advancing necessarily in his spiritual life negatively by putting to death the 
deeds of the flesh and positively by growing in Christian graces. 

     Romans 8:13: If by the Holy Spirit you put to death the deeds of the body, you 
will live. 

     1 Corinthians 9:27: I discipline my body and make it my slave, so that, after I 
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have preached to others, I myself will not be disqualified. 

     Colossians 3:5: Put to death whatever belongs to your earthly nature. 

     2 Peter 1:5ff: For this very reason, make every effort to add to your faith 
[virtues]…[by which] your calling and election are made sure. 

Question: If the believer is already “dead to sin,” why must he continue to 
“put sin to death”?  

 1 John 3:3—Everyone who is pure…purifies himself. 

 Romans 6—You died to sin…don’t be enslaved to sin. 

 Colossians 3:3, 5—You died to sin.… Put sin to death. 

Answer: Paul indicates that while the old self (i.e., the totally depraved self that 
we were in Adam), is dead and gone (Col 3:9–10; Eph 4:22–23), the new self is 
not yet perfect. It still is beset by influences to sin, called variously “the flesh,” 
“indwelling sin,” the “sin nature,” etc. The believer himself, however, is in his 
totality a new creature, made capable by God of progressively and systematically 
suppressing and eradicating his sinful inclinations. Ultimate conquest will not 
occur in this life, but true believers inevitably advance in their struggle with sin. 

    (3) Final Sanctification: The believer is freed not only from the penalty and 
power of sin, but from the very presence of sin at his glorification. 

     Ephesians 5:25–27: Christ loved the church and gave himself up for her, so that 
he might sanctify her, having cleansed her by the washing of water with the 
word, that he might present to himself the church in all her glory, having no 
spot or wrinkle or any such thing; but that she would be holy and blameless. 

     1 Thessalonians 5:23:  Now may the God of peace himself sanctify you entirely; 
and may your spirit and soul and body be preserved complete, without blame 
at the coming of our Lord Jesus Christ. 

   c. The Means of Sanctification 

    (1) Humility 

     A biblical view of sanctification recognizes that the believer, as a Spirit-man, 
is never alone in his sanctification. He needs (and has at his disposal) 
empowerment of the Holy Spirit. 

     John 15:5: He who abides in me and I in him, he bears much fruit, for apart from 
me you can do nothing. 

     Romans 8:9–10; 12–13: You are not in the flesh but in the Spirit, if indeed the 
Spirit of God dwells in you. But if anyone does not have the Spirit of Christ, 
he does not belong to him. If Christ is in you, though the body is dead 
because of sin, yet the Spirit is alive because of righteousness.… So then, 
brethren, we are under obligation, not to the flesh, to live according to the 
flesh. For if you are living according to the flesh, you must die; but if by the 
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Spirit you are putting to death the deeds of the body, you will live. 

     2 Corinthians 3:18: But we all, with unveiled face, beholding as in a mirror the 
glory of the Lord, are being transformed into the same image from glory to 
glory, just as from the Lord, the Spirit. 

Question: What is the Role of Spirit-“Filling” in Sanctification? 

See Combs, “Spirit Filling in Ephesians 5:18,” DBSJ 19 (2014): 23–52. 

One of the emphases brought into Christian doctrine by Keswick theology is the 
idea of the “Filling of the Holy Spirit” as a distinct work of the Spirit that comes 
and goes in the present age as a result of prayer, reading the Bible, “yieldedness,” 
“brokenness,” and the like. The idea stems theologically from the fact that in 
Keswick theology there is no source of energy for obedience resident within the 
believer—all sanctifying energy must come from without.  

The exegetical basis for this doctrine is found primarily in an single command in 
Ephesians 5:18: “Do not get drunk on wine, which leads to debauchery. Instead, 
be filled (πληρόω) with the Spirit.” Since the imperative is cast in the passive, it 
is suggested that to obey the command, there must be some implied but unstated 
stipulations necessary to the realization of this work. To that end, Keswick 
literature is bristling with contrived lists of “conditions of Spirit filling” that Paul 
for some reason chose not to divulge. 

In reality, the idea of being filled with the Spirit is probably metaphorical for 
humble obedience. Being filled with the Spirit is routinely set in parallel in the 
book of Acts with being filled with wisdom (Acts 6:3), faith (Acts 6:5; 11:24), 
and joy (Acts 13:52), and probably carries the same nuance. Just as being filled 
with wisdom and faith are understood as being characterized by wisdom and 
faithfulness, so being filled with the Spirit is simply to be characterized by 
attention to the revealed expectations of Scripture as mediated through the 
illuminating work of the Spirit.  

    (2) Activity and Discipline 

     In direct contrast to the Keswick idea of “stillness” (or, worse, the untethered 
version of “grace living” common among antinomians and libertines), biblical 
sanctification anticipates both rigorous activity and ruthless restraint on the 
believer’s part. This is not “legalism”; rather it reflects the synergy of the 
Spirit’s work in sanctification with the believer’s own participation in it. The 
obedience of faith by which we are sanctified is the work of neither the Spirit 
alone nor the believer alone, but is instead the cooperative effort of the Spirit-
Man, both aspects of which work in concert to achieve growth in godliness. 

     Romans 8:13: If you are living according to the flesh, you must die; but if by the 
Spirit you are putting to death the deeds of the body, you will live. 

     1 Corinthians 9:24–27: Do you not know that in a race all the runners run, but 
only one gets the prize? Run in such a way as to get the prize. Everyone who 
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competes in the games goes into strict training. They do it to get a crown that 
will not last; but we do it to get a crown that will last forever. Therefore I do 
not run like a man running aimlessly; I do not fight like a man beating the air. 
No, I beat my body and make it my slave so that after I have preached to 
others, I myself will not be disqualified for the prize.  

     2 Corinthians 7:1: Therefore, having these promises, beloved, let us cleanse 
ourselves from all defilement of flesh and spirit, perfecting holiness in the 
fear of God. 

     Ephesians 2:10: We are his workmanship, created in Christ Jesus for good works, 
which God prepared beforehand so that we would walk in them. 

     Philippians 2:12–13: Work out your salvation with fear and trembling; for it is 
God who is at work in you, both to will and to work for his good pleasure. 

     Philippians 3:13–14: One thing I do forgetting what lies behind and reaching 
forward to what lies ahead, I press on toward the goal. 

     Colossians 3:5: Put to death, therefore, whatever belongs to your earthly nature. 

     1 Thessalonians 4:3: For this is the will of God, your sanctification; that you 
abstain from sexual immorality. 

     Titus 2:11–14: The grace of God…instructs us to deny ungodliness and worldly 
desires and to live sensibly, righteously and godly in the present 
age,…zealous for good deeds. 

    (3) Change. 

     A biblical understanding of sanctification recognizes that perfection will not 
be realized in this life (1 Thess 5:23; Rom 7:24–25 cf. 8:23; 1 John 1:8), but 
this fact need not result in a pessimistic outlook on the Christian life. The 
Christian life is one of gradual but inexorable growth in Christlikeness. The 
Christian is in a state of continual change. 

     Romans 6 

     Romans 8:29:  For those whom he foreknew, he also predestined to become 
conformed to the image of his Son. 
  
  
  

     2 Corinthians 3:18: But we all, with unveiled face, beholding as in a mirror the 
glory of the Lord, are being transformed into the same image from glory to 
glory, just as from the Lord, the Spirit.  

     Romans 12:2: Be transformed by the renewing of your mind.  

VIII. The Works of the Holy Spirit in the Church 

 A. Spirit Baptism 
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  1.  The Definition of Spirit Baptism 

   a.  What Spirit Baptism is not. 

    (1) Spirit Baptism is not a charismatic experience. 

     Because the baptism of the Spirit is connected with miraculous gifts both in 
Acts 2 and Acts 11, many Pentecostals and other Charismatics teach that 
Spirit baptism is a normative work of the Spirit in all true believers that 
necessarily involves regular ecstatic experiences (e.g., glossolia, being “slain 
in the Spirit,” or other supernatural practices). As we shall see, Spirit baptism 
is itself non-experiential and occurs only once.  

    (2) Spirit Baptism is not a second work of grace. 

     As we have seen, some view spirit baptism as an enduement of sanctifying 
grace, subsequent to salvation, in which the Spirit “counteracts” the sinful 
influences of the “legal” or “carnal” believer, secures proxy control over him, 
and effects temporary (or in some cases permanent) perfection. In this model, 
the baptism occurs only once, but may be supplemented by recurring occasions 
of “filling.” As we have seen, however, there is no such “second work” or 
“second step” in sanctification. Sanctification begins immediately at salvation. 

    (3)  Spirit Baptism is not, however, a non-event. 

     Reformed writers tend to minimize the baptism of the Holy Spirit, and reject 
especially any understanding that disrupts the absolute continuity of the one 
people of God. Most suggest that Pentecost reflects an explosive realization of 
the benefits secured by Christ in the Gospels, but give little attention to the 
newness of the baptism (Matt 3:11; Acts 1:5) or to the mysterious new multi-
ethnic body that is peopled through spirit baptism (1 Cor 12:13). As such, the 
significance of spirit baptism to the biblical storyline is suppressed, perhaps 
offering a new symbol, but one reflective of realities common to every age. 

   b. What Spirit Baptism is. 

    The Baptism of the Holy Spirit is the judicial placement of a true believer in this 
present age into the Church universal, the Body of Christ. 

    1 Corinthians 12:13: We were all baptized by one Spirit into one body—whether 
Jews or Greeks, slave or free—and we were all given the one Spirit to drink. 

    Galatians 3:27–28: All of you who were baptized into Christ have clothed yourselves 
with Christ. There is neither Jew nor Greek, slave nor free, male nor female, for 
you are all one in Christ Jesus. 

    Cf. Eph 3:2–6: You have heard about the administration of God’s grace that was 
given to me for you, the mystery…that through the gospel the Gentiles are 
heirs together with Israel, members together of one body, and sharers together 
in the promise in Christ Jesus. 
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Question: Are these the only NT references to Spirit Baptism, or is Pentecostal 
baptism (Matt 3:11; Matt 1:8; Luke 3:16; John 1:33; Acts 1:5; 11:16) also an 
instance of Spirit Baptism?  

While in these texts there are variations of effect (supernatural vs. ordinary gifts), 
preposition (baptism is variously in/with/by the Spirit) and even of the baptizer (is the 
Spirit the baptizer, or is Christ the baptizer and the Spirit the medium?), these 
baptisms almost certainly are synonymous. There is no compelling reason to think 
that Paul was introducing a separate concept of spirit baptism in 1 Corinthians 12.  

Question 2: What about the baptisms of Romans 6:1–11 & Colossians 2:12–13? 

While some see these two texts as references to Spirit Baptism (esp. in view of a near 
reference to circumcision “not wrought by human hands”—Col 2:11), the consensus 
among commentators is that these two texts are speaking of baptism as synechdochal 
of the whole conversion experience. It is unlikely that first-century believers would 
have looked back specifically to their Spirit baptism as an impetus to holiness; rather, 
they would have looked back generally to their conversion, highlighted by the 
confirming rite of baptism.    

  2. The Scope of Spirit Baptism 

   Spirit baptism is limited to the present age and commences with the formation of the 
Christian Church. As such, the scope of Spirit Baptism is coterminous with the scope 
of the church.  

   a. All references to Spirit Baptism in the Gospels are cast in the future tense. 

    Matthew 3:11: I [John] baptize you with water for (on account of/as an expression of) 
repentance, but he who is coming after me is mightier than I, and I am not fit to 
remove his sandals; he will baptize you with the Holy Spirit and fire. 

    So Mark 1:8; Luke 3:16; John 1:33 

Question: What is this “baptism with fire”? 

A minority see this expression as (1) referencing two mutually exclusive baptisms: in 
the coming age individuals must either be identified with the body of Christ in Spirit 
baptism, or face a baptism of judgment (hence fire) at Christ’s Second Coming. Based 
on the grammar, however, a majority maintain that (2) the expression refers to a 
single baptism. Within this group are two options: (a) some see this as a reflection of 
the cleansing (water) and purifying (fire) aspects of regeneration. Others (b) see the 
use of “fire” as a reference to the tongues of flame that descended on the disciples on 
the day of Pentecost, marking out in a spectacular way the new work of God in the 
Church age (Acts 2:3).  

The decision is not an easy one. The word fire in Scripture more commonly refers to 
judgment in Scripture, but can also refer to purification. But then, neither judgment 
nor purification are “new” to the church age. I am thus inclined toward view (2b), 
above, that Christ is pointing to a new work that would commence at Pentecost. 
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   b. Spirit Baptism first occurs “not many days” after the Ascension of Christ. 

    Acts 1:5: You will be baptized with the Holy Spirit not many days from now. 

    cf. Acts 11:15–16: The Holy Spirit fell upon them [Cornelius’s house] just as upon us 
at the beginning. And I remembered the word of the Lord, how he used to say, 
“John baptized with water, but you will be baptized with the Holy Spirit.” 

   c. The body of Christ that is created by Spirit Baptism began after his earthly ministry. 

    (1) The prophecy of Christ concerning the church assumes it is future. 

     Matthew 16:18: Upon this rock I will build my church. 

     This exchange follows shortly after the unpardonable sin incident, at which 
time the postponement of the Kingdom was formalized. Much of Christ’s 
ministry after this event is a preliminary unfolding of God’s new program that 
would begin after his earthly ministry ended—the church. Note here in this 
initial mention of the church that its establishment is still future. 

    (2) That the church formed by Spirit Baptism was a revelational “mystery” in 
previous ages suggests that Spirit Baptism was also a mystery. 

     Ephesians 3:3–6, 9: By revelation there was made known to me the mystery, 
which in other generations was not made known to the sons of men,…that the 
Gentiles are fellow heirs and fellow members of the body, and fellow 
partakers of the promise in Christ Jesus through the gospel. 

    (3) Christ’s death and resurrection precede the inauguration of the church 
because they are essential to the rites of the church. 

     a. Water baptism reflects not only the believer’s identity with the gathered 
body of Christ; it also recalls his participation in the death, burial, and 
resurrection of Christ. 

     b. The Lord’s Supper reflects not only the unity of the body of Christ, but 
also recalls the broken body and spilled blood of Christ. 

    (4) Christ’s ascension precedes the inauguration of the church because it is 
essential to the church’s function. 

    Ephesians 1:20–23: Christ’s headship of the church demands his ascension to the 
right hand of God. 

    Ephesians 4:7–12: Christ’s gifting of the church demands his ascension to the 
right hand of God. 

   d. Spirit Baptism ostensibly terminates with the rapture of the Church. 

    When the whole church (i.e., those “in [the body of] Christ” by means of Spirit 
baptism) are removed at the rapture (1 Thess 4:16–17), the body of Christ no 
longer operates on the earth (2 Thess 2:6–7). This fact, coupled with (1) the 
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renewal of God’s attentions to Israel and (2) the absence of reference to the 
church on earth during the Tribulation and Millennial Kingdoms, suggests that the 
work of Spirit Baptism ends at the Rapture.  

  3. The Characteristics of Spirit Baptism 

   a. There is a single body into which all believers in this age are baptized. 

    1 Corinthians 12:13: We were all baptized into one body. 

Note: Landmark Baptists, who deny the universal church, claim that the body 
mentioned here is the local church, and that the baptism is water baptism. However, 
the audience to which Paul was writing (the church of God which is at Corinth…with 
all who in every place call on the name of our Lord Jesus Christ—1 Cor 1:2) and the 
pronoun Paul uses (we were all baptized—Paul was almost certainly not a member of 
the church at Corinth) suggest otherwise.  

    Ephesians 4:5: One baptism. 

   b. Spirit baptism occurs once at regeneration and is not repeated. 

    (1)  There is no ongoing command to “be baptized” in Scripture. This suggests 
that Spirit baptism is automatic at salvation and is never “renewed.”  

    (2) Since Spirit baptism places one into the Body of Christ, a serious theological 
problem occurs if it needs to be repeated. A believer would have to be 
“unborn” and removed from the Body of Christ in order to be baptized back 
into it again. 

    (3) Note that while the initial baptism occurred broadly at Pentecost for nearly all 
who had previously been converted, it occurred iteratively thereafter every 
time regeneration occurred in the book of Acts (see 10:44–47; 11:15–17). 
Spirit baptism is individual.  

   c. Spirit baptism is non-experiential. 

    Spirit baptism is a judicial placement into the body of Christ. It carries with it no 
transformative effects or conscious feelings and emotions. It is accompanied by 
gifting (see below), but of itself involves no personal transformation. 

  4. The Results of Spirit Baptism 

   a. Membership in the body of Christ. 

    1 Corinthians 12:13: By one Spirit we were all baptized into one body. 

Question: How are Spirit baptism and membership in the body of Christ related to 
water baptism and membership in the local body of believers? 

It seems that there is a direct correlation between these two concepts. Water baptism 
symbolizes Spirit baptism, so just as Spirit baptism initiates one into the organism of 
Christ’s body, so also water baptism initiates one into the localized expression of the 
body. The connection has some very important corollaries: 
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• Water baptism is restricted to believers. Since Spirit baptism is connected 
with regeneration (see, e.g., Acts 11:16; 1 Cor 12:13; Gal 3:27; Eph 4:5), its 
symbol must also be connected with regeneration. Baptism must not be 
confused with circumcision, which symbolized something different (Gal 5:6). 

• Baptism is essential to church membership. Water baptism is not only the 
“first step of obedience,” it is also the initiatory rite that grants entrance into 
membership in the local church. This was the pattern of the local church 
(Acts 2:41: “received his word…baptized…added”). 

• Church membership is essential to baptism. No one should apply for baptism 
who is unwilling to join the baptizing church. It is as absurd to speak of a 
baptized believer who is unaffiliated with a local church as it to speak of a 
Christian who is unaffiliated with Christ. It goes without saying, too, that 
baptism cannot occur legitimately outside the local church. 

   b. Union with other believers. 

    Romans 12:4–5: Just as we have many members in one body and all the members do 
not have the same function, so we, who are many, are one body in Christ, and 
individually members one of another. 

    1 Corinthians 12:12: Even as the body is one and yet has many members, and all the 
members of the body, though they are many, are one body, so also is Christ. 

Question: How is Spirit baptism related to union with Christ? 

As noted above, many dispensationalists suggest that there is synonymy between 
Spirit baptism and union with Christ. Several key texts, read in isolation, seem to 
support this position (e.g., Rom 6:1–11; Col 2:12–13). Also, and as noted above, 
union with Christ seems anachronistic for the OT saint.  

Two significant problems stand against this suggestion. First, while Spirit baptism is 
plausibly a strictly NT phenomenon, the idea of restricting union with Christ to the 
NT creates an insuperable soteriological discontinuity between the testaments. We 
must grant, of course, that OT saints knew little Jesus Christ; still, their regeneration 
(and sanctification) could be had no way other than by an experimental union with 
Christ and his atoning sacrifice. No matter the dispensation, the binary categories “in 
Adam” and “in Christ” must be preserved (1 Cor 15:22 cf. Rom 5:12–19). To suggest 
otherwise leaves one vulnerable to the charge of advocating two ways of salvation. 

In the present dispensation, union with Christ and spirit baptism occur simultaneously, 
but they are not connected in a necessary sense. That is, one may be united with 
Christ without being Spirit baptized into the one, multi-ethnic body of Christ.  

This position leaves me vulnerable to the charge of equivocation (to be “in Christ” 
may refer variously to the soteriological or to the ecclesiastical reality), but I contend 
that the semantic range of the phrase is broad enough to absorb the tension—and to 
satisfy the theological demands of soteriological continuity between the testaments.  

   c. Enduement with gifts for service (1 Cor 12:13ff; Eph 4:5ff). 
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    Spiritual gifts in the body are predicated upon the inclusion of believers as “body 
parts” through Spirit baptism. Without baptism there is no church. Without the 
church there is no venue in which believers may ply their gifts in service to God. 
In the book of Acts, these gifts were dramatic and instantly recognizable, with the 
result that people could be identified as Spirit-baptized by their words and actions 
(Acts 11:15–16; 19:5–6). It is not, however, necessary to conclude therefrom that 
Spirit baptism is itself experiential. Spirit baptism simply places a person into the 
body, in which sphere spiritual gifts are operative. 

 B. Spiritual Gifts 

  1. The Definition of Spiritual Gifts: 

   A spiritual gift is a Spirit-enablement for service within the ministry and outreach of 
the local church. 

   a. The gifts are properly received, in that they are meted out in accordance with the 
Spirit’s eternal wisdom (1 Cor 12:11). While some of the gifts in the early church 
were miraculously bestowed and thus supernatural, however, gifts are ordinarily 
developed in the believer providentially (i.e., by sundry secondary causes) and 
thus appear natural (Gal 1:5; cf., in principle, Jer 1:5). Additional gifts more 
suited to the church’s needs may also be sought (1 Cor 12:31), and existing gifts 
may be further cultivated by the believer himself (2 Tim 1:6). 

  b. All of the major NT discussions of gifts (Rom 12; 1 Cor 12, 14; Eph 4; 1 Pet 4) 
define spiritual gifts necessarily by their function in and for local churches, and, 
with few exceptions, for one’s own local church. While certain gifts can be plied 
outside of one’s local church (evangelism, chiefly, but others as well), they are 
always to be carried out at the behest of a local church and in the interest of 
advancing existing local churches or establishing new ones. Even the apostles, 
whose foundational functions were very broad, still acted in the interest of local 
churches and, after their establishment, under their auspices. There are no ad hoc 
gifts that can be practiced apart from local church oversight.  

   c. Believers may have abilities and talents that transcend the life of the church, and 
may surely use these to legitimate, civil ends, but these are not technically 
spiritual gifts in the biblical sense. 

Question: Are there spiritual gifts additional those listed in the Epistles? 

That none of the “gift lists” in Scripture are identical suggests that these are 
representative lists. Still, one’s spiritual gift cannot transcend the mission of the 
church and/or the regulations of public worship established for it. IOW, the 
possibilities are limited. Creativity and novelty should not be the norm in looking 
for avenues of service in the local church.  

  2. The Purpose of Spiritual Gifts: 

   a. The purpose of miraculous gifts 
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    (1)  Apostolic Attestation 

     Hebrews 2:4: God also testified to [the apostolic message] by signs, wonders and 
various miracles, and gifts of the Holy Spirit distributed according to his will. 

     2 Corinthians 12:12: The things that mark a true apostle—signs, wonders and 
miracles—were done among you with great perseverance. 

     In the (1) absence of the completed Word of God and (2) significant changes 
made within God’s program in the aftermath of the death, resurrection, and 
ascension of Christ, God supplied proof for the veracity of the message of 
early apostles and prophets in the form of miraculous signs. Just as Christ’s 
person and message were attested by miracles in the Gospels, so the apostles’ 
message was attested by miracles in the early church. 

    (2) Kingdom markers 

     Hebrews 6:5: Miraculous gifts were “the powers of the age to come.” 

     Acts 11:15–18: Miraculous gifts (glossolalia) supplied evidence that Gentiles had 
been directly included in God’s Kingdom program. 

     Again, the absence of the completed Word of God made it necessary for God 
to confirm the changes to the Kingdom program. The Jewish audience was 
specially singled out for the performance of miracles because of the dramatic 
changes in their worship (temple ritual, sacrifices, pilgrimages), conduct (old 
laws abolished and new ones instituted), and administrative structures (the 
mystery of a multi-ethnic church). All these changes, which a Jew would 
naturally view with a critical, even skeptical eye, merited proof from God that 
they represented legitimate changes in God’s administrative program.  

Question: Are Miraculous Gifts for Today? 

There is no single passage that unequivocally asserts that miraculous sign gifts have 
ceased (some cite 1 Cor 13:8, but the interpretation of this verse is heavily debated). 
However, there are several theological lines that strongly point to their cessation. 

• First, their designation above as signs of an apostle (2 Cor 12:12) and powers of 
the age to come (Heb 6:5) demands cessation of these signs in all times other 
than the apostolic and kingdom eras. Otherwise, these designations lose their 
meaning entirely. Based on these verses, we should expect no miraculous gifts 
after the death of the last apostle (as carefully defined in Acts 1) or before the 
Day of Yahweh. Paul’s curtailment of miraculous gifts in 1 Corinthians 12–14 
seems specifically to have occurred in view of their temporarily normative nature. 

 The death of the apostles (the eleven plus Paul, and possibly Barnabas and 
James—see Acts 1:24), then, severely limits the possibility of additional 
miraculous gifts (see esp. Waldron’s To Be Continued?). NT miracles were 
restricted to the aegises of the apostles and attempts to impose these gifts more 
broadly were considered excessive and, as such, were discouraged (1 Cor 14). 

• Second and related, the completion and recognition of the canon eliminates the 
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need for miraculous gifts. Miracles occur only when there is legitimate 
uncertainty about the authenticity of a message or of the messenger, or when 
there is a significant change in God’s dealings with believers. Miracles attested 
divine revelation—that of OT prophets, Jesus Christ, and NT apostles and 
prophets—whose authority could not be confirmed objectively through the 
written Word. Note Paul’s argument in 1 Corinthians 14:6—“Brothers, if I 
come to you and speak in tongues, what good will I be to you, unless I bring 
you some revelation or knowledge or prophecy or word of instruction?  

 Peter’s comment in 2 Peter 1:19 is perhaps the best verse to which to appeal on 
this issue: “We have the prophetic word [Scripture—v. 20] made more sure.” 
There is a significant exegetical debate surrounding this verse, specifically 
whether Scripture is “more sure” than the miracle of the Transfiguration, or 
whether Scripture is “more sure” because of the miracle of the Transfiguration. In 
either case, the point is made: the role of miracles is subordinate in function to the 
inscripturated Word. Since Scripture is now complete and fully sufficient, we 
have no need for miracles to prove Christ’s first advent, to verify the dissolution 
of the Mosaic Law, or to validate the inclusion of Gentiles in the church. 
Scripture is much better suited than miracles to do these things.  

• The historical curtailment of miracles from c. A.D. 110–A.D. 1850, while not 
absolute, remains telling. Miracles were a gift of God, and were not dependent 
upon faith of the miracle-worker. If miracles are for the entire church age, they 
would continue irrespective of attempts by believers to suppress them. 

• Modern-day “miracles” differ significantly from their apostolic counterparts: 
Biblical miracles of healing were (1) rare and abnormal, even among the Apostles 
(note that Paul’s “thorn” was not met with miraculous healing but with the grace 
of endurance [2 Cor 12:7–9] and the treatment for grave illness was not miracle 
but prayer [James 5:14]), (2) visible and undeniable (Acts 4:16), and (3) for the 
public benefit of the body, not the private benefit of the individual (cf. Acts 2:4–
11; 1 Cor 12, 14; 1 Pet 4:10). 

 Biblical γλῶσσα (or Luke’s occasional διάλεκτος), specifically, (1) involved 
known human languages (Acts 2:5–11) that were  (2) commonly in use “in the 
world” and had intrinsic meaning (1 Cor 14:10), unlike modern-day ecstatic 
speech and “coded” messages (e.g., Carson, Showing the Spirit, 85–86). They 
were also practiced (3) in an orderly manner and uniformly translated (1 Cor 
14:13–17; 27–28), and (4) were, like all miracles, rare—certainly not universal 
(1 Cor 12:30; 14:27). 

b. The purposes of ordinary (non-miraculous) spiritual gifts 

 In a broad sense, the purpose of spiritual gifts is always corporate in Scripture. 
That is, gifts are not provided for the good of individuals (e.g., the devotional use 
of tongues). Since the local church is the only legitimate, visible, and organized 
expression of the Body in this age, it also follows that gifts are to be exercised 
under the aegis of the local church. 

1 Corinthians 12:28: God has appointed in the church… 
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1 Corinthians 14:4, 5, 12, 19, 23, 33, 35 

 Ephesians 4:12: for the equipping of the saints for the work of service, to the 
building up of the body of Christ. 

 1 Peter 4:10: As each one has received a gift, employ it in serving one 
another. 

The following specific purposes are given for spiritual gifts: 

 (1) The establishment of local churches. 

  Apostles, prophets, and evangelists were specifically equipped to launch local 
churches. Today, only the last of these three functions survives. 

 (2) The common good. 

  1 Corinthians 12:7: To each one is given the manifestation of the Spirit for the 
common good. 

 (3) The edification of the body. 

  1 Corinthians 14:12: Since you are zealous of spiritual gifts, seek to abound for 
the edification of the church. 

 (4) The work of the ministry. 

  Ephesians 4:11–12: For the equipping of the saints for the work of service, to the 
building up of the body of Christ. 

  3. The Distribution of Spiritual Gifts 

   a. Spiritual gifts are sovereignly distributed. 

    Romans 12:6: We have gifts that differ according to the grace given to us. 

    Hebrews 2:4: We have “by gifts of the Holy Spirit according to his own will.” 

    1 Corinthians 12:11, 18, 23: This is the emphasis of the entire passage. 

    Note: As we have seen above, the sovereignty of God’s Spirit in distributing gifts 
does not conflict with the biblical injunction to “seek greater gifts” (1 Cor 12:31; 
14:1, 39) and to “stir up” existing gifts (1 Tim 1:6). While we may have a variety 
of gifts, the rule seems to be to cultivate those gifts that have the greatest value for 
the edification of one’s particular church setting (1 Cor 14:12). 

   b. Every Christian has one or more gifts 

    As with the human body, so with Christ’s body: there are no useless parts or truly 
vestigial organs. Every believer has a function in the local church and God has 
gifted him accordingly. To fail to exercise one’s spiritual gift(s) is to hinder the 
entire body. 

    1 Corinthians 12:7: To each one is given the manifestation of the Spirit for the 
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common good.   

    1 Peter 4:10: Each one has received a gift. 

    No believer has all the gifts, and the gifts vary among the believers (1 Cor 12:8ff). 
If a believer had all the gifts he would be a body and the local church would be 
unnecessary. But 1 Corinthians 12 is explicit: no believer can successfully 
function apart from the body.  

  4. The Determination of Spiritual Gifts 

   There is no command in Scripture to “discover” one’s gift. Emphasis is on serving the 
body generally in ways that allow specific areas of giftedness to be publicly seen and 
recognized by the church at large. This procedure is likely true of all gifts, but is 
especially identified as the means of discovering candidates for the “official” gifts of 
pastor and deacon (1 Tim 3:1–13; Titus 1:7–9). The popular practice of privately 
discovering and announcing one’s gifts (e.g., though through private “calls” or gift 
surveys) is foreign to Scripture and tends frequently to pride and self-advancement. 

 C. Guidance by the Holy Spirit (see esp. contributions in the bibliography by Huffman, 
Petty, Friesen, and DeYoung) 

  1. The Central Issues 

   While variations concerning the means of divine guidance abound, the central issues 
are really quite binary in nature: 

   a. The Basis: Does God have an individual will for believers that is distinct from his 
moral and sovereign wills? 

   b. The Means: Does the Spirit guide via new revelation beyond what is in the Bible, 
or is his guidance limited to the wise application of the revelation already given to 
us in Scripture? 

   c. The Utility: Does divine guidance merely advise or does it regulate? I.e., is it 
normative? 

  2. The Will of God 

   a. The Bible clearly reveals two aspects of the will of God. Some suggest that there 
is a third aspect—God’s individual or “perfect” will. Note the following: 

    (1) God’s Sovereign or “Secret” Will 

     (a) Its Scope: All that will occur in God’s Universe.  

      Ephesians 1:11—God works out everything in conformity with the purpose of 
his will. 

     (b)Man’s Response: Gladly acquiesce to its inalterable and unrevealed certainty.  

Isaiah 14:24, 27—The LORD Almighty has purposed, and who can thwart 
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him? 

Daniel 4:35—All the inhabitants of the earth are accounted as nothing, and he 
does according to his will among the host of heaven and among the 
inhabitants of the earth; and none can stay his hand or say to him, “What 
are you doing?” 

     (c) Its Accomplishment: It must and will be carried out by virtue of divine 
energy. 

Isaiah 46:10–11—I make known the end from the beginning, from ancient 
times, what is still to come. I say: My purpose will stand, and I will do all 
that I please. What I have said, that will I bring about; what I have 
planned, that will I do. 

    (2) God’s Revealed Moral Will 

     (a) Its Scope: All that ought to occur in a universe submitted to God’s revealed 
expectations. 

2 Corinthians 8:5— they gave themselves first to the Lord and then to us in 
keeping with God’s will. 

     (b) Man’s Response: Discover its inalterable content as it has been perfectly 
disclosed in the Christian Scriptures and submit to it. 

     Romans 12:2—Do not be conformed to this world, but be transformed by the 
renewal of your mind, that by testing you may discern what is the will of 
God—what is good and acceptable and perfect. 

     John 17:7—If anyone chooses to do God’s will, he will find out whether my 
teaching comes from God (cf. Acts 17:11). 

     (c) Its Accomplishment: God righteously requires its accomplishment, but does 
not always effect it. 

     1 Thessalonians 4:3—It is God's will that you should be sanctified: that you 
should avoid sexual immorality. 

    (3) God’s Individual Will? 

    Romans 12:1–2 (KJV)—I beseech you therefore, brethren, by the mercies of God, 
that ye present your bodies a living sacrifice, holy, acceptable unto God, 
which is your reasonable service. And be not conformed to this world: but be 
ye transformed by the renewing of your mind, that ye may prove what is that 
good, and acceptable, and perfect, will of God. 

     (a) Its Scope: God’s perfect plan for the individual believer. 

     (b) Man’s Response: Discover its private (and changing?) content, hidden to all 
but the eye of earnest faith, and submit to it. 

     (c) Its Accomplishment: God desires its accomplishment, but does not effect it. 
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   b. The Argument Against a Third “Individual” or “Perfect” Will in God 

    (1) Its scriptural basis is dubious. 

     (a) Some “proof” texts beg the question, i.e., they speak of God’s direction, 
but do not specify individual, decisional direction. 

      Psalm 32:8—I will instruct you and teach you in the way you should go; I 
will counsel you and watch over you (KJV, “I will guide thee with mine 
eye”). 

      Proverbs 3:5–6—Trust in the LORD with all your heart and lean not on your 
own understanding; in all your ways acknowledge him, and he will make 
your paths straight (KJV, “direct your paths”). 

      Colossians 1:9; 4:12—We have not stopped asking God to fill you with the 
knowledge of his will through all spiritual wisdom and understanding…. 
Epaphras…is always wrestling in prayer for you, that you may stand firm 
in all the will of God, mature and fully assured. 

      Romans 12:1–2—Do not conform any longer to the pattern of this world, but 
be transformed by the renewing of your mind. Then you will be able to 
test and approve what God's will is—his good, pleasing and perfect will 
(KJV, “that ye may prove what is that good, and acceptable, and perfect, 
will of God”). 

     (b) Some “proof” texts refer to God’s special direction in the era of 
incomplete Scripture. 

      Exodus 28:30—Also put the Urim and the Thummim in the breastpiece, so 
they may be over Aaron's heart whenever he enters the presence of the 
LORD. Thus Aaron will always bear the means of making decisions for 
the Israelites over his heart before the LORD. 

      Isaiah 30:20–21—Whether you turn to the right or to the left, your ears will 
hear a voice behind you, saying, “This is the way; walk in it.” 

      Acts 16:9—During the night Paul had a vision of a man of Macedonia 
standing and begging him, “Come over to Macedonia and help us.” 

    (2) It hopelessly conflates God’s secret and revealed wills. 

     (a) Like God’s decreed will it exceeds what is written, but like God’s moral 
will may be definitely discerned—but by means of special non-discursive 
knowledge that exceeds Scripture. 

      Deuteronomy 29:29—The secret things belong to the LORD our God, but the 
things revealed belong to us and to our children forever, that we may 
follow all the words of this law. 

     (b) Like God’s decreed will it is a complex of events (a perfect plan), but like 
God’s moral will, it is not efficacious—it can be “missed,” and 
contingencies abound. 
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    (3) It often betrays serious theological deficiencies. 

     (a) The myth that God erases the Creator/creature distinction and shares his 
secret will with extremely pious people. 

     (b) The myth that I must have perfect certainty about the future in order to 
make decisions regarding it. 

     (c) The myth that if the Bible does not speak directly to a decision that it 
cannot inform that decision. 

     (d) The myth that there is a shortcut to divine guidance that bypasses the hard 
work of Bible study, prayer, and seeking godly counsel. 

     By suggesting that there is normative, individual guidance available for the 
believer outside of Scripture, the “traditional” model advocates an insufficient 
Bible—one that is sufficient, perhaps for faith, but not for practice. 

  3. The Question of Continuing Revelation 

   a. Scripture holds out no promise or expectation of divine guidance via continuing 
revelation. At best we have an inference from flattened historical experience. 

   b. Scripture speaks to the matter of continuing revelation when it announces its own 
sufficiency. Two senses of sufficiency: 

    (1)  The Bible thoroughly equips the believer for every good work (2 Tim 3:17) 
and gives him everything necessary for life and godliness (2 Pet 1:3–4, 19–21). 
The scope of biblical sufficiency is very broad and implies that the greatest 
need of the believer is not more revelation, but wisdom to apply the revelation 
already in hand (Jas 1:5). 

    (2) The Bible speaks to everything. Though the Bible does not contain all 
information, all that can be known accrues precisely because it conforms to 
the transcendentals (the preconditions of intelligibility) detailed in the Holy 
Scriptures. There is no area of neutrality that falls outside the scope of biblical 
authority. 

   c. Scripture speaks to the matter of continuing revelation when it announces its 
closure and exclusivity. 

    By forbidding the addition of material to the Scriptures (e.g., Rev 22:18–19), God 
is not merely saying that one source of revelation is complete. He is saying that 
we are to consider nothing else to be of equal authority to the Scriptures. Appeals 
to normative sources of authority outside of Scripture are hereby discounted: 

    (1) Multiplied sources of normative authority diffuse authority. 

    (2) Multiplied sources of normative authority diminish authority. 

Question: What About Non-Normative Revelation (see Grudem, above)?  
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The Bible knows nothing of non-normative revelation. If it is revelation from God, it 
is normative—as authoritative to the hearer as Scripture itself. If it is not normative, 
then it is not revelation, but is reduced to counsel or advice and has no binding 
authority. 

  4. Answering Objections 

   a. Objection: The Bible does not tell us everything there is to know. God might 
want to give us other information that we need to make a more informed decision. 

    Answer: While the Bible does not tell us everything there is to know, it does tell 
us everything we need to know (2 Tim 3:17; 2 Pet 1:3–4). As such, there is no 
information (excepting, perhaps, what is generally available through ordinary 
means) that we “need” to know. We already have what we need for every good 
work and everything we need for life and godliness. I may think I need more, but I 
don’t—so instead of waiting and looking for more, I should get busy examining 
what God has supplied. 

   b. Objection: So God just gives me a stack of options and doesn’t care what I do? 

    Answer: There is never neutrality in any decision I make. One option is almost 
always wiser than the others, and I should give due diligence to ascertain it. God 
does care. But he doesn’t supply extraordinary, revelatory shortcuts to certainty 
that bypass the ordinary means he has supplied. 

   c. Objection: This approach breeds arrogance and impulsive decision-making. 

    Answer: There is a sense that this approach calls on people, in DeYoung’s words, 
to “just do something,” i.e., to stop waiting for a mystical message in the sky and 
to act on what they know—even if what they know falls short of absolute 
certainty. This is not arrogance. It is arrogance, however, to justify self-autonomy 
and jettison responsibility by claiming that “God told me to do it.” 

    Every decision (especially major ones) that a believer makes he should bathe in 
Bible study, prayer, research, consultation, etc. (not impulse). But God never 
promises certainty, and if I insist on waiting for an extra-biblical communiqué of 
certainty, (1) I may never act at all, and (2) will likely neglect the God-given 
means available to me. 

   d. Objection: Denying direct Spirit-involvement in decision-making is a lot like 
deism. We end up with a Trinity of the Father, the Son, and the Holy Bible. 

    Answer: The preceding in no wise discounts the Spirit’s active involvement in 
providence. The Spirit is ever at work arranging our pedigree, personality, skill 
sets, spiritual gifts, life experiences, etc. so as to create in us desires (1 Tim 3:1), 
equip us for certain ministry tasks (1 Tim 3:2–7; Titus 1:6–9), and give us 
wisdom to discern and act upon these (Jas 1:5). So involved is the Spirit in this 
process, in fact, that it can be said that God sends out laborers (Matt 9:37–38), 
makes overseers (Acts 20:28), and gives ministry tasks to individuals in the church 
(Eph 4:11–12; Col 4:17). Acknowledging God for his providence is not a lesser 
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virtue than acknowledging him for his miracles.  

    What the preceding denies, however, is that God employs propositional revelation 
or normative nudges, augurs, impressions, burdens, random verses, or divination 
techniques to definitively divulge his will. This is an affront to biblical sufficiency 
and potentially a threat to biblical authority. 

    God calls us to examine ourselves in the mirror of his gloriously all-sufficient 
Scriptures, eagerly discern and embrace their message with our illumined minds, 
and submit to their significance in our own peculiar setting. 

   e. Objection: Maybe this works with minor decisions, but when it comes to the 
biggest decision of all—the leadership of God’s people—God regularly gave 
special revelation, a “call to ministry,” that extended to prophets, kings, apostles, 
etc., apart from the written Scriptures. Surely he does this today in the Church! 

    Answer: While it is true that God directly appointed leaders at various points in 
biblical history, it must be remembered that all of these events took place in eras 
of biblical insufficiency. By contrast, there in the era of sufficient Scripture there 
is no provision for people being “called” to the pastorate or deaconate; further, the 
NT gives the church extensive procedures and guidelines for selecting their 
leaders—a pointless distraction if God is publically calling people to specific 
fields of service. 

   f. Objection: Surely God gives peace, leading, and personal assurance to believers 
as a private affirmation of his will (Rom 8:6, 14–16; Phil 4:7; Col 3:15). 

    Answer: These ideas are reflect a misconstrual of New Testament concepts: 

• The biblical concept of “peace” is absence of conflict. It accrues wherever 
believers pursue obedience and unity. Never does the Bible speak of peace 
as a flood of corroborating emotion that attends correct decision-making.  

• The idea of being “led by the Spirit” does not demand a mystical 
interpretation. In both of the contexts it is used (Rom 8:14; Gal 5:18) the 
context is following the Spirit rather than the dictates of the sin nature. The 
means is not specified, but the point seems to be keeping in step with the 
expectations and desires of the Spirit as revealed in Scripture. 

• That the “Spirit testifies with our spirit that we are God’s children” (Rom 
8:16) is perhaps the most difficult NT passage to explain for the Wisdom 
model. It seems to suggest that there is direct, revelatory intercourse 
between the believer’s spirit and the Spirit of God. But this is not a 
necessary conclusion. Context suggests that the Spirit’s testifying is not 
immediate and mystical, but mediate and discursive—a conclusion drawn 
from the believer’s obedience (vv. 1–14), his instinctive dependence on 
God (v. 15), and his willingness to suffer for Christ (vv. 17–18).  

Question: Doesn’t this contradict the material above on the internal witness 
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of the Spirit?  

That the Holy Spirit works ineffably in the minds of all believers is a certitude 
of Scripture. He convinces minds of the truth of Scripture by ineffable means; 
he regenerates and so intersects with the new man that the believer can be called 
the “Spirit-man” (1 Cor 2:14), a “partaker of the divine nature” (2 Pet 1:4); he 
asserts his influence so relentlessly on the believer that he is described 
metaphorically as “dwelling in us” (1 Cor 3:16); he so mingles God’s thoughts 
with ours that we are described as possessing the “mind of Christ” (1 Cor 2:16). 
How the Spirit accomplishes all these things is a bit of a mystery to us, but these 
things are all “internal” and constitute a “witness” to the things of God. We do 
well, however, to probe as closely as possible the options. 

Herman Bavinck supplies a rather heady but incisive answer to this question 
that I have found helpful. In his understanding, there are three basic possibilities 
for the ineffable activity of the Spirit in witnessing especially to (1) the existence 
and exclusivity of God, (2) the identity of the Christian Scriptures, and (3) the 
truth of divine revelation: 

• Proposal #1: Some suggest that the Spirit’s internal testimony in each of 
these areas is subjectively or mystically intuited apart from any objective 
input at all. We “just know” the things of God as the Spirit informs our 
intuitions (Hodge, Reid, and to some degree, Kant). 

Answer: Paul indicates that the knowledge of God is in some sense “seen” 
in what is created (Rom 1:19–20). It carries objective weight. 

• Proposal #2: Others suggest that the Spirit’s internal testimony in each of 
these areas is wholly and naturally discursive. Man incises the nature of 
God and constructs God him according to a natural theology, and deduces 
the truth of Scripture by natural proofs (Aquinas, Carnell, Craig). 

Answer: Paul indicates that the knowledge of God is instantly “plain” and 
“clear and that the entrance of discursive analysis is what actually causes us 
to distort that information (Rom 1:21–32). 

• Proposal #3: Others suggest, finally, that the Spirit’s internal testimony in 
each of these areas is via innate cognition. Man, being in God’s image, 
immediately recognizes the person and voice of God in his various 
revelations and thereby knows him (Bavinck, Van Til, Bahnsen). 

This last option is perhaps the most fruitful of the available options and supplies a 
helpful model for accounting for both the objective and subjective elements in the 
Spirit’s work. Note the following: 

• By revelation the Spirit causes all people to objectively know their self-
attesting Creator-God (Rom 1:19–20). 

• By conviction the Spirit convinces people of the awful truthfulness of the 
self-attesting Scriptures (John 16:8–11). 

• By the internal testimony the Spirit directs his people to recognize God’s 
revealing and regenerating works (Rom 8:14–17; 1 John 2:20, 27). 
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• By illumination the Spirit enables his people to subjectively welcome the 
self-attesting truth of the Holy Scriptures (1 Cor 2:14) 

All four of these activities are vital, internal, and ineffable activities of the Spirit. 
None, however, demands that the he engage in continuing revelation. In each case 
he works in the individual to respond to what is already revealed.  

Conclusion: The Holy Spirit is deeply concerned with and actively involved in 
guiding believers. But this work is in the realm of providence, not revelation. Rather 
than waiting on God for private, revelatory messages (whether verbal, encoded, or 
intuited) to know his will, believers should ask God for wisdom and use it to apply 
the fully sufficient, ordinary means to correctly discern and do God’s good pleasure. 

 


