CONCORDIA THEOLOGICAL QUARTERLY

TON AOTON
27TiM a2

Volume 70:3/4 July/October 2006
Table of Contents

In Memoriam: Kurt E. Marquart (1934-2006)..........ccceverurernerenssens 194
Justification by Faith is the Answer: What is the Question?

Stephen Westerholm.........cooeiiiieiiininin e 197
Resurrection as Justification in the Book of Acts

POter J. SCACT .uuueivueessessriirssaissiseisssssessrrassnsisassressssssesasssnnasarrans 219
The Chronicler’s David: Saint and Sinner

Daniel L. Gard........cocvvrermnncieninei it 233
The Spirit of Holiness: The Holiness of Man

William C. Weinrich. ..o 253

Tustitia Imputata Christi: Alien or Proper to Luther’s Doctrine of
Justification?
R. Scott Clark.......ccooceiiiicninccincee s 269

The Holy Spirit, Sacraments, and Church Rites
DAaVid P. SCACT wiieierrnreressarsecssssessssranmrssasmaraesassasassnsans sassassnsassssasss 311

Faith in Contemporary Evangelicalism
Lawrence R. RaSt JT. cooviirviniiir e 323



Frederick Henry Quitman and the Catechesis of the American

Lutheran Enlightenment
Benjamin A. KolodzZi€]......cccorimeiininenininicncceicnccinens 341
Theological ODSErVers.......imsensinensseesasessnnsnssasssssnssasessssissases 367

Here and There on Theologlcal Joumals
Philipp Melancthon, Confessor
The “Pentecostalization” of Christianity

BOOK ROVICWS.eeereiiisamiesessnisesssorsssssssarssssssessssnnarsssmsnsssrasassissssasssassensessss 374
BOOKS RECEIVEA.coriiireriiieireeiiereriessesersesseemsessersasssestossssasssssssssssssesssnsensasns 379

Indices for Volume 70... i iccieiannsminesiassansassasaasans 382




CTQ 70 (2006): 253-268

The Spirit of Holiness:
The Holiness of Man

William C. Weinrich

Two basic data of the evangelical narratives governed, directed, and
finally determined the church’s trinitarian and christological faith. First of
all was the fact that the content of the gospels was the life, death, and
resurrection of the man Jesus. Although confessed to have risen from the
dead, to have ascended into heaven, and to have given forth the Spirit, the
preaching and the worship of the earliest apostolic church was of the man
Jesus, that is, of the son of Mary who precisely in his deepest humility was
confessed to be God.! St. Paul gives expression to this foundational fact of
early Christian conviction: “We preach Christ crucified . . . the power of
God and the wisdom of God” (1 Cor 1:23-24). The second important
datum of the gospel narratives is the fact that they conclude by noting the
mission of the church under the aegis of the exalted Lord and through the
power of the Holy Spirit. According to the Gospel of John, the resurrected
Jesus spoke to his disciples, saying, “As the Father has sent me, so also I
send you.” And breathing upon them, he said, “Receive the Holy Spirit”
(John 20:21-22). The sequence of narrative at the beginning of the Acts of
the Apostles is also significant: first there is the ascension of Jesus, then the
descent of the Holy Spirit, then the narrative of the church in its life,
mission, and teaching,.

The life of Jesus was not a self-enclosed story, a pure history so to speak.
The life of Jesus was a life constituted in the Holy Spirit and for that reason
it was a life that was itself the destiny of man.2 In the life and death of this
man, the destiny of humankind is given and secured. According to the
Gospel of John, knowing that “all things were perfected” (16n mdvra
TeTéreoTai), Jesus took drink to “complete the Scripture” and said, “It is
accomplished” (teTé\eoTai) and bowing his head, “he handed over the
Spirit” (rapédwkey T Tvedpa; John 19:28-30). The finality of Christ, the life

1 See especially Larry Hurtado, Lord Jesus Christ: Devotion to Jesus in Earliest
Christianity (Grand Rapids: William B. Eerdmans, 2003).

2 John Zizioulis, “ Apostolic Continuity and Orthodox Theology: Towards a Synthesis
of Two Perspectives,” Saint Viadimir's Theological Quarterly 19 (1975): 85: “The event of
Christ must be understood as constituted pneumatologically . . . because Christ is not
Christ unless he is an existence in the Spirit, which means an eschatological existence.”

William C. Weinrich is Professor of Historical Theology and Academic Dean at
Concordia Theological Seminary, Fort Wayne, Indiana.
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that he lived and completed in his crucifixion, is the basis and source for
the handing over of the Spirit. That is to say, to use the words of the
Nicene Creed, the mission of Christ was “for us and for our salvation.” The
life of Christ would remain in the past, as though locked there, were it not
communicated to us. As Jesus himself said, “If I do not go away, the
Paraclete will not come to you; but if I go, I will send him to you” (John
16:7). The significance of Christ for man and his salvation cannot be
disassociated from the sending and reality of the Spirit.

Not surprisingly, therefore, Jaroslav Pelikan begins his summary of the
discussion concerning the Holy Spirit leading to the Council of
Constantinople in AD 381 by writing that “the issue that brought the
homoousios to a head and thus helped to formulate the doctrine that
Christ was divine was not so much the doctrine of Christ as the doctrine of
the Holy Spirit.”? The issue can be perceived already in the New
Testament. A decisive passage occurs in Paul: “Any one who does not
have the Spirit of Christ does not belong to him. But if Christ is in you,
although your bodies are dead because of sin, your spirits are alive
because of righteousness. If the Spirit of him who raised Jesus from the
dead dwells in you, he who raised Christ Jesus from the dead will give life
to your mortal bodies also through his Spirit which dwells in you” (Rom
8:9-11). Such an apostolic claim would be confessed by the Council of
Constantinople in the words “I believe in the Holy Spirit, the Lord, the
Giver of Life” (10 «Uptov, 10 (womotov). However, such a confession was
now placed within a comprehensive understanding of the reality of that
God who made himself known and communicated himself through the
Son in the Holy Spirit. Who is that God who wills to make us alive by the
communication to us of his own life? And in what manner does God exist
so that he can and does bestow upon the creature, given over to sin and
death, that life which is his own? These questions were implicit in the
proclamation of Jesus as the Savior of the world.

At the end of Book 3 of his Against the Heresies, Irenaeus complains of the
Gnostics who revive the deus otiosus of the Epicureans, the god who
exercises no direction over earthly affairs, takes care of neither himself nor

3 Jaroslav Pelikan, The Christian Tradition: A History of the Development of Doctrine
(Chicago: University of Chicago Press, 1971), 1:211.
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others, and is without providence.# The narrative of the Scriptures had
instructed Irenaeus otherwise. This narrative begins with a Word that
creates and in this creating there begins a story of a people whose story is
nothing other than the story of the activity of God who in and through
Israel (and the nations) is moving humankind toward its destiny of eternal
life in communion with God. As the Wisdom of Solomon says, “God did
not create death” but created man “unto incorruptibility” (Wis 1:13; 2:23:
ém’ adbapoiq). It was, however, in the man Jesus that the utter identity of
the life of God and the life of man was perceived. In him the Word through
whom all things were made was made one with flesh from the Virgin
Mary. In the striking words of one fourth century document, “The Word of
God is not called God by grace, but his flesh together with him is said to be
God. He did not say that the Word became God, but ‘the Word was God’ .

. and that this God became flesh, so his flesh would become God the
Word.”5 In other words, the life of the man Jesus is the perfect human form
of the life of God, and this not by way of an external imitation, but by way
of an intimate and intrinsic participation and unity.

This was the controlling point of Irenaeus’ polemic against the
spiritualizing of the second century Gnostics. Not unlike the philosophy of
the Greeks, the Gnostics conceived of the divine transcendence as implying
a fundamental dissimilarity, an absolute otherness to the reality of the
created order. Irenaeus did not wholly disagree. But he located the
otherness of God and the creature “within the context of the positive
relation of creation, of God’s granting creation its existence as a gift.”® The
distinction between God and the world of man is not one of sheer
opposition and unlikeness, “but of the asymmetrical correlation brought

4 Irenaeus, Adversus haereses 3.24.2, in The Ante-Nicene Fathers: The Writings of the
Fathers Down to AD 325, 10 vols., ed. Alexander Roberts and James Donaldson (Peabody,
MA: Hendrickson Publishers, 1994), 1:458-459.

5 [Marcellus of Ancyra], De incarnatione et contra Arianos 3, in Patrologia cursus
completus: Series graeca, 162 vols., ed. J.-P. Migne (Paris: Migne, 1857-1886), 26:984-1028.
This work is often ascribed to Marcellus of Ancyra, but the attribution is uncertain. The
Greek text of the quote is PG 26:989: kal olx 6 Aéyos Tol Beol kata xdpv élafe To
kakeloBat Beds, AAX’ 7 adpE alTod alv alTd éBeoroynbn. OV yap eimev 6T O Adyos
8eds yéyovev, AAAA Beds M O Adyos . . . kal olTos alTds & Beds yéyove aapt. fva 1
oadpé atTob yévnTaw Beds Adyos.

6 Khaled Anatolios, Athanasius: The Coherence of His Thought (London/New York:
Routledge, 1998), 19.
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about by the act of creation.”? This “asymmetrical correlation” is given
classic expression in Irenaeus’ programmatic claim that the essential
difference between God and man is that “God makes; man is made” (Deus
facit; homo fit).8 The perfect and complete sufficiency of God, his possession
of all things, is the divine ground for the activity of his creating, that is, for
his giving and bestowal of life. To create is the distinctive mark of the
reality of God in his relation to the world. God is revealed to be God in the
fact that he gives life to that which in itself possesses no life.

On the other hand, the distinctive mark of the creature is that he receives
life from God. The entire relationship of God with man is expressed by the
dogmatic phrase “creation from nothing” (creatio ex nihilo). For Irenaeus
the activity of God’s creating was by no means one of necessity. As
Irenaeus put it, God made man in order that he might have someone upon
whom to bestow his goodness. Indeed, God’s creating was an act of will
rooted in the freedom of God to work as he is. The act of creation, that is,
the granting of life to man was an act in which God made himself known
precisely as the one who out of the freedom of love gives life. Deus facit;
homo fit. The very relation of God to man was one marked by freedom,
grace, love, and gift. These then are the marks of the reality of God; these
demark who the God is who is the true God: “It is not possible to know
God as far as his majesty is concerned. For it is impossible to measure the
Father. But as to his love—for it is this which leads us to God by his
Word —those who obey God always learn that there does exist so great a
God, and that it is he who by himself has established and made and
adorned and contains all things, including ourselves and our world.”?

As Khaled Anatolios has noted, if the transcendent otherness of God is
conceived not only in terms of God’s greatness, his sheer otherness, but
especially in terms of the granting of life and love, by God's very
intervention in the affairs of humankind, then “the positing of
intermediaries between God and creation is no longer seen as safeguarding
divine transcendence but even as threatening it.”10 Therefore, Irenaeus
repeatedly makes the point that any notion of God as one who is distant

7 Khaled Anatolios, Athanasius, 19; see George Florovsky, “The Concept of Creation in
St. Athanasius,” Studia Patristica 6 and Texte und Untersuchungen 81 (Berlin: Akademie-
Verlag, 1962), 36-52.

8 Irenaeus, Haer. 4.11.2; ANF 1:474.

% Irenaeus, Haer. 4.20.1; ANF 1:487.

10 Anatolios, Athanasius, 21.
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and himself uninvolved in creation compromises a fitting conception of
God and dishonors him: “They blaspheme the creator, who is truly God.”!

This distinction between God who is creator and man who is made finds
its Nicene expression in the confession that the Son of God is “begotten not
made” (yevvmbévTa o ToinBévTa) and in the expression that the Spirit is
the “Giver of life” ((womotov). The argument for the deity of the Son and
the argument for the deity of the Holy Spirit was an argument concerning
whether the Son and the Spirit were intrinsic to that God who is the
creator, the Giver of Life. Essentially the argument was a simple one:
“Whereas men are capable of wisdom, God partakes of nothing, but is
himself the Father of his own Wisdom, of which whoso partake are given
the name of wise.”12 The words are those of Athanasius, but the thought is
the same as we have noted in Irenaeus. There is nothing in common
between the Creator and the creature. Therefore, what God has to give he
has to give from himself (ex substantia eius, as Irenaeus has it). If the gift of
the divine wisdom in Christ makes wise, and if the gift of the Spirit makes
alive, then the Son and the Holy Spirit are within the identity of the one
God and not extrinsic to it.3 If, on the other hand, God’s creative energy
and instrumentality were external to his divine being, then God could not
be said to be Creator. If God’s creating, however, entailed the bestowal of

1 Jrenaeus, Haer. 3.24.2; ANF 1:458.

12 Athanasius, Orationes contra Arianos 1:28, in A Select Library of the Nicene and Post-
Nicene Fathers of the Christian Church, Second Series, 14 vols., ed. Philip Schaff and Henry
Wace (Grand Rapids: William B. Eerdmans Publishing Co., 1952-1957), 4:323. Greek: 6
0eds ovdevds peTéxwy, alTés TAs €avtol codias wathp éoTv, fs ol peTéXovTeS
elwbaot codol karelodar; PG 26:69.

131t is important to note that recent study of the New Testament has reexamined with
benefit the relation of the person of Jesus to Jewish monotheism. Crucial is the question
of the identity of God. Who is the one God of Abraham, Isaac, and Jacob? See especially
Richard Bauckham, God Crucified: Monotheism & Christology in the New Testament
(Cambridge/Grand Rapids: William B. Eerdmans, 1998), and Larry Hurtado, Lord Jesus
Christ. “The uniqueness of the divine identity was characterized [in the Old Testament]
especially by two features: that the one God is sole Creator of all things and that the one
God is sole Ruler of all things.” Bauckham, God Crucified, 25. The New Testament
application to Jesus of Old Testament texts (for example, Ps 110:1) that speak of God's
creative activity and of his sovereignty over the world is the manner in which the New
Testament identifies Jesus as being of the one true God. From this perspective, patristic
argument that issued into the conciliar statements of faith represents a strong continuity
with the apostolic witness.
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life intended as an eternal communion with God who is life, then the
creative energy of God must be internal to his divine being.

This is, of course, precisely what the Arians denied. The unipersonalism
of Arian monotheism did not allow God to be conceived as a being capable
of self-communication. For them the movement of God toward another
was necessarily an act of will, and therefore that other toward whom God
moves and gives his gifts must necessarily be a creature. For God “to
beget” his Word and Son was for God "to create” his Word and Son.
Therefore, according to the Arians, to confess God as “Creator” was to
worship him rightly and sufficiently. To such a claim Athanasius
responded that to speak of God as “Creator” is not to speak of God as he is
according to his own nature. Rather it is to speak of God only as he is in
relationship to his works. “What likeness is there between Son and work,
that [the Arians] should parallel a father’s with a maker’s function? . . . A
work is external to the nature, but a son is the proper offspring of the
essence.”14 The phrase “proper offspring of the essence” is important. It is
the central assertion in the language of Athanasius that apart from the Son
there is none who is or can be called God. Proper to the identity of God is
the existence of the Son. But this is simply to say that the Son is proper to
the Fatherhood of God, for the name “Father” is a term correlative to that
of “Son,” and if the Son is intrinsic to the reality of God, then God is Father
in a relation to that one who is his only Son. The Father-Son relation is
constitutive to the reality of God.

Athanasius often accused the Arians of proclaiming a God who is as
barren as a light that does not lighten and as a fountain that does not give
forth water.1> However, such a view, which again renders God’s difference
from the world in terms of utter opposition, blasphemes the God who is.
The divine essence is itself fruitful and generative (yevvnTikn ¢vors), and
for that reason the communion and union of God and man that was
intended from the beginning is a communion of divine persons in which
man was created to partake. The argument of Athanasius is important: “If
God creates things that are external to him and did not beforehand exist,
by willing them to be and so become their Creator, much more will he first

14 Athanasius, C. Ar. 1.29; NPNF2 4:323. Greek: 11 ydp dpotov vios kai woinpa, iva ta
éml Tob maTpds TadTa kal €ml T@V Snuiovpydv elmwol . . . TO Tmolnua €Ewlev Tob
TototvTos EaTiy, O 8¢ vids (8lov Ths ovoLds yévvnua éoTi; PG 26:72.

15 Athanasius, C. Ar.1.19, 2.2; NPNF2 4:317, 349.
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be Father of an Offspring from his proper essence. If [the Arians] attribute
to God the willing about things that are not, why do they not recognize
that in God [italics added] that lies above the will? Now that which is by
nature surpasses will and that he should be Father of his proper Word.”16
Again, the issue at stake was whether the man of the Gospel narratives
was in fact the God who creates and whether, therefore, the gospel is, as
Paul writes, “the power of God unto salvation for all who believe” (Rom
1:16). Who God is and how he is, that is, the nature of the reality of God is
very much related to the destiny of man.

Athanasius will argue the case for the Son’s natural yet distinct deity
within the unity of the one God through a host of Biblical passages and
images. For our purposes two will suffice, namely the two we briefly
mentioned above, that of fountain and that of light. Quoting Jeremiah 2:13
and Baruch 3:10-12, Athanasius notes that God is called a “fountain”
(my1), that is, a source of living water. Referring to 1 John 1:5 he notes that
God is called “light” (¢6s). However the Son “in contrast with the fountain
is called river” (moTapos, quoting Ps 65:9),'7 and “in contrast with the light,
he is called radiance” (awatyaopa, referring to Heb 1:3).18 The theological
deposit that Athanasius accrues from such Biblical imagery?® can be seen in

16 Athanasius, C. Ar. 2.2; NPNF? 4:349. Greek: El 8¢ Ta éxT0s kal olkx Svta wpiTepov,
Boulbievos ¢ alTa elval, Snuwovpyel, kal yiveTar ToUTwy TonTHS, TOAG TPSTEpOV
€in dv matip yevviuaTos éx Ths idlas oboias. El yap 10 BodreaBar Tepi Tdv p1 dvtwy
S166act 7o Bed, dua T{ un TO Umepkeipevov ThHs Povdicews olk EmLyLrdokouot Tob Beod

‘TrepavaPéPnke 8¢ Ths Poulfoews TO Teduxéval kal elvar abtov matépa Tob idlov
Adyov; PG 26:149.

17 Ps 65:9 states: 6 ToTauds Tob Beob émAnpdbn v8dTwr (LXX). A river is distinct from
the fountain of the river, or the source of the river, yet is naturally bound to it by the
unity of origin and the oneness of “nature” (water from water). As is common, the
genitive form 6 moTapds Tob Beob is understood to be equivalent to 6 ToTapds €k Tob
Beod. “God” is the source out of which the river flows.

18 Athanasius, Epistulae ad Serapionem 1.19, in C. R. B. Shapland, Letters Concerning the
Holy Spirit (New York: Philosophical Library, 1951), 109-110; Greek: PG 26:573.
Shapland is the standard English translation of the letters of Athanasius to Serapion of
Thumis. As Shapland notes, this is the meaning of the Nicene phrase ¢ds €k ¢puTés,
rather than as one light kindled from another, as had earlier been the case in Tatian
(adversus Graecos 5) and Justin Martyr (Dialogus cum Tryphone 61; 128); see Letters, 109n8.

19 We note here the understanding of Athanasius concerning why the Scriptures
speak in terms of “illustrations” (Totaita Ta mapadeiyparta, Ep. Serap. 1.20). The
Scriptures relieve “the impossibility of explaining and apprehending these matters in
words.” Athanasius speaks of “a pious and reverent use of reason” (eUoePel AoyLop@
pet evhafelas) and of “thinking legitimately” (ueTd ovyyvédpns voelv, Ep. Serap. 1.20).
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his development of these images in Orations against the Arians 3.3-6.
Athanasius places his discussion of the images of the river and the
radiance within an interpretation of Jesus’ words that “I am in the Father
and the Father is in me” (John 10:38; 14:11):

For the Son is in the Father, as it is allowed to know, because the whole
being of the Son is proper to the Father’s essence, as radiance from light
and stream from fountain; so that whoso sees the Son, sees what is
proper to the Father, and knows that the Son’s being, because from the
Father, is therefore in the Father. For the Father is in the Son, since the
Son is what is from the Father and proper to him, as in the radiance is
the sun and in the word the thought, and in the stream the fountain.?

And again:

[Christ said this] in order to show the identity of the Godhead and the
unity of the essence. . . . They are two, because the Father is Father and is
not also Son, and the Son is Son and not also the Father; but the nature is
one, for the offspring is not unlike its parent, for it is his image, and all
that is the Father’'s is the Son’s. Therefore, neither is the Son another
God, for he was not procured from without. . . . He and the Father are
one in propriety and peculiarity of nature, and in the identity of the one
Godhead. For the radiance also is light, not second to the sun, nor a
different light, nor from participation in it, but a whole and proper
offspring from it. And such an offspring is necessarily one light; and no
one would say that they are two lights, but sun and radiance two, yet
one the light from the sun enlightening in its radiance all things. So also
the Godhead of the Son is the Father’s; whence it is also indivisible; and
thus there is one God and none other than he.?!

No discussion could more clearly articulate the conviction that the divine
unity is one that is constituted in a dynamic communication of self. The

Shapland gives good commentary (Letters, 114n6): “To Athanasius the function of
reason is not, as for Eunomius, the reduction of revelation to the level of a natural,
rationalistic theology. Nor is it the construction of a basis of natural theology upon
which a science of revealed truth can be developed. . . . It lies with the sphere of
exposition, the co-ordination of the various testimonies of Scripture and the discovery of
the ecclesiastical sense.”

2 Athanasius, C. Ar. 3.3; NPNF2 4:395; Greek: PG 26:328.

2L Athanasius, C. Ar. 3.3-4; NPNF?2 4:395; Greek: PG 26:328-329.
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Father is known and given in the Son, for the Son is naturally from the
Father as he who shares intrinsically the Father’s essence.

The Father is present and active in the world precisely in the mediation
of the Son, for the Son is not alien to the reality of the Father but “proper to
the Father” (t0 {8tov Tod watpds). The argument of Athanasius for the
deity of the Holy Spirit is a simple extension of this argument.? If the Holy
Spirit is of Christ and from him, then the unity that the Spirit has with the
Son cannot be through anything that is not intrinsic to the divine being.>
In Letters to Serapion concerning the Holy Spirit 19, where Athanasius speaks
of Christ as radiance and river, he extends the illustration: “As then the
Father is light and the Son is his radiance, we may see in the Son the Spirit
in whom we are enlightened.”?* He continues similarly with the
illustration of the fountain and the river: ” As the Father is fountain and the
Son is called river, we are said to drink the Spirit.”? There is, then, what
Athanasius calls a “co-ordination” (cuoToixia) that is and constitutes the
single and unique identity of the one God: “If there is such co-ordination
and unity within the holy Triad, who can separate either the Son from the
Father, or the Spirit from the Son or from the Father himself.”?¢ This
ovoToix{a constitutes the unity of the one God, and for that reason the
work of the Triad from the Father through the Son and in the Holy Spirit is

22 Athanasius, Ep. Serap. 1.21; Shapland, Letters, 118: “But if, in regard to order and
nature, the Spirit bears the same relation to the Son as the Son to the Father, will not he
who calls the Spirit a creature necessarily hold the same to be true also of the Son?” To
blaspheme the Spirit is also to blaspheme the Son. But then to blaspheme the Son is to
blaspheme the Father himself. The formula of the Nicene Creed comes to mind: “who
with the Father and the Son together is worshiped and glorified.”

2 Athanasius, Ep. Serap. 1.25; Shapland, Letters, 128: “The Spirit, therefore, is distinct
from the creatures, and is shown rather to be proper to the Son and not alien from God.”
Greek:"AMo dpa TaV kTLopdTey éotl TO Mvedpa kai 8éSetkTal pailov (Siov elvar Tob
viod kal o0 Eévov Tob Beol; PG 26:588. Also, Ep. Serap. 1.25: Ei 8¢ 0 vlds, émeldh éx Tob
maTpds éamw, idos This ovolas alTod éomwv, dvdykn kai 10 [Mvedpa, ék Tou Beod
Xeydpevov, iBlov elval kat obalav Tol viod; PG 26:588-89.

24 Athanasius, Ep. Serap. 1.19; Shapland, Letters, 110-111. Greek: Tob Tolvuv matpos
dwTos SvTos, ToU B¢ vlol dravydopatos attol, éeaTv Opav kai év 7o uip 1O IMveipa,
év @ dpuTi bpebda; PG 26:573. Athanasius quotes Eph 1:17-18: “that he may give you the
Spirit of wisdom and revelation in the knowledge of him, having the eyes of your heart
enlightened.”

% Athanasius, Ep. Serap. 1.19; Shapland, Letters, 111-112. Greek: [TdAwv Te ToD TaTtpos
dvTos TryAs, Tob 8¢ viod moTapol Aeyopévou, Tiver AeybpeBa TO IMvetpa; PG 26:573.
Athanasius quotes 1 Cor 12:13: “We are all made to drink of one Spirit.”

26 Athanasius, Ep. Serap. 1.20; Shapland, Letters, 113.
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a work of a singular energy that brings the work of God to its completion
and consummation: “As the Son is an only-begotten offspring, so also the
Spirit, being given and sent from the Son, is himself one and not many . . .
but only Spirit. As the Son, the living Word, is one, so must the living
activity and gift whereby he sanctifies and enlightens be one perfect and
complete.”?” There is, therefore, “one sanctification that is derived from the
Father, through the Son, in the Holy Spirit.”?8

There is, therefore, “a Triad, holy and complete,” and this is none other
than “the very tradition, teaching, and faith of the Catholic Church from
the beginning, which the Lord gave, the Apostles preached and the Fathers
kept.”2? Upon this confession of the one, true God, manifested in Christ
and given in the Holy Spirit, “the Church is founded.”3 Shapland makes
the crucial observation that “whenever the titles and figures which express
the reality and character of the divine Son are correlated with the
particular operation of divine power which gives them . . . we find
Scriptures testifying that it is the Spirit who works.”31 We find the same
manner of argumentation in the work of Athanasius.

As we have noted, true deity gives, bestows, and communicates. True
deity does not itself partake in anything else, for it is itself sufficient,
whole, and perfect. Athanasius makes this claim also of the Holy Spirit:
“He, therefore, who is not sanctified by another, nor a partaker of
sanctification, but who is himself partaken, and in whom all the creatures
are sanctified, how can he be one from among all things or pertain to those
who partake of him?”32 Athanasius illustrates the point through a number
of claims:

27 Athanasius, Ep. Serap. 1.20; Shapland, Letters, 116-117. Greek: Kai yap domep
povoyevis O wlos éoTw, olTws kai TO Ivebpa wapd ToD viod &idbpevov kal
TePTOPEVOY, Kal avd €V €oTL Kal ol TOAA ... AAAA pdvov alTd Tlvedpa. Evds yap vtos
Tob viod Tob {@dvTtos Adyov, piav elvar Sei Tekelav xal wAMpn THY AyLaoTiKY Kal
dwTioTiKY {Boav évépyelar avTod kal Swpedv; PG 26:580. Also Ep. Serap. 1.30;
Shapland, Letters, 135.

28 Athanasius, Ep. Serap. 1.20; Shapland, Letters, 116. Greek: [We are to believe that] ev
elval TOV dytacpdv, 1oV €k maTpds SU viod év IMvedpaT dayiy ywwépevov; PG 26:577.

2 Athanasius, Ep. Serap. 1.28; Shapland, Letters, 133-134. Greek: Tpias Tolvuv ayla
kal Teheia éoTiy, év maTpl kal vig kai ayle MvedpaTt Beodoyovopévn; PG 26:596.

¥ Athanasius, Ep. Serap. 1.28; Shapland, Letfers, 133-134.

31 Shapland, Letters, 110 n. 11. Emphasis mine.

32 Athanasius, Ep. Serap. 1.223; Shapland, Letters, 123. Greek: To Tolvuv pj
ayialépevor map' éTépov, undeé peTéxov aytacpod, dAN adTd pebekTov Ov, év ¢ kal Ta
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e “Through the Spirit we are all said to be partakers of God.”3

e “The Spirit is, and is called, Spirit of holiness and renewal.”3 In him
we are sanctified and renewed.

¢ The Spirit is called “a life-giving Spirit.”3> Through him we are made
alive and quickened.

¢ "The Spirit is called unction and seal.”3 Through him we are sealed in
baptism and anointed.

¢ The Spirit is proper to the Son, and therefore the Spirit is the Spirit of
sonship through whom we are made to be children of God.%

This suffices to illustrate the argument of Athanasius that “whenever the
titles and figures which express the reality and character of the divine Son
are correlated with the particular operation of divine power which gives
them,” it is the Holy Spirit who is this operative power. "The Triad is [in
the Holy Spirit] complete. In him the Word makes glorious the creation,
and by bestowing upon it divine life and sonship, draws it to the Father. . .
. The Spirit, therefore, does not belong to things originated; he pertains to
the Godhead of the Father, and in him the Word makes things originated

kTlopata mdvta ayidleTtat, Tds Gv e€ln év TAV TAvTev, 160V TEV pETEXOVTWY alTou;
PG 26:584. Also ad Serapionem 1.27; Shapland, Letters, 132: “The Spirit is always the
same; he does not belong to those who partake, but all things partake of him.”

3 Athanasius, Ep. Serap. 1.24; Shapland, Letters, 125. Greek: Kai 6ta Tob Nvetpatos
AeyOpeba mavTes pétoxol Tov Beov; PG 26:585.

¥ Athanasius, Ep. Serap. 1.22; Shapland, Letters, 122. Greek: flahv te Mvelpa
aytwolvns kal dvakaivdoeos éoti Te kal Aéyetar 70 Mvefpa; PG 26:581. He quotes
Paul in Rom 1:4; 1 Cor 6:11; and Titus 3:4-7.

% Athanasius, Ep. Serap. 1.23; Shapland, Letters, 123. Greek: [Tvedpa (womoLov AéyeTat;
PG 26:584. He quotes Rom 8:11; Acts 3:15; John 4:14; 7:39.

% Athanasius, Ep. Serap. 1.23; Shapland, Letters, 124-125. Greek: xpiopa Aéyetatr 1o
NMuetpa, kai éom odpayis; PG 26:584. He quotes 1 John 2:27; Isa 61:3; Eph 1:13; 2 Cor
2:15; Gal 4:19; 2 Pet 1:4. “Being thus sealed, we are duly made, as Peter put it, ‘sharers in
the divine nature’; and thus all creation partakes of the Word in the Spirit.” Shapland,
Letters, 123.

3 Athanasius, Ep. Serap. 1.25; Shapland, Letters, 128-129: “If the Son, because he is of
the Father, is proper to his essence, it must be that the Spirit, who is said to be from God
{€x BeoD), is in essence proper to the Son. And so, as the Lord is Son, the Spirit is called
Spirit of sonship. Again, as the Son is Wisdom and Truth, the Spirit is described as Spirit
of Wisdom and Truth. Again the Son is the Power of God and Lord of Glory, and the
Spirit is called Spirit of Power and of Glory.” In each instance the reality of Christ is
communicated to the Christian through the instrumentality of the Spirit.
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divine. But he in whom creation is made divine cannot be outside the
Godhead of the Father.”38

However, we might ask, just where is the operative power of the Holy
Spirit located? In his book on Byzantine Theology, John Meyendorf speaks of
the personal reality of the Spirit remaining hidden. The Holy Spirit
possesses a certain “kenotic” existence whose fulfillment consists in
revealing the Son of the Father® This certainly corresponds to the
testimony of the Gospels. Through the instrumentality of the Spirit, the
Word took flesh of the Virgin Mary and was made man (Luke 1:35; John
1:14). According to the Gospel of John, when the Paraclete comes, whom
Jesus will send from the Father, “he will glorify me, for he will take what is
mine and declare it to you. All that the Father has is mine; therefore I said
that he will take what is mine and declare it to you” (John 16:14-15). First
of all, therefore, the kenotic character of the Holy Spirit exists in the fact
that he is hidden in the person and reality of Christ himself. However, in
the operation of the Son “for us and for our salvation,” that is, in the
communication of the reality of Christ to the Christian believer, the kenotic
character of the Holy Spirit exists in the preaching and sacramental
administrations of the church. The Holy Spirit wears a christological face
which is to say an ecclesial/sacramental face. For Athanasius, this is
perhaps especially the case concerning baptism.

On any number of occasions Athanasius speaks of the Triad being
“complete” (telela) in the Holy Spirit.# The unity of the divine reality is
itself disposed into a Triad of communication and co-inherence that finds
its perfection in the Holy Spirit: from the Father through the Son in the
Holy Spirit. A baptism that is true and efficacious must be, therefore, into
the fullness of God, that is, into the three-fold name of Father, Son and
Holy Spirit. In Orations against the Arians 2.41-42 Athanasius argues that

38 Athanasius, Ep. Serap. 1.25; Shapland, Letters, 129. Greek: "EmipiT 1o Tne Zmipit od
Tputn avé TMapaxheTé €€ ob delivutan Tehelav elvar év TooTy THv Tprdda. Ev TolTw ¥
ouv 0 Moyos Thv kTiow BoEdler, Beomordy B¢ kai viomordy mpoodyer TP maTpl . . . Ok
dpat TOV yevnTév éoti TO Muedua, AN {8lov TAs Tob maTpds BedTnTos, év ¢ kai Ta
vevnTa 6 AGyos Beomorel. Ev ¢ 8¢ BeomotelTal 1) kTioLs, olk dv €in ékTos alTd Ths Tob
maTpos fedTnros; PG 26:589.

39 John Meyendorf, Byzantine Theology: Historical Trends and Doctrinal Themes, 2nd ed.
(New York: Fordham University Press, 1983), 168-169.

40 Athanasius, Ep. Serap. 1.25; Shapland, Letters, 129: “The Triad is in him [ie. the
Spirit] complete.” Ep. Serap. 1.28; Shapland, Letters, 134: “There is, then, a Triad holy and
complete, confessed to be God in Father, Son, and Holy Spirit.”
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the baptism of the Arians is other than real and true because they do not
confess a “true Father, because they deny what is from him and like his
essence.” The baptismal consecration of the Arians is, therefore,
“altogether empty and unprofitable, making a show, but in reality being
no help towards religion.”#! In like fashion Athanasius extends this
argument to the Tropici. Thinking the Holy Spirit to be a creature, “the rite
of initiation which you claim to perform is not entirely into the
Godhead.”42 Whoever is baptized in the name of the Father alone, or in the
name of the Son alone, or in the Father and the Son without the Holy
Spirit, “receives nothing, but remains ineffective and uninitiated . . . for the
rite of initiation is in the Triad.”43

Since the Holy Spirit “completes” the reality of the one God, only faith in
the Trinity unites and binds one to God. Repeatedly Athanasius asserts
that unless the Spirit is divine, proper to the divine Son, then those who
receive the Spirit are not bound to God. Commenting on 1 John 4:13, which
speaks of God being in us and we in God, Athanasius argues that the Spirit
does not unite the Son to the Father, for the Son is proper to the being of
the Father as the Father's own Word and radiance. Rather, the Spirit
receives from the Word. “But we, apart from the Spirit, are strange and
distant from God, and by the participation of the Spirit we are knit into the
Godhead.”# What the Son possesses by nature, “that he wishes to be given
to us through the Spirit irrevocably.”#> In and through the Spirit, who is
proper to the Son, that which is true of the Son is given by grace and

41 Athanasius, C. Ar. 2:42; NPNF2 4:371. Greek: mds ol mavTeAds kevov kai
dlvoiTerés TO Tap’ abTdv Siddpevov EoTi, TpooToinoly pev Exov, TH 8¢ dAnPeiq pndev
éxov mpds evoéfeLav Boibnpa; PG 26:236-237.

42 Athanasius, Ep. Serap. 1.29; Shapland, Letters, 137. Greek: kal 1} Terelwots 8¢ vpdv,
fv vopileTte Toeiv, olTw dpovolvTes, olk €aTiv dAGKATpoS els BebTrTa ywvopérn; PG
26:596. Shapland consistently translates Tehelwois as “rite of initiation.” Certainly the
Greek indicates the administration of baptism, but it entails the idea that the efficacy
and reality of the baptism given and received exists only if the perfection of the Triad is
that reality into which one is baptized. That the Triad is “complete” (TeAeia} in the Holy
Spirit is not apart from the Telelwors of baptism, that is, its proper form and the proper
faith associated with it. Only in this way is the one baptized perfected by union with the
one, true God.

43 Athanasius, Ep. Serap. 1.30; Shapland, Letters, 140.

4 Athanasius, C. Ar. 3.24; NPNI? 4:407. Greek: fuels 8¢ xwpis pév Tod ITvedpatos
EévoL kal pakpav éoper Tob Beod. TH 8¢ Tol IMvebpaTtos petoxi ovwanTépeba TH
8edTnT; PG 26:373.

% Athanasius, C. Ar. 3.25; NPNF2 4:407.
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adoption to those who believe.# And in this gift of the Spirit in whom the
Son is given, we become children of God and he becomes our Father.+
Referring to baptism, Athanasius asks those who deny the deity of the
Spirit, if this is your belief, “who will unite you to God?”4

However, it is important to note that through the Holy Spirit the person
of faith is not united or knit to the deity of the Son directly. Rather, faith
unites with the humanity of Christ that in union with the Word has
become the "flesh of the Word.” When Athanasius says that the Word is
"the expression of the Father’s person,”#° he is referring to Jesus Christ, not
the Adyos doapkos. As we noted above, the life of Christ as narrated in the
Gospels is understood to be the human form of the life of God. Born of the
Spirit and flesh from the Virgin Mary, Jesus is “true man” and “true God,”
and this in identity of person.30 “Whoever sees me, sees the Father” (John
14:9). As Athanasius puts it, “What things the Son does are the Father’s
works, for the Son is the form (10 €l8os) of the Godhead of the Father who
did the works.”5! In this context we must note that, extending the image,

% Athanasius, C. Ar. 3.25; NPNF? 4:407: “that the Spirit should be freely given
(xap{feTat) through him to those who believe, through whom we are found to be in
God, and in this respect to be conjoined (ouvdrTesdat) in him.”

47 Athanasius, C. Ar. 3.25; NPNF? 4:407: “For since the Word is in the Father, and the
Spirit is given from the Word, he wills that we should receive the Spirit, that, when we
receive it, thus having the Spirit of the Word which is in the Father, we too may be
found on account of the Spirit to become one in the Word, and through him in the
Father.”

#8 Athanasius, Ep. Serap. 1.29; Shapland, Letters, 138. Also: “The faith in the Triad,
which has been delivered to us, joins us to God.” Shapland, Letters, 139. For discussion
of this entire issue, see the little-known study of Karl Bornhaiiser, Die Vergottungslehre
des Athanasius und Johannes Damascenus, Beitrige zur Forderung chirstlicher Theologie 7
(Giitersloh: ‘Der Rufer’ Evangelischer Verlag, 1903), 13-48.

9 Athanasius, C. Ar. 1.9; NPNF? 4:311. Greek: xapakTip ydp €07t Tis Tol martpos
vToaTdoews; PG 26:29. Also, C. Ar. 3.6; NPNF2 4:396: “the fullness of the Father's
Godhead is the being of the Son, and the Son is whole God.” Already in Irenaeus, Haer.
4.6.6, 4.20.7; ANF 1:469, 490: “the Father is the invisible of the Son, but the Son is the
visible of the Father” and “the glory of God is a living man, and the life of man is the
vision of God.”

% Note this important claim: Ep. Serap. 1.31; Shapland, Letters, 145-146: “When the
Word visited the holy Virgin Mary, the Spirit came to her with him, and the Word in the
Spirit moulded (émhatTe) the body and conformed (fippolev) it to himself, desiring to
join (cwvdpatr) and present all creation to the Father through himself, and in it (i.e., the
body) ‘to reconcile all things.”” Greek: PG 26:605.

51 Athanasius, C. Ar. 3.6; NPNF2 4:396. Greek: PG 26:332.



Weinrich: The Spirit of Holiness 267

Athanasius can also say that the Spirit is the perfect image of the Son. “The
Son is in the Spirit as in his own image.”*? Similarly, the Spirit is said to be
the “unction” and the “seal” of Christ.>® For the baptismal thinking of
Athanasius these are important claims concerning the Holy Spirit and the
life of the Christian. Through the instrumentality of the Spirit, who is the
“image” and the “seal” of Christ, those who are baptized into the
“perfection” of the Triad receive the form of Christ. “The seal has the form
of Christ who seals, and those who are sealed partake of it, being
conformed to it.”3* Those who partake of the Spirit receive in the Spirit the
form of Christ, that is, the life he lived according to the flesh. The canonical
narrative is the literary form of the life of Christ and, for that reason, also
of the life of the one “in Christ.”

In his treatise on the Lord’s Supper against Ulrich Zwingli, Martin
Luther adds his so-called ”“Great Confession” (1528). He orders the
confession by way of a trinitarian economy in which life and righteousness
is restored to the sinner. To be noted is Luther’s insistence on the self-
communication of the persons of the Trinity. In this Luther is at one with
Athanasius and the central tradition of the early Fathers. Salvation consists
in the participation of man with God and this by way of God’s granting
himself in the three-fold economy of the Spirit through the ministry of the
church, of the Son in and through the Spirit, and of the Father in and
through the Son. The “Great Confession” is as follows:

These are the three persons and one God, who has given himself to us
wholly and completely, with all that he is and has. The Father gives
himself to us, with heaven and earth and all the creatures, in order that
they may serve us and benefit us. But this gift has become obscured and
useless through Adam’s fall. Therefore the Son himself subsequently
gave himself and bestowed all his works, sufferings, wisdom, and
righteousness, and reconciled us to the Father, in order that restored to
life and righteousness, we might also know and have the Father and his
gifts. But because this grace would benefit no one if it remained so

52 Athanasius, Ep. Serap. 1.20; Shapland, Letters, 115. Greek: “Qs -ydp év id{g eixovt
€oTiv 0 vids év TG MvebpaTy, olTe kal 6 TaThp év 16 1§; PG 26:577.

3 Athanasius, Ep. Serap. 1.23; Shapland, Letters, 124. Athanasius, C. Ar. 1.47, NPNF2
4:334.

% Athanasius, Ep. Serap. 1.23; Shapland, Letters, 124. Greek: 1) 5¢ odpayis tnv popdiy
XptaTol Tob adpaytlovtos ExeL, kal TaliTHS ol adpayildpevol peTéxouat, opdoiiLevol
kat avTiy; PG 26:585.
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profoundly hidden and could not come to us, the Holy Spirit comes and
gives himself to us also, wholly and completely. He teaches us to
understand this deed of Christ which has been manifested to us, helps us
to receive and preserve it, use it to our advantage and impart it to others,
increase and extend it. He does this both inwardly and outwardly —
inwardly by means of faith and other Spiritual gifts, outwardly through
the gospel [i.e. preaching], baptism and the sacrament of the altar,
through which as through three means or methods he comes to us and
inculcates the sufferings of Christ for the benefit of our salvation.5

In this summary statement of the trinitarian reality of the justification of
the sinner, Luther speaks in a manner not foreign to Athanasius and the
Greek Fathers. Justification consists in the self-communication of the
Triune God who in the ecclesial operation of the Holy Spirit makes the
sufferings of Christ our own and so gives us salvation and knowledge of
the Father. In the work of the Spirit who is the image of the Son we become
conformed to Christ by receiving all that he is and has, and so in the Spirit
we become sons of God. Atkatomoinots = viomoinois = feomoinots.

55 Martin Luther, Luther’s Works, American Edition, 55 vols., ed. Jaroslav Jan Pelikan,
Hilton C. Oswald, and Helmut T. Lehmann (Philadelphia: Fortress Press; St. Louis:
Concordia Publishing House, 1955-1986), 37:366.



