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ABSTRACT

The Spirit seeks to bring about a creative transformation of human
existence, in which, by sustained attention to the creative presence of God in
the world, primacy is given to God’s lures toward the realization of the most
relevant possibility of being human. This creative transformation of human
existence has its origin in the historical event of the death and resurrection of
Jesus. The Spirit known in the new life of Christian faith is the same God who
is the constant, creative ground of all things. The Spirit, therefore, is a
particular but not exclusive mode of God-in-the-world.
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Introduction

out the inadequacy of Paul’s speaking of the Spirit as a “divine material”

(333-34), and the tension between Paul’s concept of the Spirit as a
coercive power and the concept of the Spirit as a norm requiring the decision
of the Christian believer (332-33, 336-39). Furthermore, Bultmann regards as
mythological Paul’s concept of the intentions and purposes of the Spirit, asin
Rom 8:6, 27 and Gal 5:17 (336). When Bultmann interprets Paul’s concept of
the Spirit as a new possibility of human existence (331, 333, 336, 337),
however, he is unable to give expression to Paul’s concept of the Spirit as
something real distinct from subjective experience; that is, Bultmann tends to
reduce the Spirit to a factor in subjective experience / 1/. And he tends to deny
to the Spirit the real efficacy Paul affirms; that is, he does not clearly portray
the Spirit as something which is transcendent to, as well as immanent in,
human experience and which can thereby exert influence upon it. Yet both
Bultmann and Paul emphasize the role of the Spirit in the transformation of
human existence.

For Pannenberg, on the other hand, the Spirit is real, distinct from
subjective experience as such, as well as apart from the particular experience
of “spiritual regeneration” (25, 26). With Paul, Pannenberg also affirms the
real efficacy of the Spirit when he conceives of the Spirit as the divine origin of
all life (20-21, 22-23, 31, 36, 38). Pannenberg, however, emphasizes the
creative role of the Spirit in the world, including “nature,* rather than only the
redemptive role of the Spirit in human experience emphasized by Paul and
Bultmann.

This paper seeks to demonstrate how the major concerns of Paul’s,
Bultmann’s and Pannenberg’s concepts of the Spirit can be taken into account
in process theology. The method or procedure of this discussion is based on
the assumption that an understanding of any subject will be richer the more it
is able to retain the contrasts between different perspectives, rather than
eliminating them. If, however, this is done in such a way that the contrasts are
held in sheer opposition, as incompatibilities, the resulting “position” would
not be richer because of the complexity, but simply incoherent. It is necessary,
therefore, in integrating the contrasts, to take account of the major concerns
of each perspective.

In this discussion my own perspective, which is that of process theology,
primarily influenced by the philosophies of Alfred North Whitehead and
Charles Hartshorne (through the theologies of Schubert M. Ogden and John
B. Cobb, Jr.), plays a necessary role. We all necessarily have a perspective; the
alternative, a point of view outside all perspectives, is impossible for us. The
question is only whether one’s perspective opens one’s perception of the
subject to aspects of it noticed from other perspectives as well as to those
aspects emphasized by one’s own perspective. Such a broader perception can
be achieved by integrating the major concerns of different perspectives; this
requires overcoming their incompatibilities while retaining their contrasts.

I n Bultmann’s discussion of Paul’s concept of the Spirit, he rightly points
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The result is that one’s own perspective can be creatively transformed without
being eliminated. This procedure avoids harmonization, on the one hand, and
the attempt merely to translate expressions from one language system to
another, on the other hand. Whereas the former eliminates contrasts by
denying them, the latter treats semantic differences as trivial. The discussion
that follows seeks to exemplify this procedure.

The dialogue between testimonies of early Christians to the activity of the
Spirit and witnesses from theology today leads to a richer understanding of
the activity of the Spirit itself. For those early Christian testimonies and
modern witnesses in theology originate from concrete experiences of the
actual world, an actual world that includes the reality and activity of the
Spirit. By speaking about the Spirit, process theology attempts to speak about
the actual world of the reader and the text. In this respect process theology
includes but goes beyond the current restriction of hermeneutics to various
forms of literary and linguistic analysis.

This discussion begins with a summary of Paul’s concept of the Spirit in
the letter to the Galatians, a summary which is already informed by process
theology. Next it turns to the major concerns of Bultmann’s existentialist
interpretation of the Spirit, and then to the major concerns of the concept of
the Spirit in Pannenberg’s proposal for a theology of nature. The result is a
concept of the Spirit that takes account of the major concerns of each
perspective.

Paul’s Concept of the Spirit in the Letter to the Galatians

In the letter to the Galatians Paul speaks about the Spirit in connection
with the proclamation of the crucified Christ (3:1-2), with beginning a new life
(3:3; 5:25), and with ecstatic experiences (3:5, 4:6). He also speaks about the
Spirit in connection with freedom from the law of Moses and from the flesh
(5:1-24). The issue behind these statements about the gift of the Spirit is the
Galatians’ consideration of taking up obedience to the law of Moses, for
which circumcision is a symbol and “initiation rite” (1:6-7; 2:15-21; 3:1-5;
4:21; 5:1-12; 18, 23b; 6:12-16). What prompted the Galatians to consider
going this way was the charge of Jewish-Christian nomists /2/ that Paul’s
“antinomian” gospel had made Christ “an agent of sin” (2:17), and that
obedience to the law of Moses, including being circumcized, was the way of
righteousness (2:15-16, 21; 3:11, 21; 5:3-6). Statements in the letter to the
Galatians, which may reflect Paul’s own missionary message to the Galatians,
seem to give support to the nomists’charge (2:19; 3:13, 23-25; 4:5a; 5:1, 13, 18,
25). From Paul’s assertions that Christ brought to a close the era of the law of
Moses and that “there is neither Jew nor Greek” (3:28), Paul’s opponents
could have concluded that Pauline Christianity would keep Gentiles
“sinners,” which they are alleged to be by definition (2:15); that is, it would
keep them outside the way of righteousness identified with the law of Moses.
The Galatians, who were in Paul’s opinion “scrupulous” about religion and
morality (4:8-10)—a quality that, with “apostate” (1:6-7) and “bewitched”
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(3:1), Paul regards negatively—would have been sensitive to this accusation
about the Pauline gospel.

Paul’s letter to the Galatians is a rebuttal to the nomists’“gospel” (1:6-9)
in the form of defense of the Spirit, which is at the center of Paul’s gospel
without the law of Moses (3:1-5) (Betz: 1973, 1974, 1975, 1976, 1978). In his
rebuttal Paul argues that obedience to the law of Moses does not complete
Christian faith (3:3) /3/, but that the reverse is true: Christian faith fulfills the
requirements of the law of Moses (5:6, 14). He also argues that it is not his
gospel that excludes Gentiles from the way of righteousness, but theirs (3:6-
14; 4:17; 5:2-6). As evidence he cites baptism (3:26-29) and the Spirit’s “Abba-
cry” (4:6), according to which Christians in Galatia already were God’s sons
without circumcision or any of the other works of the law of Moses. For Paul,
Scripture, “allegorically” interpreted, confirms the Galatians’ sonship based
on Christian faith and the Spirit without obedience to the law of Moses (4:21-
30).

Paul also reminds the Galatians of their own pneumatic experiences,
which for Paul exemplify the falsity of obedience to the law of Moses as the
way of righteousness, and the truth of his own gospel (1:6-9; 2:4-5, 13; 5:7-8;
6:11, 16-17). Their experiences of ecstacy, which were the result of the influx
of the divine Spirit into believers’ “hearts” (4:6; cf. 2 Cor 1:22; Rom 5:5), are
evidence that human existence is vulnerable to the incursion of external
forces, incursions over which a person has (little or) no control. As such they
demonstrate that a person belongs to the dominion of another, whether of the
flesh or of the Spirit (cf. 3:3; 5:17, 24-25; 6:8; see also Rom 7:13-8:17);
therefore, if a person belongs to the dominion of the flesh, s/ he cannot be
transferred to the dominion of the Spirit unless the Spirit first enters her/ his
“heart.” And since the Spirit does not dwell there originally, its influx into the
believer’s “heart” is a “new creation.” The Galatians’ ecstatic experiences,
therefore, prove the falsity of the way of righteousness based on “works of the
law,” because the latter is a way which is based on the assumption that a
person already has the power to be free from the flesh’s dominion and to live in
accordance with God’s “will” (5:16-18). This is what Paul calls a way of living
that is based on confidence in the flesh (3:3; 6:12-13).

Furthermore, Paul reminds the Galatians of the ethical instructions that
they had received from him during his missionary visit (5:19-21). This ethical
instruction was not something new to the Galatians, as if in the letter Paul had
added it to his gospel; but it was a reminder of their common knowledge. In
5:21a, “and the like” (kai Té& Spowa TovTocs) indicates the list of “vices” is not
meant to be exhaustive, and that the Galatians would know of others to add to
the list. Then 5:21b, “as I warned you before” (kafaws mwpoetmov), indicates
that the Galatians had heard all this from Paul before, namely, during his
missionary visit /4/. Paul’s gospel, therefore, cannot be called “antinomian”;
and it cannot be said that Paul had left the Galatian churches without a “code
of ethics.” Although he had not left them with the law of Moses and its “code
of ethics,” which included rites of repentance and atonement, he had provided
them with an ethics based on the Spiriz, which they had received through
Christian faith.
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Then in 5:13-24 Paul draws anthropological consequences from their
experiences of pneumatic ecstasy /5/. Paul argues that human behavior is
dominated by forces that are “at war with each other,” namely, “flesh” and
“Spirit” (5:17). As a result, a person cannot live in accordance with the divine
“will” (which Paul summarizes in 5:13c-14; see also 1:4; 2:20; 4:4-6; 5:6, 22) by
one’s own “will-power,” even if one “wills” so to live (see the clause, tva un &
éav Bérnre radTa moifjTe, in 5:17), because the human “self” is originally
without the help of the divine Spirit and, therefore, can only fulfill the “desires
of the flesh.” In ecstasy, however, the incursion of the divine Spirit in the
“heart” of the believer, the necessary prerequisite of doing God’s “will,” takes
place. In ecstasy a person’s old structure of existence is “shaken up,” sothata
new structure of existence can take its place, namely, one in which the human
“self” is centered in the “goals and intentions” of the Spirit, rather than in the
“goals and intentions” of the flesh (5:16). The incursion of the Spirit makes
possible a life in accordance with God’s “will” because the Spirit brings with it
attributes of the “divine life,” that is, “the fruit of the Spirit” (5:22-23) /6/.

Finally, Paul reminds the Galatians of the event, namely, the death and
resurrection of Jesus, the proclaiming of which was the original Sitz im Leben
in which they had received the gift of the Spirit (3:1-2). In pneumatic ecstasy
Christians in Galatia participated in Jesus’ death on the cross and in his
resurrection. Just as the crucified Christ himself was “raised from the dead”
(1:1), so also was he present in the form of the Spirit, liberating Christian
believers from “the present evil age™ (1:4). Those who by faith “belong to
Christ” have put to death “the world ” (6:14-15) as well as “the flesh with its
passions and desires” (5:24), which Paul interprets as a participation with
Christ in his death on the cross. This event also liberates all Christian believers
from the law of Moses, precisely through their co-participation in Christ’s
death on the cross (2:19-21; 3:13-14) /7/. When 4:4-6 is set in its context in
4:1-11, the two sides of Christian liberation are brought together under the
heading of freedom from the “elemental forces of the world” (orouxela oD
k6ouov) /8/. In the parenetic section of the letter (5:1-6:10), these two aspects
of Christian liberation are brought together in an anthropological
framework: the Spirit opposes the law of Moses as well as the flesh (5:18); and
Christ opposes the flesh and the world as well as the law of Moses (5:6, 24;
6:14-15). The law of Moses, however, does not produce an ecstatic
transformation of fleshly existence (3:2-5), nor does it have the same
relationship to God that the Spirit received by faith does (3:19; 4:24-25). The
Spirit, therefore, is the Galatians’ assurance of the righteousness (5:5) and
eternal life (6:8) of the “last age”(4:4a), because the Spirit unites them with the
crucified Christ, whom God “raised from the dead,” making the living
presence of Christ the new center of their existence.

Paul, therefore, does not think of human existence as if it were static.
Rather, Paul conceives of human existence as genuinely historical, in the
sense that historical events can bring and have brought changes in it. The
event of the death of Christ on the cross was one such event; and, before it, the
introduction of the law of Moses was another. The “transgression of Adam,”
according to Rom 5:12-21, was the first such event to change human
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existence. This earlier event, however, is not in view in Galatians. Rather, the
focus here is on the law of Moses, which introduced into human affairs
"transgressions" and a form of "slavery." The law of Moses, with its Jewish
national-ethnic customs, such as circumcision (2:3-4; 5:2, 3, 6, 11; 6:12-13,
15), introduced a division between "Jew and Greek" (3:28), and made the
latter "sinners" (2:15). Furthermore, by appearing to be the way of
righteousness (5:4; see also 3:11, 21), the law of Moses prevented one from
living by faith; instead, those obedient to it were made to live by "works of the
law"and thereby were placed under a "curse"(3:10-12,22). Moreover, the law
of Moses introduced a new form of slavery into human existence. Although in
Galatians we are not told how this occurred (see Rom 5:12-21), everyone
originally was a slave to the "weak and beggarly" "elemental forces of the
world" (4:3, 8-9) and to "the desires of the flesh" (5:13-24). But, with the
giving of the law of Moses, the Jews were placed in a new form of slavery
under a "pedagogue,” namely, the law of Moses (3:23-25) /9/.

When Christ came, the changes in human existence brought about by the
law of Moses came to an end (3:6-29). Anyone could be righteous by taking in
the Spirit of God's Son through Faith, and only by this incurison of the divine
Spirit (2:15-16; 3:1-14; 5:2-6). The performance of Jewish national-ethnic
customs was no longer a valid criterion for distinguishing between the
righteous and sinners (2:15-16; 3:1-14; 5:2-6). The performance of Jewish
national-ethnic customs was no longer a valid criterion for distingusihing
between the righteous and sinners (2:15; 5:6; 6:15). That is to say that, with the
coming of Christ, everyone had been liberated from "transgressions" that
were introduced by the law of Moses. It also meant that it was now possible to
live by faith, because Christ came and it was shown that righteousness was
from faith (see mioriv dmoxaiveBijvon in 3:23), not from "works of the law"
(3:24). In Paul's view, Gentiles were no longer sinners by definition, and Jews
were no longer by nature under a slavish "pedagogue."” Both could take in the
Spirit of God's Son by faith.

For Paul, before the Christ-event and the sending of the Spirit of God's
Son into the hearts of Christian believers, there were two ways of being
human, the Jewish and the Gentile /10/. Paul argues that these were really
two variants of human life enslaved to the powers of the cosmos (4:3,8-9). To
change this human condition of bondage to one of freedom required nothing
short of another act of creation by divine intervention in the power structure
of the world: namely, the sending of God's Son (4:4-5), his death on the cross
(1:4; 2:21; 3:13; 5:24; 6:14), his resurrection (1:1), and the sending of his Spirit
into the hearts of believers (3:2, 3, 5, 14;4:6; 5:16, 18, 25).

The Major Concerns of Bultmann's Existentialist
Interpretation of the Spirit
The changes in human existence, brought by historical events, cannot be
explained simply as changes in a person's "self-understanding. " Paul expected
Jewish and Gentile Christians in Antioch to share common meals together

(2:11-14); and he warns the Galatians that their Christian communities would



