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“And in the Holy Spirit…”  

Pneumatology:  Christ’s Presence in Us, Our Presence in Him
There is an occasion recorded in The Acts of the Apostles in which Paul questions some disciples:  “Did you receive the Holy Spirit when you became believers?”  They responded, “No, we have not even heard that there is a Holy Spirit.” (Acts 19:2)  That might be the case too with the history of Christian traditions at their worst.
  

The doctrine of the Holy Spirit has often been dubbed the ‘cinderella’ of theological doctrines – the poor relation, overlooked and living off the scraps of other pieces of theological reflection, but possessing enough beauty for it to become, given the right set of conditions, the object of proper attention.  Many feel that the so-called ‘Pentecostal’ and ‘charismatic’ revivals have provided precisely the right set of conditions for its flourishing.
  The problem is often identified as being the result of a theological mistake made in the West – the theology that gave rise to the filioque clause.  
The Filioque Clause
In affirming that the Holy Spirit ‘proceeds from the Father’, the framers of the Nicene Creed at Constantinople were emphasizing that the Spirit is nothing less than God.  As the Son is ‘begotten’ by the Father and therefore ‘God from God’, so the Spirit ‘proceeds from the Father’ (derived from Jn. 15:26) and is therefore also God.  This, however, leaves room for the question of the relationship of Son and Spirit.  
· Addition to the Nicene Creed of 381, first in 3rd Council of Toledo 589 and then the Creed itself was changed by Pope Benedict VIII in 1014 
· Help contribute to fragmentation of fragile east-west unity in 1054 
· Spirit ‘proceeded from the Father and the Son’ = filioque 

There is now a growing consensus in the West that acknowledges that the East is largely justified in its complaint about the unilateral creedal change made by the C11th papacy, and that it was this which was responsible for the East-West schism.  The proposal frequently made concerns a reversion to the original C4th form of the Creed without the offending filioque clause.  In 1978 the Church of Scotland’s Panel of Doctrine announced that 
the filioque clause in the Nicene Creed should be regarded as open to revision in the interests of a better understanding between the Eastern and Western Churches…. [p. 114]  

However, even if that were to happen, the theological issues raise in the filioque question would still remain, and the Nicene Creed would still be thin in its explication of the significance of confession of faith in God the Holy Spirit.  As Jürgen Moltmann puts it:  
Many eastern and western theologians have … characterised the affirmations of the Creed concerning the Holy Spirit as incomplete, and recommended the attempt to find a new common formula.  It is in the question thus left open in 381 that the theological differences between the triadology of the eastern Church and the trinitarian doctrine of the western have their substantial root.  For this reason, the separation between the churches cannot be overcome simply by returning to the original text of the Niceno-Constantinopolitan Creed, but only through a common answer to the question of the relation of the Son to the Holy Spirit, and the Holy Spirit to the Son.
  
The controversy over the filioque reflects what has been a real difference in approach to the understanding of the Trinity in East and West.  There is certainly no disagreement over the fundamentals of Trinitarian doctrine – all recognize that God is 3 hypostases but a single ousia.  All agree in rejecting both tritheism and Sabellianism.  

However, when the ‘immanent’ Trinity is considered, the eternal relations that God is, the two sets of traditions tend to diverge significantly.  
Theological Issues
So what are the issues involved?  One thing worth noting is that the issues do not concern a speculative piece of theological refection that is abstracted from practice – they have implications for Christian worship and life.  Consider, for example, the various theological areas that that several Eastern theologians have complained about with reference to the West:  
· Trinitarian Subordinationism? – 
· Monotheism – Spirit as power of God’s presence (G.W.H. Lampe)
 

· Binitarianism – Spirit as power of Christ’s presence (Hendrikus Berkhof)
 

· Christological – depersonalization of the Spirit of Christ?
 
· Ecclesiology – presence of God in and through Church = authoritarianism (infallible Pope, infallible bible), exclusivism 
Western Concerns
· Commonality of persons – Augustine, for e.g., was less concerned about the priority of the Father than of the co-equal deity of the Son.
  The equality of Father and Son entails that Son as much as Father processes, or breathes out, the Spirit “as one principle in a single act” (Augustine) 
· Filioque distinguishes Spirit from Son, preventing their being from dissolving into one another (cf. Barth, CD, I.1, 474) 
· Indivisibility of Divine works/Unity of Godhead – less stress than East on the distinctness of person or prerogative (Barth even calls the 3 “modes of being” in order to stress their unity) 
· Nevertheless, Augustine does claim that the Father was the principal source of the Spirit, because ultimately it is from the Father that both Son and Spirit originate 
Strengths
· The Son has a part to play in the giving of the Spirit, thus reflecting the ‘Paraclete’ passages of the FG in which the Spirit is the Spirit of Christ, the One sent by Christ when he ‘goes away’.
  
· Able to better resist the slip into 
· Christless mysticism 
· religious pluralism 
· Christless religious experiences/spiritualities (identification of the human spirit with God’s Spirit) 
· charismatic excess – the gifts of a Spirit abstracted from Christ
 
· ‘prosperity gospels’ (the Spirit of the God who is no longer the God whose ways with and for the world are mediated by the Crucified One)
 
These can intrude when the person and prerogative of the Spirit are separated from the Son, as if there can be a way to God which is not through the Son – instead what the Spirit gives is Christ to and in us.
  
The Eastern theologian Vladimir Lossky rightly argues that “the Holy Spirit effaces Himself, as Person, before the created persons to whom He appropriates grace”.  But she (Gk. Pneuma – female) is Self-effacing precisely as she makes known the work of Christ (Jn. 16:13-16).  Without such a christological hermeneutical ‘control’ it would seem to be meaningless to say ‘I have an experience of the Holy Spirit/God’ – this would be a raw experience coming without data, the kind of problematically pure experience of the Pietist and even the Enlightenment liberal.  According to Thomas, without the filioque there is absolutely no way nor reason to think of the Spirit’s personhood [ST, 1 Qu. 36 a 2].  
The Holy Spirit does not correspond to ‘human spirit’ but to ‘Spirit of Christ.’  She does not witness to herself by working on our spirits, giving ecstatic experiences such as may be found in all religions.  Rather, she witnesses to Jesus Christ by working on our whole humanity, giving new depth and openness, making everything new in the transformative freedom-bestowing redemptive communion with the holy God (creation-redemption, justification-sanctification).  She “effaces” herself “as a person in our favour”.
  The kind of ‘spirituality’ which the Holy Spirit brings to humanity is not a naked spirituality but one clothed in humanity, a new creation, the adoption that is our Christ-likeness.  
Weaknesses
· Less well able to do justice to the NT descriptions of the dependence of the Son on the Spirit (virgin birth, baptismal anointing, and so on).
  
· Unable to make clear the priority of the Father over both Son and Spirit – the Sprit does come from and through the Son, but not in the same way that the Son comes from the Father.  

· The overemphasis on divine unity almost collapses the work of Father and Son, and especially the Son and Spirit into one, thus conceiving of one God in 3 modes of operation.  

· The divine unity so overplayed that there is then a danger of the Father’s love for the Son becoming as ‘self-love’.  

· It finds it difficult not to ‘downgrade’ the Spirit in comparison with the Son – the Son’s deity is co-equal with the Father’s (Augustine), and therefore the Son shares in the Father’s work of processing the Spirit – that, of course, makes the Spirit wholly passive within the Godhead, not being involved in any work of generating or processing a divine person.  

· The freedom of God’s Spirit is therefore compromised.  Kallistos Ware:  

This has meant inadequate attention is paid in western theology to the work of the Spirit, in the world, in the life of the Church and in the daily experience of each Christian.  The living and immediate presence of the Spirit has been too much forgotten, and so Pope has come to be regarded as the vicar of an absent Christ, while the Church has come to be understood predominantly in terms of earthly power and jurisdiction and not in terms of divine grace and of a free and direct encounter with God in the Spirit.  

· The sense of eschatological provisionality is underplayed (the ‘not yet’).  A problematic pneumatology has to do with inadequate ways of conceiving the presence of God’s Kingdom.  A.I.C. Heron:  the Western position has led to 
an unbalanced emphasis on the ‘objective’ rather than on the ‘subjective’, on the ‘given’ rather than on ‘the yet to be received’, an established and settled authority, whether of Church or of Bible, rather than creative freedom in the Spirit, on the past rather than on the future and even on rational understanding, focussed upon the Word made flesh, rather than upon personal engagement on the living pilgrimage of faith, hope and love in the power of the transforming Spirit.  
It was precisely just such defects in the Western Churches that led to the protest of liberalism on behalf of the freedom of the spirit of humanity, and of Pietism and Pentecostalism later on behalf of the freedom of the Spirit of God (although they tended to move off in individualist directions by losing the cosmic scope of that which the Spirit of Christ makes for the identity of).  Conformity to Christ and freedom in the Spirit have appeared as opposing alternatives rather than 2 sides of the same coin.  

This means that the one-sided domination of the Son over the Spirit that comes to expression in the filioque clause needs to be corrected by a Trinitarian approach that sees the Son and Spirit as interdependent persons who together (indeed, perichoretically) initiate us into the very fullness of the life that the Father has with the Son.  Cyril of Alexandria drew on a per Filium formula that may yet prove theologically fruitful here, albeit “merely the minimal … condition for comprehending the identity of the Spirit”,
 and it is arguable that the Western Filioque was intended not to convey a drastically different content.  The point is to maintain that there is no presence of Christ that is not in and through the Spirit, but equally no presence of the Spirit that is not a christic (or, better, Christ-making) presence.  
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� Apparently a couple of decades ago there was a joke doing the rounds in New College’s Systematic Theology department:  “Knock knock!  Who’s there?  Spirit who?  Exactly!”  


� The Alpha course is imbalanced in its particular weighting – 3 weeks on the Spirit, with only 1 on Christ.  


� Jürgen Moltmann, ‘Theological Proposals Towards the Resolution of the Filioque Controversy’, in Spirit of God, Spirit of Christ, WCC (London and Geneva, 1981), 165.  


� See G.W.H. Lampe, God as Spirit.  


� Hendrikus Berkhof, The Doctrine of the Holy Spirit.  


� Milbank, 173:  “pneumatology is often merely the efflorescence of the contentious distillation of Christology.”  The dominance of metaphors of ‘bond’ and union’ to describe the Spirit have not helped (Augustine – the Spirit as “bond of love/union” between Father and Son).  Barth calls the Spirit the “act of communion” between the Father and the Son (CD I.1, 470-71).  Yet Gregory of Nazianzus has warned against certain kinds of ‘act’ language, denying that calling the Spirit an ‘Activity of God’ amounts to protecting the Spirit’s deity; rather, according to Gregory, it makes the Spirit an accident of God.  


� John Milbank:  “If theology is properly the elucidation of the Godhead of the Son, then it is not surprising that pneumatology should find expression only as an echo, an afterthought.  Yet if we are to believe Origen, it is precisely in the distinguished knowledge of the Pneuma, that the distinction of Christianity most lies.  Perhaps theology still awaits its completion by a ‘theopneumatics’.” [Word Made Strange, 171]  


� It is not insignificant, then, that Christology has tended to dominate the theological imagination – even in the C4th it was claimed that the relation of the Logos incarnate to the Father had to be ‘resolved’ before the relation of the Spirit to Father and Logos.  


� In ‘2nd blessing’ Pentecostalism the Son and Spirit tend to reside over distinct areas of God’s saving activity.  In Paul the eschatological presence of the Spirit is less linked intrinsically with extraordinary charismata and more centrally with the grace-construing obedience of God’s Son which sets human beings on the far side of judgment and condemnation, with its moral and relational fruits (Gal. 5:22f.).  So too in the FG the Spirit has to do with the ‘forgiveness of sins’ (Jn. 20:23) – the test for the Spirit’s presence is the confession of the incarnation (1Jn. 4:2; cf. 5:6-9).  Jürgen Moltmann speaks of a “charismatic ecclesiology [Church in the Power of the Spirit, 36f.].  This talk only works if the charism is the gift of God and of humanity to God in communion.  The danger is, however, that this talk will give an altogether different impression.  


� Williams, 127, 108:  “there is a suspicion of pneumatology as something tempted to bypass the cross. … But a great deal of thinking has still to be done if we are to rescue the theology of the Spirit from religiosity and set it to work in the shadow of the contemporary crucifixions of God and the human. … [T]o avoid Christology is to avoid the human question of how to talk of God in the shadow of hell. … Christology has a priority simply because there the question of God and the human is most directly raised.”  Many Western spiritualities are, at heart, little more than therapies of the self, assuages for the soul, or comfortable transcendentalisms.  Williams, 126:  “They will run the risk of making Spirit a refuge from the critical rather than a pressure towards the critical.”  


� This means that the so-called ‘gifts of the Spirit’ have to be conceived as christo-teleological – participating in the healing of the world in and through Jesus Christ.  It is Christo-pneumatologically significant that Pentecost can only come after the Ascension.  


� Lossky, The Mystical Theology of the Eastern Church (Cambridge:  James Clarke, 1973), 172.  “In Him the will of God is no longer external to ourselves. ... [T]his divine person, now unknown, not having His image in another Hypostasis, will manifest Himself in deified persons:  for the multitude of the saints will be his image.” [Lossky, 1957, 162]  Williams, 120:  “The distance between God and the world is transcended, so that the relation of slave to master is no longer the appropriate mode for the human apprehension of God.”  


� There is another level of the Logos’ dependency introduced by dependency on the freedom-making Spirit – dependence on Mary’s obedience, on human testimony and interpretation, and so on.  


� Milbank, 173.  
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