
74

He Will Glorify Me: Evaluating 
the Pneumatology of 
Inclusivists and Pluralists1

Todd L. Miles

IntroductIon 

In Acts 4, Peter and John were summoned before 
the rulers, elders, and scribes in Jerusalem to 

explain how they had healed a man lame from 
birth. They responded, "Let it be known to all of 
you and to all the people of Israel that by the name 
of Jesus Christ of Nazareth, whom you crucified, 
whom God raised from the dead-by him this man 
is standing before you well. This Jesus is the stone 
that was rejected by you, the builders, which has 
become the cornerstone. And there is salvation 
in no one else, for there is no other name under 
heaven given among men by which we must be 
saved."  This conviction motivated Peter and John, 

and the rest of the apostles, to 
endure persecution for the sake 
of Christ and relentlessly pro-
claim the gospel of Jesus Christ 
to the nations. 

T hat si mple statement of 
the uniqueness of Jesus did not 
preach well to the sensibilities 
of Peter and John's audience. 

Nor does it preach well in our current postmod-
ern context. To suggest that there is only one 
way to be reconciled to God is seen as offensive, 
intolerant, and just plain rude. Nevertheless, 
Peter and John were correct. Based upon the 
biblical evidence, I am convinced that one must 
hear and believe the gospel in order to be saved, 
and that the biblical response to the question 
of "What about those who have never heard?" is 
"Go tell them!" This conviction is not shared by 
an increasing number of evangelicals. For rea-
sons of their own, many are uncomfortable with 
the narrow exclusivity described above and are 
proposing different ways of interpreting the text 
of Acts 4:12 and others like them, to allow for 
a wider hope and a less restrictive stance. Fur-
ther, many are turning to pneumatology as the 
starting point for their proposals. Believing that 
the church has illegitimately circumscribed the 
mission of the Spirit by the mission of the Son, 
some inclusivists and pluralists are suggesting 
that maintaining a relative independence of the 
Spirit from the Son will create the theological 
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space necessary to justify their inclusivist and 
pluralist proposals. The purpose of this article 
is to describe those proposals and then to dem-
onstrate that a turn to pneumatology to create 
theological space for a "wider hope" fails on bib-
lical theological grounds. That is, the Bible’s 
presentation of the person and work of the Holy 
Spirit is self-consciously Christocentric. The 
Holy Spir it works to bring glor y to the Son 
(John 16:14). 

Ter minology
In this article, I will utilize the fourfold taxon-

omy that is typically used for discussing the rela-
tionships between salvation, the unique claims of 
Jesus Christ, and world religions of exclusivism 
(often called particularism or restrictivism), inclu-
sivism, pluralism, and universalism.1 

Exclusivists maintain that salvation is possi-
ble only through conscious faith in Jesus Christ. 
That is, there is an ontological necessity and an 
epistemological necessity to the death of Christ 
in order that any be saved. Only the death and 
resurrection of Christ can atone for sin and one 
must submit to Christ in repentance and faith 
in order to be reconciled to God. Exclusivism 
has historically been the majority position in  
the Church.

Inclusivism, on the other hand, is no less com-
mitted to the work of Christ as the basis for sal-
vation, but its adherents question the need for 
explicit faith in Christ in order to be saved. That 
is, the work of Christ on the cross is ontologically 
necessary for salvation (Christ’s death and res-
urrection had to happen in history), but it is not 
epistemologically necessary (one does not need to 
believe in Christ’s death and resurrection in this 
life to be saved).

Pluralism, which is outside the boundaries 
associated with evangelical Christianity, aban-
dons the necessity of Christ's atoning work on 
the cross altogether and sees nothing privileged 
or unique about Jesus Christ and Christianity in 
comparison with the other religions of the world. 

Rather, pluralists believe that one can find salva-
tion, however it is individually construed, through 
various religious traditions, belief systems, and 
ethics. Though not all find salvation, there are 
many roads that lead to God.

Universalists are convinced that all will ulti-
mately be reconciled to God, hell (if it ever existed 
in reality and was populated) will be emptied out, 
and universal salvation will be effected with no 
individual excepted. Universalism comes in two 
varieties: evangelical and pluralist. Evangelical 
universalists believe that the basis for universal 
reconciliation lies in the atoning work of Christ on 
the cross. Pluralistic universalists root universal 
reconciliation in the love of God, who may work 
through a variety of prophets, sacred texts, and 
world religions, without any necessary recourse to 
the work of Christ.

Prior to the twentieth century, the response 
of the church to world religions was consistently 
negative with regard to their salvific potential. 
Convictions on how the religions of the world fit 
into the redemptive purposes of God were articu-
lated, not in formal statements on those religions, 
but in the response of the church fathers to schis-
matics. Ignatius, the bishop of Antioch, set the 
stage by declaring, “Be not deceived, my brethren: 
if anyone follows a maker of schism, he does not 
inherit the Kingdom of God; if anyone walks in 
strange doctrine he has no part in the passion.”2 
Irenaeus, to whom current advocates of a pneu-
matological approach to theology of religions 
most often appeal, pronounced, “For where the 
Church is, there is the Spirit of God; and where 
the Spirit of God is, there is the Church, and every 
kind of grace; but the Spirit is truth.”3 The grav-
est condemnation of the possibility of salvation 
outside the church came from Cyprian: “For they 
cannot live out of it, since the house of God is 
one, and there can be no salvation to any except 
in the Church.”4 Thus the principle that guided 
the church for the better part of two millennia, 
extra ecclesiam nulla salus (“no salvation outside 
the church”), was articulated.
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inclusivisT and Plur alisT 
ProPosals ThaT Tur n To 
PneumaTology

Many are now questioning whether indeed 
there is no salvation outside the church and are 
seeking grounds for the possibility that the une-
vangelized may yet be saved apart from faith in 
Christ. A Christian theology of religions is the 
study of how the other religions of the world fit 
into the redemptive purposes of God (if at all). 
There have been no lack of proposals that find 
room for salvation for the unevanglized, but the 
exclusive claims of Christ as recorded in Scripture 
are difficult to overcome. Lacking epistemological 
certitude, some appeal to hope and pneumatology. 
As inclusivist Clark Pinnock writes, “There is no 
way around it—we must hope that God’s gift of 
salvation is being applied to people everywhere. 
If so, how else than by the universal presence and 
activity of Spirit?”5

In what follows, I would like to summarize the 
proposals for pluralism and inclusivism that focus 
on the role of the Holy Spirit. I will begin with 
non-evangelicals before summarizing a couple 
evangelical proposals. We will find that there is 
not much new in the evangelical inclusivist argu-
ments. Many of the same pneumatological argu-
ments were made by non-evangelical inclusivists 
and pluralists many years before. 

Roman Catholicism
Two Roman Catholic popes, both named Pius 

(Pius IX in 1856 and Pius XII in 1943), represent 
some of the earliest nuances of extra ecclesiam nulla 
salus, effectively opening the door just a crack for 
inclusivistic and pluralistic inf luences. In 1856, 
Pope Pius IX demanded that those who fall under 
the witness of the church must enter the church to 
be saved, but he made provision for the one who 
did not know of the gospel or Church “through 
ignorance beyond his control” 6 or “invincible 
ignorance.” 7 

In 1943, Pope Pius XII, in the papal encycli-
cal Mystici Corporis,8 also left the door open when 

he spoke of those who were separated from the 
Catholic Church who nevertheless had an “uncon-
scious desire” and have a “certain relationship with 
the Mystical Body of the Redeemer.”9 He gave 
no definition of “unconscious desire,” nor did he 
explain how one can have a “certain relationship” 
with the body of Christ apart from the church. It 
is evident, however, that room was allowed for the 
possibility of salvation outside the church.

Vatican II 
The door left ajar by Pius IX and Pius XII was 

opened wide at the Second Vatican Council. At 
first glance, the teaching of Vatican II concerning 
world religions is uncompromising. Lumen Gen-
tium (“light of the nations”), while specifically 
mentioning Islam, Buddhism, and Hinduism, still 
declares that the church is “necessary for salva-
tion.”10 Protestants, who have entered into faith 
in Christ and submitted to Christian baptism, 
though they do not “profess the Catholic faith in 
its entirety” are still joined to the Catholic Church 
“in some real way” by the Holy Spirit.11 Only those 
who know the necessity of the Catholic Church 
and consciously reject it cannot be saved.12 Those 
who have not heard of the necessity of the church 
do not share such condemnation.

Those in any religion who have not heard the 
gospel “through no fault of their own” may “seek 
God with a sincere heart, and, moved by grace, 
try in their actions to do his will as they know it 
through the dictates of their conscience—those 
too may achieve eternal salvation.”13 In perhaps 
the most specific statement of the work of the Holy 
Spirit in world religions, Gaudium et Spes (“Joy 
and Hope,” one of the Apostolic Constitutions of 
Second Vatican) declares that among those who 
are being saved, there is a universal work of the 
Spirit that brings the benefits of redemption:

This holds true not for Christians only but also 
for all persons of good will in whose hearts grace 
is active invisibly. For since Christ died for all, 
and since all are in fact called to one and the same 
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destiny, which is divine, we must hold that the 
Holy Spirit offers to all the possibility of being 
made partners, in a way known to God, in the 
Paschal mystery.14

This is perhaps the earliest affirmation in offi-
cial Catholic teaching of what has become the 
standard inclusivist position with emphasis on the 
role of the Spirit. The Holy Spirit is at work in all 
who are not Christians, including, then, those who 
have no knowledge of Christ or the teaching of 
the church, enabling them to become participants 
and beneficiaries of the work of Christ apart from 
gospel proclamation. 

After Vatican II
The Roman Catholic Church, since Vatican II, 

has seen a steady departure from the principle of 
extra ecclesiam nulla salus.15 The papacy of John 
Paul II saw the greatest departure from an exclu-
sivist position. In his encyclicals Redemptoris 
Hominis (1979)16 and Redemptoris Missio (1990), 
he elevated the role of the Holy Spirit in the life 
and the church and mission, specifically stating 
that the Spirit is at work outside the confines of 
the church, but discernment of that work is the 
responsibility of the church.17 

According to Dialogue and Proclamation, a joint 
document of the Pontifical Council for Interreli-
gious Dialogue and the Congregation for Evan-
gelization of Peoples,18 the basis for interreligious 
dialogue is the presence of the Holy Spirit in the 
hearts of the participants. This dialogue is possible 
because the Holy Spirit is “mysteriously present in 
the heart of every person, Christian or otherwise” 
who engages in authentic prayer.19 Although there 
is but “one plan of salvation for humankind, with 
its center in Jesus Christ,” there is an “active pres-
ence of the Holy Spirit in the religious life of the 
members of the other religious traditions which 
causes a mystery of unity … in spite of the differ-
ences between religious professions.”20 The Holy 
Spirit calls people to unity in Christ even if some 
are “unaware” of the fact. Their saving faith mani-

fests itself in a “sincere practice of what is good in 
their own religious traditions and by following 
dictates of their conscience.”21 Such practice con-
stitutes a positive response to God's invitation to 
salvation in Christ, “even while they do not recog-
nize or acknowledge him as their saviour.”22 This 
is a clear articulation of the inclusivist proposal 
that the Holy Spirit is at work in religious others, 
applying the work of Christ to those who do not 
possess conscious faith in Christ.23

Pluralists

Peter Hodgson
A recent proposal by Peter Hodgson, the 

Charles G. Finney Professor of Theology, Emeri-
tus, in the Divinity School of Vanderbilt Univer-
sity, for a pluralistic theology of religions built 
upon pneumatology demonstrates the revision-
ism of biblical doctrines that is taking place in the 
quest to accommodate pluralistic sensibilities. 
Hodgson believes that “Spirit” is “a more univer-
sally available religious symbol” than “Christ” and 
should be embraced by Christians as the starting 
point for a theology of religions.24

Jacques Dupuis
The Belgian-born Jesuit, Jacques Dupuis (1923-

2004), articulated what he called a “theology of 
religious pluralism” that was intentionally Chris-
tocentric, so actually bears more in common with 
inclusivism than religious pluralism.25 For Dupuis, 
that God saves those outside the Christian faith 
was axiomatic. He also believed that all salvation 
is ultimately through Christ, but not necessar-
ily through the gospel. In the mystery of salva-
tion, “every authentic experience of God, among 
Christians as among others, is an encounter of 
God in Jesus Christ with the human being.”26 In 
other words, one experiences the salvation of God 
through Jesus Christ, but not necessarily through 
Christianity.27 Dupuis turns to pneumatology to 
bridge the gap between the particularity of Christ 
and the cosmic salvific intentions of God manifest 
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in religious others. The experience of God in other 
religions is due to the “active presence and life-
giving influence of the Holy Spirit.”28

Paul Knitter
Paul Knitter, former Divine Word missionary 

and Professor Emeritus of Theology at Xavier 
University, is perhaps the most influential Catho-
lic voice in America on the topic of interreligious 
dialogue. Knitter calls his pluralistic schema, 
"theocentric Christology."29 Jesus has a relational 
uniqueness (though not ontological) to God the 
Father compared to the significant figures in other 
religions, but he made no exclusive or normative 
claims, nor is his revelation of God definitive or 
normative in any sense. There may be other savior 
figures among the different religions.30 In order 
for Knitter's theology of religions to be pluralistic 
and Christian, he turns to pneumatology. Knitter 
posits that the Holy Spirit is at work redemptively 
in the world, and neither his work, nor his person 
can be subordinated to the Son. Any common-
alities between the ministries of the Son and the 
Spirit are the result of both the Son and Spirit hav-
ing theocentric, yet independent, missions. This 
allows for significant discontinuities in the econ-
omies of the Son and the Spirit, while affirming 
continuity as each relates to God.31

Stanley Samartha
Samartha (1920–2001), an ordained Indian 

Methodist, was convinced that the ministry of the 
Holy Spirit could not be circumscribed within the 
ministry of Christ. A leading advocate of interre-
ligious dialogue for the purposes of mutual theo-
logical instruction, Samartha insisted that there 
is evidence of the activity of the Holy Spirit in 
religious others, seeing continuity between the 
work of the Spirit in the Old Testament prophets, 
Jesus Christ, the apostles, the Buddha, Muham-
mad, and perhaps even Gandhi, Marx, and Mao 
Tse Tung.32 Profitable interreligious dialogue is 
possible because of the mutual presence of the 
Spirit in the participants and the Spirit's work to 

continually breathe life into the sacred writings of 
the different religions.33

Georg Khodr
Georg Khodr grew up in Tripoli, Lebanon, 

studied theology in Paris, and was elected to the 
episcopate in 1970. Khodr long advocated tak-
ing the Spirit as the starting point for a theology 
of religions. Doing so allows one to discard the 
categories of exclusivism and inclusivism. Kho-
dr's largest contribution to the theology of reli-
gions project came in his appeal to Irenaeus and 
the "two hands of God" metaphor to explain how 
the Son and Spirit can have distinct economies.34 
Using the metaphor as a platform, Khodr affirmed 
a "hypostatic independence" where the “advent of 
the Holy Spirit in the world is not subordinated to 
the Son, is not simply a function of the Word.”35

Different economies does not mean that there 
is division in the mind or purposes of God. The 
economies of the Son and Spirit are differing 
aspects of the mission of God to create the cos-
mos, sustain the cosmos, and redeem the cos-
mos. All redemptive work is unified in God, but 
whereas the existence and mission of the church 
is necessarily circumscribed by the economy of 
the Son, non-Christian religions are seen as are-
nas where the Spirit is at work redemptively. He 
applies the work of Christ through the contours 
of each religion, even when Christ is not named. 
He also illuminates the sacred texts of each reli-
gion in much the same way that he illuminates 
the Bible for the Christian.

Evangelicals
Inclusivism has established a powerful and 

growing presence in the evangelical church. 
Among the evangelical scholars that have pro-
posed an inclusivist understanding of salvation are 
such notables as John Sanders, Veli-Matti Kärk-
käinen, Terrance Tiessen, Amos Yong, and the late 
Clark Pinnock and Stanley Grenz.36 Because Pin-
nock's and Yong's inclusivistic models are more 
intentionally pneumatocentric, I will focus on 
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their proposals. Again, time does not permit a full 
description of their models, but I will highlight 
the salient points. Clark Pinnock and Amos Yong 
have provided the most developed investigations 
into the salvific role of the Holy Spirit outside the 
proclamation of the gospel, so their proposals will 
be explained in detail.

Clark Pinnock
Clark Pinnock (1937–2010), the long time 

professor of Systematic Theology at McMaster 
Divinity College in Hamilton, Ontario, Canada, 
made his most significant contributions to the 
theology of religions debate in his books, A Wide-
ness in God’s Mercy (1992),37 his article “An Inclu-
sivist View,” in the edited volume Four Views on 
Salvation in a Pluralistic World (1995),38 and his 
pneumatology monograph, Flame of Love, pub-
lished in 1996.

The first axiom of Pinnock’s theology of reli-
gions is an affirmation of the unbounded and 
universal love of God for the world. It was this 
love that led Pinnock to possess a general opti-
mism for the salvation of the world. To Pinnock 
it was inconceivable that God would not love 
everybody equally or that he would be miserly in 
his invitation to salvation.39 Responding to the 
claims of religious pluralists, Pinnock was unable 
to believe that the grace of God is limited to the 
confines of the church.40 

The second axiom of Pinnock’s theology of 
religions is a high Christology. He was adamant 
that Jesus Christ is the one mediator between 
God and man. However, that does not mean that 
one needs to believe the gospel to be saved. For 
evidence, he pointed to the “pagan believers” 
such as Melchizedek and Job.

Pinnock refered to his hope for the salvation of 
the unevangelized as pneumatological inclusiv-
ism. He did not believe that one need possess con-
scious faith in Christ in order to enjoy redemption 
through Jesus. In Pinnock’s view, it is highly prob-
able that the Holy Spirit is working in the lives of 
those outside the church of Jesus Christ. God may 

or may not use other religions to effect salvation 
through the Spirit based upon the work of Christ 
(modal inclusivism).

The role of the Holy Spirit (Gen 1:2) in cre-
ation is paradigmatic for the work that the Spirit 
performed throughout all of redemptive history 
and continues to this day. Creation establishes the 
omnipresence of the Spirit in the world. Having 
identified the unique role and work of the Holy 
Spirit in creation, Pinnock built on this foundation 
to claim that the Holy Spirit has never ceased to fill 
the singular role that he began at creation. Because 
the Spirit continues a like role in redemption, any 
attempt to subordinate his efforts to the Son is 
to dishonor the third member of the Trinity. He 
wrote, “Let us stop demoting the Spirit, relegating 
him to spheres of church and piety. His role in the 
creation is foundational to these other activities…. 
One does not properly defend the uniqueness of 
Jesus Christ by denying the Spirit’s preparatory 
work that preceded his coming. Let us try to see 
continuity, not contradiction, in the relation of 
creation and redemption.”41

Predictably, Pinnock was highly critical of 
the filioque clause. Pinnock denied the reality of 
double procession because it subordinates the per-
son and economic role of the Spirit to that of the 
Son and does not allow the relational autonomy 
necessary for the Spirit to fulfill his full range of 
creative and salvific work. Denying double pro-
cession allowed Pinnock to establish a measure of 
independence for the work of the Spirit from that 
of the Son.42

Pinnock believed that the relationship between 
the Son and Spirit is reciprocal. He based this on 
the submission of the Son to the Spirit’s guidance 
during the first advent. Because the Spirit was 
active in the world prior to the incarnation, led the 
Son during the first advent, and is not active in the 
world where Christ is not named, it makes more 
sense to see Christology in the context of the Spir-
it’s global operations.43 He employed Irenaeus’s 
“two-hands of God” metaphor to create relative 
autonomy of the Spirit from the Son and called 
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for a pneumatocentric theological speculation: 
“Let us see what results from viewing Christ as an 
aspect of the Spirit’s mission, instead of (as is more 
usual) viewing Spirit as a function of Christ’s.”44

With the Holy Spirit freed from a functional 
dependence on the Son, the Spirit is also freed 
from the constraints of the Son’s church. Pinnock 
explained, “Spirit is not confined to the church 
but is present everywhere, giving life and creating 
community…. Because Spirit works everywhere in 
advance of the church’s mission, preparing the way 
for Christ, God’s will can be truly and credibly uni-
versal.”45 To Pinnock, the presence of the Spirit is 
always a presence of grace to bless and to save. Gen-
eral revelation and natural knowledge of God are 
always “gracious revelation and a potentially sav-
ing knowledge.”46 Jesus may not be named in other 
faiths, but the Holy Spirit is still present and may be 
encountered there.47 Because the work of the Spirit 
is always potentially salvific, Pinnock suggests that 
it is legitimate to look for redemptive activity in 
other religions.48 Activity of the Spirit in religious 
others can be discerned on the basis of piety and 
accompanying Christ-like works.49 Any suggestion 
that the work of the Spirit could be confined by 
boundaries established by the explicit proclamation 
of the Christian gospel is an artificial ecclesiastical 
construct and was offensive to Pinnock.

Pinnock explained the existence of world reli-
gions on the basis of the prevenient grace of the 
triune God, therefore world religions can play a 
part in redemptive history.  This would include the 
Holy Spirit, whose activity can be seen in human 
culture and in the various religions of human-
ity.50 Discerning the work of the Holy Spirit in 
religious others is difficult, but he ultimately calls 
for cognitive and ethical criteria. Does the person 
fear God? Are the fruit of the Spirit manifest in 
his life? One can tell where the Spirit is at work 
around the world when one finds people who look 
like Jesus; that is, they exhibit the fruit of the Spirit 
and an ethic that matches Jesus’ instruction on the 
kingdom.51 Therefore, the sanctifying work of the 
Spirit is not limited to Christians. This also sug-

gests that saving faith depends only ontologically 
on the work of Christ, not epistemologically.52

Amos Yong
Amos Yong currently serves as the J. Rodman 

Williams Professor of Theology at the Regent Uni-
versity School of Divinity. Yong’s contributions 
to evangelical theology of religions began with 
Discerning the Spirit(s): A Pentecostal-Charismatic 
Contribution to Christian Theology of Religions.53 
He continued to develop his position in Beyond the 
Impasse; The Spirit Poured Out on All Flesh: Pente-
costalism and the Possibility of Global Theology; and 
more recently in Pneumatology and the Christian-
Buddhist Dialogue; and The Cosmic Breath: Spirit 
and Nature in the Christianity-Buddhism-Science 
Trialogue.54

Yong’s Pentecostal background has made 
him particularly sensitive to the role of the Holy 
Spirit. He believes that a pneumatological the-
ology of religions will reframe the soteriologi-
cal question, by allowing serious regard for the 
person and work of Jesus, without subordinating 
that work to the church. When the redemptive 
work of the Spirit is not limited to the confines 
of the church, then the offer and application of 
salvation become available to those outside the 
reach of the church as well.55

Yong is unconvinced by the primary proof 
texts of exclusivists (e.g., Acts 4:12; John 3:17-
18; Rom 10:10-13). His conclusion is that the 
Bible is silent on the fate of the unevangelized 
and that exclusivism is properly a category that 
applies only to the evangelized.56  But he is not 
satisfied with the typical arguments of inclusiv-
ists because they have a Christological starting 
point. The main point of religious others in such 
inclusivist systems is that they are non-Christian. 
This will be the case for any theology of religions 
that begins with Christological assumptions. But 
like Pinnock, Yong asks, “what if one begins with 
pneumatology rather than christology?”57 The 
end result is that Yong wants to conduct a Chris-
tian investigation of other religions, not through 
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the lens of Christology, but of Pneumatology.
Yong recognizes that modifications to ortho-

dox doctrines of the procession and mission of 
the Holy Spirit will have profound effects on 
virtually every other doctrine of Christian the-
ology.58 Wanting to emphasize the distinction 
between the economies of the Son and Spirit, he 
refuses to subordinate the role of the Spirit to 
the Son or the Son to the Spirit, but sees them 
overlapping dimensionally.59 This has a two-fold 
impact on pneumatology: (1) it does not allow 
for the subordination of the work (or person) of 
the Spirit to the work (or person) of the Son and 
(2) it also allows a certain relational autonomy. 
The Spirit is not to be defined according to the 
Son, nor is the Son to be defined according to the 
Spirit.60 Yong does not want to allow for any sub-
ordination of the Spirit to the Son because when 
the mission of the Spirit is subordinated to that 
of the Son, soteriology is defined ecclesiologi-
cally—salvation is limited to those who belong 
to the church of Jesus Christ.61 

Like Pinnock, Yong’s model is built on the 
omnipresence of the Holy Spirit to bless, who was 
poured out on all flesh, all humanity in a univer-
salistic fashion, at Pentecost.62 At Pentecost, the 
Spirit was active in reversing the Tower of Babel 
curse, using language and culture. Since language 
and culture cannot be separated from religious 
life, the Spirit must be using the religions of the 
world as well. This does not mean that everything 
in all religions is good however. It does mean that 
the Spirit is working redemptively in the midst 
of them. Because the economies of the Son and 
Spirit are distinct but overlap, non-Christian 
faiths can be understood as “belonging to both 
economies, but in different respects. For starters 
then, it allows that they be conceived in pneu-
matological terms, related but not subordinated 
to or redefined by the economy of the Word.”63 
Yong is unable to say specifically how the 
Spirit works in the context of religious oth-
ers, but he is certain that the Spirit is at work 
in some sense:

I think it is undeniable that the possible experi-
ence of the divine apart from an explicit knowl-
edge of Christ supports the contention that there 
is an experience of the Spirit that is not explicitly 
christological. The ancient Israelite experience 
of Yahweh was certainly mediated by the Holy 
Spirit, whom they recognized only as the “divine 
breath.” Can we be so certain that present day 
Jewish and Muslim experience of the divine is 
not that of the Holy Spirit?64 

To discern the work of the Spirit in religious 
others, Yong turns to praxis over doctrine because 
a pneumatological approach is “much better able 
to account for the diversity of beliefs that are 
linked to and shaped by different social, moral, 
and religious practices.”65 Establishing criteria is 
difficult and Yong cautions against either import-
ing criteria that are established by  other religions 
or exporting a Christian set of norms in the mutual 
evaluation of human religious experience. Yong 
therefore sees a dialogue between Christianity 
and other religions as necessary to establish “com-
plex and sophisticated descriptive categories” in 
order to “respect the importances and the particu-
larities of the different traditions … which emerge 
during the course of interreligious engagement.”66 
The sophistication that Yong calls for is exempli-
fied with regard to the development of Christian 
Scripture. On the basis of the Bible’s complex and 
variegated history, Yong rejects the idea that the 
sacred writings of religious others are not inspired 
by God and are therefore not revelatory.67

This Spirit-given ability manifests itself in the 
Christian evangelist who must “convert” to other 
religions, which is necessary for authentic dia-
logue. Yong describes conversion as an attitudi-
nal change that occurs when the testimony of a 
religious other is taken seriously.68 Conversion is 
predicated on the workings of the Spirit of God, 
therefore, “conversion to other faiths enabled by 
the Spirit will not contradict or compromise our 
commitment to Christ” because religious con-
version “will emphasize the need to be led by and 
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to discern the Spirit in and through the dynamic 
process of encounter with those in other faiths.”69 
Furthermore, Yong is convinced that Christians 
can learn from religious others. Just as Christians 
have learned from the findings of science over the 
centuries and have adjusted their theology in light 
of those findings, so Christians should be open to 
adjusting their theology in light of the “dynamically 
reconstituting” religions of the world. To refuse to 
do so will deny Christians the ability to formulate 
a “Christian theology for the twenty-first century.”70

BIBLIca L theoLogy a nd 
r edeMptIv e hIstory

What does one do with the inclusivist and plu-
ralist models outlined above? In order to posit an 
independent salvific work of the Holy Spirit apart 
from the proclamation of the gospel of Christ, 
a radical change in perspective in theological 
method is required. Pinnock summarizes this best 
by suggesting, “Let us see what results from viewing 
Christ as an aspect of the Spirit’s mission, instead 
of (as is more usual) viewing Spirit as a function of 
Christ’s.”71 The question before us is whether such 
a change in perspective is permissible. Is reading 
Scripture pneumatocentrically a legitimate option 
or is the Bible to be read Christocentrically? 

Pinnock claims that “it lies within the freedom 
of theology to experiment with ideas.”72 But is 
such freedom actually permitted? Is theological 
inquiry and formulation a free-play where the only 
boundaries are those of the theologian’s imagina-
tion, or are there limits arising from the nature 
of the discipline itself and its subject matter? The 
development of any theological doctrine neces-
sitates the justification of the resulting claims 
and conclusions. In other words, the theological 
method of a theologian is implicitly on trial with 
every proposal. When the object of investigation is 
Scripture, then it is incumbent on the interpreter 
to follow the lead of the Bible itself. 

Pneumatological inclusivism rests upon a theo-
logical method that demands that Scripture be 
read through a pneumatological lens; but is this 

legitimate? Can redemptive history be seen and 
understood accurately in this light? I believe that 
it is illegitimate to begin theological formulation 
with the universal work of the Spirit. It is specula-
tive and illegitimate to view Christ “as an aspect of 
the Spirit’s mission,” because it ignores the catego-
ries, structure, and plot of the Bible. Furthermore, 
it runs contrary to the way that Jesus Himself and 
His apostles have told us to read Scripture. Pneu-
matological inclusivism fails because it has been 
developed from an unwarranted and illegitimate 
theological method; that is, it fails on biblical-
theological grounds. In short, it violates the way 
that Christ instructed us to read Scripture. 

The Nature of Biblical Theology
Biblical theology involves the study of the 

history of God’s dealings with his creation.73 As 
such, it traces the outworking of God’s plan for 
the redemption of his creation through his interac-
tion with his people.74 This plan for redemption is 
played out in a series of divine acts. Special revela-
tion records the divine speech acts of God, which 
includes both commands and interpretations of 
historical acts. It is stating the obvious that the 
sourcebook of biblical theology is the Bible,75 but 
this truth entails a necessary understanding of the 
supernatural revelation contained therein.

According to Geerhardus Vos, a pioneer in the 
area of biblical theology, the first characteristic 
feature of supernatural revelation is its historical 
progress. Truth does not come to us as a static 
entity, rather, it is dynamic. The dynamic nature 
of divine revelation suggests that there is a move-
ment forward which Vos believes the Bible self-
identifies as the redemption of creation: 

It constitutes a part of that great process of the 
new creation through which the present universe 
as an organic whole shall be redeemed from the 
consequences of sin and restored to its ideal state, 
which it had originally in the intention of God…. 
As soon as we realize that revelation is at almost 
every point interwoven with and conditioned by 
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the redeeming activity of God in its wider sense, 
and together with the latter connected with the 
natural development of the present world, its 
historic character becomes perfectly intelligible 
and ceases to cause surprise.76

It therefore follows that the degree to which 
one misunderstands the structure of the biblical 
plot, is the degree to which one’s exegesis will be 
inaccurate. Vos understands special revelation 
to be inseparable from the activity of God which 
he calls redemption. “Now redemption could not 
be other than historically successive, because it 
addresses itself to the generations of mankind 
coming into existence in the course of history. 
Revelation is the interpretation of redemption; 
it must, therefore, unfold itself in installments as 
redemption does.”77

Finally, divine revelation is organic. Each sub-
sequent increase in revelation consisted in the 
unfolding of what was germinally there in the 
beginning of revelation. “So dispensation grows 
out of dispensation, and the newest is but the fully 
expanded f lower of the oldest.”78  Because there 
is a progress to revelation which moves toward 
a divine end, it follows that there is a consistent 
theme or actor in this divine drama.79  For Vos, 
the central character in this drama is Jesus Christ:  

Hence from the beginning all redeeming acts of 
God aim at the creation and introduction of this 
new organic principle, which is none other than 
Christ. All Old Testament redemption is but 
the saving activity of God working toward the 
realization of this goal, the great supernatural 
prelude to the Incarnation and the Atonement.  
And Christ having appeared as the head of the 
new humanity and having accomplished His 
atoning work, the further renewal of the kosmos 
is effected through an organic extension of His 
power in ever widening circles.80

Pneumatological inclusivists and pluralists 
ignore the purposive nature of redemptive his-

tory as given in Scripture. As will be demon-
strated in the next section, it is illegitimate to 
begin with the universal work of the Spirit apart 
from the work of Christ because it ignores the 
categories, structure, and plot of the Bible. Jesus 
Christ is not only the one who reveals God to us. 
He is the very Word of God (John 1:1, 18; 6:46; 
14:9). Because Scripture testifies to Jesus Christ 
and is inspired by his Spirit (2 Pet 1:16-21), even 
the nature of the telling of the redemptive story 
demands a close connection between Christol-
ogy and Pneumatology. 

The very idea of seeing the work of Christ 
through a pneumatological lens runs contrary 
to the way that Jesus told us to read Scripture 
(Luke 24:24-27; Matt 5:17; John 5:39-40). As I 
have written elsewhere:

The twenty-fourth chapter of Luke records two 
critical teachings by the Lord Jesus Christ on the 
nature of Scripture. Following His resurrection, 
Jesus Christ walked with two disciples who did 
not recognize him. Responding to Cleopas and 
his companion who were troubled over the events 
of the recent days, Jesus called them “unwise 
and slow” to believe in their hearts “all that the 
prophets have spoken” (Luke 24:25). The use of 
the word “unwise” does not carry the sense of 
“moronic” in this context, but of “obtuse.” The 
disciples were “slow of heart” because they did 
not understand the redemptive purposes of God. 
With this statement, Jesus laid claim to being the 
center of the biblical prophetic ministry. He then 
seized the opportunity, “beginning with Moses 
and all the Prophets,” to interpret to them “the 
things concerning Himself in all the Scriptures” 
(24:27). Though we are not told which passages 
Jesus interpreted for His listeners, from Luke’s 
perspective it does not matter. The ministries and 
teachings of Moses and all the prophets, just as all 
the Scriptures, point toward Christ and His glory 
through suffering. The two disciples had to have 
the Scriptures interpreted for them because they 
did not read them correctly.
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In Luke 24:36–49, Jesus joined a larger gathering 
of disciples and taught them the same lesson. In 
v. 44, Christ claimed that His ministry was the 
focal point of “the Law of Moses, the Prophets, 
and the Psalms” (metonymy for the entire Old 
Testament and its tripartite division). Just as 
Jesus opened the eyes of the two disciples so 
that they could recognize Him in v. 31, so in v. 
45, Jesus “opened their minds to understand 
the Scriptures.” The parallel establishes that 
one sees and understands Scripture correctly 
when one sees and recognizes Christ as perva-
sive throughout. Christ is the fulfillment of Old 
Testament prophecy, but He is also the central 
figure in a divine drama that dominates all of 
human history. This is demonstrated by Christ’s 
statement “This is what is written: the Messiah 
would suffer and rise from the dead the third 
day, and repentance for forgiveness of sins would 
be proclaimed in His name to all the nations, 
beginning at Jerusalem” (24:46–47). The use of 
the term “what is written” (gegraptai) indicates 
that Jesus is referring back to the Old Testament. 
Jesus’ statement, however, was not an explicit 
quotation of any biblical passage, but was the 
implicit teaching of the entire Old Testament. 
The correct reading of Scripture, therefore, is 
not merely an academic exercise. Jesus claimed 
that the center and focus of the whole Scriptures 
was the proclamation of the forgiveness of sins 
through the work of the Messiah. 

That the disciples understood this hermeneutical 
principle is evident from gospel proclamation in 
the book of Acts. Peter’s sermon on the Day of 
Pentecost in Acts 2:14-41 concludes, “Therefore 
let all the house of Israel know with certainty 
that God has made this Jesus, whom you cruci-
fied, both Lord and Messiah” (2:36). Peter did 
not arrive at this conclusion based upon naked 
assertion from the Old Testament texts to which 
he referred. But when the Old Testament is inter-
preted in the manner prescribed and modeled 
by Christ, then the Scriptures point in concert 

toward Christ. Toward the end of Acts, Paul 
summarizes his preaching ministry as “saying 
nothing but what the prophets and Moses said 
would come to pass: that the Christ must suffer 
and that, by being the first to rise from the dead, 
he would proclaim light both to our people and 
to the Gentiles” (Acts 26:22–23 esv).81

Jesus himself drives us back to the Old Tes-
tament to read it through a Christological lens, 
teaching us that it will lead us back to him. We 
must read the Bible in the manner in which it 
specifies that we read it.82

I have argued to this point that pneumatologi-
cal inclusivists and pluralists such as Pinnock and 
Yong, fundamentally misunderstand the nature of 
redemptive history and its Christocentric focus. 
A theology of religions which is pneumatic in 
character must be grounded in a proper biblical 
theological understanding of the relationship of 
the Son and the Spirit. As will be demonstrated 
below, pneumatological inclusivists’ and plural-
ists’ theologies of the Spirit are f lawed because 
they disregard the relationship between the Son 
and the Spirit as played out in special revelation 
and redemptive history.

The methodology that controls my biblical the-
ology of the Holy Spirit is structured around three 
essential guidelines. 

First, there is the full authority and ontological 
uniqueness of Scripture. The authority of the Bible 
is inextricably tied to its divine origin. The Bible 
alone is the written self-revelation and self-expres-
sion of an all-authoritative God. Apart from the 
Spirit’s movement in the human authors, Scripture 
can make no legitimate claim to divine author-
ity. Some pneumatological inclusivists affirm the 
Spirit’s role in Scripture’s authority but seek to 
move the seat of authority from ontology to util-
ity; that is, Scripture is authoritative because of 
what it does rather than what it is. For some inclu-
sivists and pluralists, inspiration of the text is best 
defined by the Spirit breathing life into that text 
(what they are doing is conf lating illumination 
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with inspiration). This allows them to posit that 
the Spirit, who is universally present, continually 
breathes life into the sacred texts of other reli-
gions. When this is done, there is no qualitative 
difference between the words of the Bible and the 
Qur’an or Gita. 

Second, we must posit a biblical theolog y 
that is canonical. Scripture comes with its own 
themes and categories, indeed an entire storyline. 
Therefore, it cannot be said that the Bible is pre-
theoretical. Scripture provides both the forms 
and the content for its own interpretation. When 
addressing typically systematic issues such as the 
role of the Holy Spirit in culture and world reli-
gions or the relationship between Christ and the 
Holy Spirit, our theological paradigm and method 
must be dependent upon the content of Scripture 
that the theological inquiry is seeking to illumine. 
Closely related to the concept of biblical theol-
ogy, evangelical theology must be self-consciously 
canonical. If redemptive history constitutes the 
organizing structure of Scripture, then theologi-
cal inquiry must ref lect that structure by read-
ing any text of Scripture across the canon in that 
context. Theological affirmations can only be said 
to be Christian to the degree that they take into 
consideration the contours and turning points of 
redemptive history. As I have written elsewhere: 

The problem with the methodologies of pneu-
matological inclusivists such as Yong and Pin-
nock is that they effectively treat the Bible as 
pre-theoretical, ignoring the form, content, and 
themes given in Scripture for doing theology, 
seeking to provide their own. Pinnock seeks to 
“view Christ as an aspect of the Spirit’s mission” 
and explains that “it lies within the freedom of 
theology to experiment with ideas.” This would 
be fine except that the Spirit-inspired Scriptures 
do not allow for that theological framework. The 
theologian cannot mine the Bible as if it were a 
sterile source book for theological construction, 
looking to find answers to a set of questions that 
arise out of the ambient cultural climate. Rather, 

the “interpretive matrix should be the interpre-
tive matrix of the Scriptures” and “the structures 
of systematic theology ought to mirror in some 
important way the structure of biblical theology. 
The theological framework ought to be linked to 
the actual structure of the biblical text itself and 
not merely to the content of the Bible.”83

It is illegitimate to suggest that the theologian, 
the church, or the interpretive community can 
claim relative autonomy in determining a theo-
logical framework. Prolegomena does not stand 
apart from the authority of Scripture. It is not on a 
different epistemological category from the theol-
ogy that comes from it. The biblical texts, to which 
the theologian is beholden, do not stand in isola-
tion from one another, but are organically linked. 
Yong and Pinnock err at this point because they 
are guilty of ignoring the organic unity of the text, 
thereby tearing the fabric of Scripture.84

Third, we must utilize a biblical theology that 
is Christocentric. If theology must follow the 
structure of redemptive history, and the apex of 
redemptive history is Jesus Christ, it follows that 
theology should be Christocentric. All things in 
Scripture point to Christ and Christ is the herme-
neutical principle given by Christ himself. This 
does not mean that the exegete should attempt to 
find Jesus in every verse of the Old Testament by 
virtue of his imagination or creative interpretive 
skill. What is does mean is that Jesus, in obedi-
ence to his instruction, is himself the hermeutical 
key to understand both the Old and New Testa-
ments.85 Because Scripture is structured around 
redemptive history, of which Christ is the apex, 
our understanding of the stories of Moses and 
Abraham and Adam, or any other critical actors 
in redemptive history, will also be “greatly impov-
erished” if we fail to relate them to Christ.

a Brief chrisTocenTric BiBlical 
Theology of The holy sPiriT

On the night that Jesus was betrayed, He gath-
ered His disciples and told them that He would 
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soon be sending the Spirit to them. Jesus explained, 
“When the Spirit of truth comes, He will guide you 
into all the truth. For He will not speak on His own, 
but He will speak whatever He hears. He will also 
declare to you what is to come. He will glorify Me, 
because He will take from what is Mine and declare 
it to you” (John 16:13–14). I am convinced that 
Jesus was identifying the role of the Holy Spirit, 
not just in the lives of the apostles or the church 
age, but throughout all of redemptive history. What 
follows will be an altogether too-brief presentation 
of a proper biblical theology of the Holy Spirit that 
is faithful to the Bible’s presentation of the text and 
is therefore Christocentric. 

Creation
Genesis 1:2, in the creation narrative, recounts 

that the ruach elohim was already present “hov-
ering over the face of the waters.” This implies 
that God’s spirit had been involved in his works 
from the very beginning, establishing the cosmic 
order.86 The activity of the Spirit in creation is 
fundamental to the biblical narrative because it 
establishes the active role of the Spirit in redemp-
tive history. Creation is the beginning of God’s 
interaction with creation (redemptive history), 
not simply the beginning.87 This is evident from 
Ezekiel 39:29 where the manifestation of the 
Spirit is promised “with a view to fulfilling a vari-
ety of goals in redemptive history.”88

What is of special significance is that from the 
very beginning, there is a close association of the 
Spirit and the Word of God. In the creation nar-
rative, God’s Spirit is active as God speaks. The 
link between Spirit and Word is very evident with 
the prophets, particularly Moses (e.g. Num 11:17-
29; 24:2). The link is sometimes only hinted at (as 
when Jeremiah argues in 5:13 that the prophets 
are nothing but wind and the breath of the Lord is 
not in them) but this reference only reinforces the 
necessary link between Word and Spirit.89 Psalm 
33:6 summarizes well the close relation between 
the Word and Spirit in creation.90  The New Tes-
tament writers interpret the Genesis narrative’s 

record of the activity of the divine Word in cre-
ation as a recognition of the preeminence of the 
Son of God in creation:

In the beginning was the Word, and the Word 
was with God, and the Word was God.  He was 
in the beginning with God.  All things were made 
through him, and without him was not any thing 
made that was made (John 1:1-3).  

He is the image of the invisible God, the firstborn 
of all creation.  For by him all things were cre-
ated, in heaven and on earth, visible and invisible, 
whether thrones or dominions or rulers or authori-
ties–all things were created through him and for 
him.  And he is before all things, and in him all 
things hold together (Col 1:15-17. cf. Heb 1:1-4).

It is precisely at this point, the creation nar-
rative, that Pinnock illegitimately separates the 
Word from the Spirit, ignoring the cooperative 
roles of both the Spirit and the Son together. Pin-
nock affirms the work of the Son in creation in 
the sense that the Son is the pinnacle or archtype 
of creation—the differentiation between Father 
and Son serves as the space for creation.91 He 
affirms the role of the Spirit in creation—the 
Holy Spirit is the life-giving force. But in these 
dual affirmations there is a duality of purposes. 
Pinnock utilizes the role of the Spirit in creation, 
relatively autonomous from the Son, to justify 
the same autonomy of role in the Spirit’s action 
in redemptive history from that point on. But 
the affirmation of such a duality is illegitimate. 
The works of the Word and Spirit are irreducibly 
linked. There is no work of the Son in creation 
apart from the Spirit and there is no work of the 
Spirit in creation apart from the Son.  This is 
the biblical teaching, but the interrelationship 
between the two is severed in Pinnock’s model.

Special Empowerment
Just as redemption is progressively revealed in 

the history of Israel, so the work of the Spirit is 
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also progressively revealed. A second pneuma-
tological Old Testament theme is that of special 
empowerment. From the patriarchs to the high 
point of the monarchy in Solomon, the Spirit’s 
work is primarily a special endowment granted to 
God’s chosen people for the purpose of mediat-
ing God’s salvation, in all its various manifesta-
tions and driving redemptive history toward its 
appointed end in Jesus Christ.92

There are approximately sixty references to 
the work of the Holy Spirit in approximately a 
hundred individuals in the Old Testament. These 
occurrences are commonly broken into four cat-
egories of people: The Holy Spirit came upon 
craftsmen, civic leaders, judges, and prophets. 
In each case, the primary purposes of God in the 
sending of the Spirit are concurrent and synergis-
tic: the protection and care for the chosen people 
of God and the active guiding of redemptive his-
tory toward the incarnation, cross, and the con-
summation of all things.

Craftsmen
The first category of Spirit-empowered individual 

is the craftsman. Bezalel was “appointed by name” by 
the Lord who “filled him with God’s Spirit, with wis-
dom, understanding, and ability in every craft” (Exod 
31:2-3). To Bezalel was given the task of making 
those items described to Moses by the Lord Himself. 
But Bezalel was not merely making beautiful things. 
He was designing and crafting the tabernacle—the 
center of Israelite religious, political, and social life. 
The implements of worship were “copies of the things 
in the heavens” (Heb 9:23), placed in a sanctuary that 
was “a model of the true one” (Heb 9:24). All these 
things were meant to teach the people of Israel of 
a higher reality: the one who “appeared one time, 
at the end of the ages, for the removal of sin by the 
sacrifice of Himself ” (Heb 9:26). The Holy Spirit 
uniquely gifted Bezalel to create artifacts that would 
serve to point the people of God to Jesus Christ. Far 
from asserting a relative autonomy from the Son, this 
empowerment of the Holy Spirit was working toward 
the glorification of the Son.93

Judges
The active role of Spirit as the instrument of 

salvation history is most apparent with the judges. 
With the judges, the Spirit came upon men at criti-
cal junctures in salvation history to rescue Israel 
in order to further God’s grand redemptive pur-
poses— leaving no doubt that the Lord was at 
work to save his people according to his plan the 
Spirit, (e.g. Judg 3:10; 6:34; 11:29; 13:25; 14:6, 19; 
15:14).. Empowerment of the judges was not an 
arbitrary, independent, or ad hoc activity. Rather, 
the Spirit was driving redemptive history toward 
the incarnation, the crucifixion, and the glorifica-
tion of the Son.

Civil Rulers
There are four individuals specified in the Old 

Testament as uniquely empowered by the Holy 
Spirit for the express purpose of governing and 
leading the people of Israel: Moses (Num 11:17–
29), Joshua (Num 27:18; Deut 34:9), Saul (1 Sam 
11:6; 16:14), and David (1 Sam 16:13; Ps 51:11). 
94  An important category of Spirit involvement 
in redemptive history is the role of the Spirit in 
the Davidic line and monarchy. David is seen as a 
“man after God’s own heart” (1 Sam 13:13). The 
close association of Spirit with David at his anoint-
ing (“and the Spirit of the Lord came upon David 
from that day forward” (1 Sam 16:13)) points to 
both the continuity of Spirit empowerment with 
the past (cf. 1 Sam 11:6) and the uniqueness of 
David as the forerunner of the Spirit-anointed 
Messiah. 

When we consider the place of this account 
in redemptive history, it is evident that the work 
of the Spirit was necessary to save the people of 
God. Because of the role of the Spirit in the lives 
of Saul and David, it is clear that the monarchy 
was not a merely human institution, but its effi-
cacy rested in the ministrations and power of the 
Spirit of God. The salvation of Israel, through 
the Spirit-empowered work of the first kings, was 
absolutely necessary for the plot line of redemp-
tive history to advance and the Messianic line 
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to continue. The monarchy, more than just the 
human choice of a f ickle people, established, 
through the Spirit, a throne upon which the com-
ing Christ would reign. David, far more than a 
godly man and great king, was established by the 
work of the Spirit as a type of the one whose reign 
would endure forever (2 Sam 7:8–17).

Prophets
The Holy Spirit was especial ly identif ied 

with the prophets who were filled with the Spirit 
of God. The prophecy in the Old Testament 
about the Spirit focuses on the saving deeds of 
God and in the human agents upon whom the 
Spirit will rest to carry out these deeds. Central-
ity is given to the Messiah, the one anointed by 
the Spirit of God to save f inally the people of 
God and effect lasting change, ushering in the 
final age.95 Isaiah records two major prophecies 
of the Spirit-filled Messiah: 

There shall come forth a shoot from the stump of 
Jesse, and a branch from his roots shall bear fruit.  
And the Spirit of the Lord shall rest upon him, the 
Spirit of wisdom and understanding, the Spirit of 
counsel and might, the Spirit of knowledge and 
the fear of the Lord.  And his delight shall be in 
the fear of the Lord.  He shall not judge by what 
his eyes see, or decide disputes by what his ears 
hear, but with righteousness he shall judge the 
poor; and decide with equity for the meek of the 
earth; and he shall strike the earth with the rod 
of his mouth, and with the breath of his lips he 
shall kill the wicked.  Righteousness shall be the 
belt of his waist, and faithfulness the belt of his 
loins. (Isa 11:1-5)

The Spirit of the Lord God is upon me, because 
the Lord has anointed me to bring good news 
to the poor; he has sent me to bind up the bro-
kenhearted, to proclaim liberty to the captives, 
and the opening of the prison to those who are 
bound; to proclaim the year of the Lord’s favor 
(Isa 61:1-2a)

The Holy Spirit is the one who heralds the 
coming of the future world which is ruled by Mes-
siah—the Spirit-anointed. It is the Spirit who 
inaugurates and introduces that age.96 The Holy 
Spirit is also the source of the future new life. The 
Spirit becomes characteristic of the eschatological 
state itself.97 In Rabbinic theology the role of the 
Messiah with respect to the Spirit is broadened. 
He is not merely the Spirit-anointed, but the one 
through whom the Spirit will be communicated 
to others. The Messiah pours out on men the Spirit 
of grace, so that henceforth they walk in the ways 
of God.

Incarnation
The gospels offer a record of the coming of the 

Messianic King. Jesus is the one to whom the bib-
lical story had been pointing from its beginning 
pages (e.g. Gen 3:15; 12:1-3; 49:8-12). It is also 
Jesus who fulfills the promise of Messiah–the 
Spirit-anointed par excellence–the supreme bearer 
of the Spirit.

It is no mere tautology to state that it was not 
by virtue of the deity of Jesus, but rather by the 
anointing of the Holy Spirit that Jesus was the 
Christ. The essential interrelationship of pneuma-
tology and Christology is evident in every aspect 
of Jesus’ life. The birth and conception of Jesus is 
attributed to the power of Spirit (Matt 1:18; Luke 
1:35).98 In the second chapter of Luke, Jesus in his 
boyhood is said to be “filled with wisdom” (2:40) 
while the temple teachers are “amazed at his 
understanding” (2:47). Wisdom and understand-
ing are prophesied as characteristic of the Spirit-
filled Messiah in Isaiah 11:2. The Spirit-baptism 
of Jesus, where the “Holy Spirit descended on him 
in bodily form, like a dove” (Luke 3:22) is promi-
nently recorded in all four gospels. Immediately 
after his baptism, Jesus, full of the Spirit, “was led 
up by the Spirit in the wilderness for forty days, 
being tempted by the devil” (Luke 4:1). Jesus even 
inaugurates his ministry in Nazareth by reading of 
the Spirit-anointed Messiah in Isaiah 61:1-2.

The Holy Spirit plays a prominent role in the 
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ministry of Jesus. The healing power of Jesus is 
attributed to Spirit empowerment (Matt 12:15-
21). Jesus communes and fellowships with the 
Holy Spirit (Luke 10:17-21). The Father demon-
strates his love for his Son by lavishing the Spirit 
upon him “without measure” (John 3:34-35). The 
gospels make numerous references to the dunamis 
and exousia of Christ which Hawthorne argues is 
implicit reference to the power of the Holy Spirit 
in Jesus.99 Hebrews 9:13-14 links the atoning death 
of Christ to the Holy Spirit. Finally, the testimony 
of the New Testament writers attributes the resur-
rection of Jesus to the Holy Spirit (Rom 1:4; 8:11; 
1 Cor 6:14; cf. Ezek 37:13-14).  

It is the explicit testimony of Scripture that 
Jesus has revealed the Father to us. But it is also 
evident that Jesus has revealed the Holy Spirit to 
us as well.100 Perhaps the most important aspect of 
the pneumatological character of Christ’s minis-
try is the revelation and sending of the Spirit. The 
major aspects of the Spirit’s church-age mission 
(convicting the world of sin, righteousness, and 
judgment; guidance into truth; and glorifying the 
Son) provided by Jesus in John 15:26-16:15 are all 
specifically related to the ministry and authority 
of the Son.101

Clearly there is a strong relationship between 
Christ and the Holy Spirit in the life and ministry 
of Jesus.102 But Jesus’ teaching on the Spirit reaches 
beyond the incarnation. Jesus establishes a Chris-
tocentric nature to the mission of the Spirit that 
extends into the age of the Church and beyond.

Church Age
The work of the Spirit in the Church age con-

tinues the story of redemption without alteration 
to the interdependence of the roles between Spirit 
and Son. Jesus promised that the Holy Spirit would 
lead his disciples into all truth. Because Jesus 
Christ is himself the truth, the role of the Spirit is 
to lead others to, testify of, and glorify him (John 
16:3; 14:6; and 16:14 respectively). An implicit, if 
not explicit tie could be made with the Spirit’s role 
in inspiration with the testimony of Jesus.103

The Spirit is the guarantee of the inheritance 
that all who hope in Jesus will receive (Eph 1:12-
14). The giving of the inheritance entails that 
believers are made joint heirs with Jesus (Rom 
8:17; Eph 3:6). Those who are “in Christ Jesus” are 
to walk “according to the Spirit” (Rom 8:1-2). On 
the other hand, those who willfully sin “spurn the 
Son of God” and “outrage the Spirit” (Heb 10:29). 
In fact the entire goal of sanctification, which is 
an act of the Spirit, is to be transformed into the 
image of Christ (Rom 15:16; 1 Cor 6:11; 2 Cor 
3:18; 1 John 3:2). How close is the relationship 
between Son and Spirit in apostolic writing? The 
identity of the Holy Spirit is “the Spirit of Christ” 
(Rom 8:9; 1 Pet 1:11, 2 Cor 3:17). 

The preaching of the gospel for salvation is 
performed through the power of the Spirit (Rom 
15:19; 1 Thess 1:5; 1 Pet 1:12). But what is the gos-
pel? What are its priorities? While it is true that the 
Spirit gives faith, new birth, testifies to our hearts 
about Christ, and sanctifies those who love the 
Lord, these aspects of the Spirit’s work in salvation 
are not the gospel. They are rather the fruit of the 
work of Christ, albeit a work that Jesus was Spirit-
empowered to perform. But make no mistake, the 
gospel is thoroughly Christocentric (1 Cor 15:3-6).

The Proleptic Work of the Holy Spirit 
A unifying theme within the Bible is new cre-

ation or regeneration. Since the fall, God has been 
in the process of restoring creation. This restora-
tion has been enacted on the stage of history, play-
ing out the divine drama of redemptive history. 
The Holy Spirit has a revelatory role to play in 
this drama. This is apparent from 1 Corinthians 
2:12-13. Scripture teaches that the primary sphere 
of the Holy Spirit in the believer is the eschatologi-
cal–that is, as the Spirit works in us, he is moving 
us toward what we shall one day be perfectly.104  

In the New Testament, the possession of the 
Holy Spirit is the sign of acceptance from God, 
of participation in the privileges of the Christian 
state (Acts 10:45-47). Of primary importance 
in New Testament theology, and indeed in the 
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experience of believers, is the doctrine of res-
urrection. Those who participate in Christ are 
partakers of regeneration, re-creation, and look 
forward to the resurrection (1 Cor 5:17; 15:12-
49; Rom 6:4-11). Paul makes clear that the resur-
rection is no small part of the Christian life–it is 
essential! If there is no resurrection of the dead, 
Paul’s teaching is false and the lives, let alone the 
truth claims, of Christians are laughable (1 Cor 
15:14-19). But the Spirit is given to the believer as 
a firstfruit—an anchor of the soul—to guarantee 
perseverance and bolster hope of what will hap-
pen (Rom 8:19-25). 

Christ has been raised from the dead and the 
renewal, sanctification, and resurrection of the 
believer shares a vital connection to what was 
transacted in Christ. Jesus is the firstfruits of 
those who have died (1 Cor 15:20). As the resur-
rected Lord he becomes the life-giving Spirit (1 
Cor 15:45). This latter point is instructive because 
it brings full circle the entire redemptive story. 
As was demonstrated above, a primary role of the 
Spirit in the Old Testament is that of life giver. In 
the end, the interrelationship of Son and Spirit is 
reaffirmed by the declaration of Jesus Christ as the 
life-giving Spirit. 

An important implication of this relationship 
is that to be joined to the Lord is to be one Spirit 
with him (1 Cor 6:17). If the spiritual life of the 
believer shares in the spiritual life of Jesus Christ, 
then “it must to some extent partake of the escha-
tological character of the latter.”105 Because it was 
the Spirit who was the instrumental cause in the 
resurrection act, the Spirit is also the perma-
nent ground of the resurrection life. The Spirit 
that raised Jesus from the dead is the very one 
that keeps, empowers, and will one day raise the 
believer (Rom 8:9-11, 2 Cor 13:4).106

This interrelationship cannot be severed. To 
overemphasize the role of the Spirit to the detri-
ment of the Son because of the Spirit’s personal, 
empowering interaction with the believer is to 
ignore biblical teaching, the redemptive story, the 
gospel, and eschatological promises.107  

conclusion
I have attempted to demonstrate that the cur-

rent proposals for a theology of religions that 
separate, even cautiously, the works of the Son 
and the Spirit do not have biblical or theological 
warrant. The exegesis and theology of such pneu-
matological inclusivists and pluralists are falla-
cious because the methodology is fatally flawed. In 
particular, I have argued, first, it is illegitimate to 
begin with the universal and non-particular love of 
God (a dubious doctrine to begin with), propose 
the Spirit of God as the hope of salvation, and then 
begin reading Scripture searching for an indepen-
dent pneumatic role and movement. To do so is to 
break the rules for reading Scripture provided by 
Jesus himself; distort the redemptive-historical 
drama; and ignore the Son-Spirit relationship 
established and argued from beginning to end of 
the Bible. 

Second, Scripture makes no allowance for the 
bifurcation of ontology and epistemology in the 
work of Christ. Inclusivists seek to affirm the work 
of Christ as the only means of salvation while deny-
ing that one need consciously know of him to be 
saved, hoping that the Spirit can effect a work of 
salvation in the unevangelized. But Scripture gives 
no warrant for this hope. The Son-Spirit interrela-
tionship is integral to the fabric of biblical theology.

Third, it is illegitimate to look for fruit to discern 
the work of the Spirit amongst people where Jesus 
is not known. Resurrection and regeneration in 
Christ is the basis for the same in the believer. There 
is irreducible continuity between the resurrection 
of Christ and the resurrection of the believer. There 
is irreducible continuity between the spiritual and 
resurrection life of the believer and the God-man 
Jesus Christ because it is the Spirit of Jesus who 
indwells and empowers believers.  

The burden of this article has been to demon-
strate that the role of the Holy Spirit described by 
Jesus Christ in John 16:14, that the Spirit would 
glorify the Son, is representative of the relation-
ship between the Son and the Spirit. The Holy 
Spirit always seeks to glorify the Son. In denying 
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this, pneumatological inclusivism and pluralism 
fails on Christological grounds and ultimately, 
ironically, distorts pneumatology.
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